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PRONUNCIATIONS

In Pali the vowels arc pronouniced as follows :
The short a as a int af

The long & as 4 in father

The short { as i in pin

The long 7 as ee in been

The short u 25 u in put

The long 7 as 00 in to0!

The long & as a in teble (always long)

The long & as o in borte (2loays long).
The consonants are mostly 23 in Englich ; but g is always hard, and ¢is
abways ot as in church. The consonants ¢, th, d, dh, 1, |, are lingnals
and are formed by bringing the upturned tip of the tongue in contact
with the back of the palate.



LIFE OF THE BUDDHA

Reduce to meekness the wild motions of the will, and make it thy care to tame
the cruel bease. Thou art bound to the will ; strive to unfasten the bond ¢hat
cmnot be broken. The will is thy Eve.

St Bonaventurs, De conversione,

HE STORY OF THE BUDDHA'S LR IS WELL KNOWN AND
need he only briefly summarized ; its span of ecighty
years covers the greater part of the fifth century B.c,

but the exact dates of his birth and death are uncertain. Prince
Siddhattha, the only son of king Suddhodana of the Sikiya
clan and of his queen Mahi Miy3, was born at Kapilavatthy,
the capiul city of Kosala, a district extending from southern
Nepal to the Ganges. In saying *“ king (raja) it must not be
overlooked that most of the "king%oms " of the Ganges
Valley at this time were really republics over which the * kings
presided ; the procedure followed in the Buddhist monastic
convocatons corresponded to that of the republican assemblies
and to that of the ade guilds and village counails.

Until the Great Awakening Siddhmia is still 2 Bodhisata,
although this is the last of the countless births in which he had
already developed those supreme virtues and insighes that Jead
to r}cction. As 2 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 Bye
in the World,” his name is “Truth,” and amongst the
most characteristic synonyms of Buddha (the “ Wake™) are
the expressions “ Bng:m- come” and “ Dhamma-hecome.”
Many of the details of his life are direct reflections of older
myths. These considerations raise the question, whether the
“life” of the “ Conqueror of Death " and * Teacher of Gods
.and men,” who says that he was born and bred in the Brahma-
world and who descended from heaven to take birth in Mahz
Miyi's womb, can be regarded as historical or simply as 2

1



2 GOTAMA THE BUDDHA

myth in which the nature and acts of the Vedic deities Agni
and Indra have been more ot less plausibly euhemerized. There
are no contemporary records, but it is certain that in the third
century B.C. it was believed that the Buddha had lived as 2
man amongst men. It is not proposed to discuss the problem
here, and, although the writer 1s inclined to the mythical inter-

retation, references will be made to the Buddha as if to a
Eistoriml person.

Prince Siddhattha was brought up in luxury at the court in
Kapitavatthu and kept in total ignorance of the old age, sickness
amf death to which all mundane beings are naturally subject.
He was married to his cousin Yasods, and had by her an only
son, Rihula, Soon after Rihula’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 plezsure 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, a2 corpse, and a religious Mendicant (bkikkhu), appeared.
When Siddhattha saw these, to him strange sights, learnt
from his charioteer, 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 seck
and find a remedy for the monzlﬁg that is inherent in all
composite things, in all that has 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 determination.
When he could not be dissuaded, the king set guards at all the

gates, and endeavoured to keep his son and heir at home

y force. But at night, after taking a last look at his slecping

wife and child, he summoned his cfzriotccr 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
Got Podcrti:.P"f

In orests the prince cut off his royal turban and lon
hair, unsuitable to 2 rciigious Mcndimnt,yfnd dismissed hfs

“



GOTAMA THE BUDDHA 3

charioteer, He met with Brahman hermits, under whose
vidance he led the life of a contemplative. Then, leaving

em, he devoted himself alone to the * Great Effort”; at
thesame time 2 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 mortifica-
tions, and brought himself to the very verge of death by starva-
don. Realizing, however, that the consequent weakening of
his bodily and mental powers would notlead to the Awakening
(bodhi) for the sake of which he had abandoned the worldly
Life, he again took up his bowl and begged his food in villages
and towns like other Mendicants. At this, the five discip
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 Ef,acc to the East, he took his
seat, where every former Buddha had been seated ac the time of
his Enlightenment ; immovable, he determined so to remain
- unt] he had realized his purpose.

Then Mira (Death)—the old Vedic Ahi-Vrtra-Namudi,
“ 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 lec
him go, and led his armies against him. The Gods were terrified
and %cd in alarm ; the Bodhisatta sat there alone, with onl
his own transcendent virtues for bodyguard, Mara's mau.l)tr
with weapons of thunder and lightning, darkness, flood, and
fire, and all the temptations presented by Mira's three beautiful
daughters, left the Bodhisatta literally unaffected and unmoved.
Mira, unable to recover the throne to which he had laid daim,
could only retre. The Gods returned, and celebrated the
prince’s victory ; and so nighe fell,

Entering into ever deeper states of contemplation the Bodhi-
satta obtained succcssivcf;r the Knowledge of Former Births,
Divine Insight, the Understanding of Causal Origination, and
finally, at dawn, the Full Enlightenment or * Awsakening ”
(samma-sambodhi) that he had been secking, and so, ceasing to
a Bodhisatta, became a Buddha, the " Wake.” A Buddha is
no longer in a category, but inconnumerable ; no longer “ this
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man So-and-s0,” no longer anyone, but one whose proper
name it would be in vain to ask, and to whom are appropnate
only such epithets as Arahant (* Worthy *), Tathagata (“ True-
come "), Bhagavd (“ Dispenscr ™), Mahdpurisa (' Great Citizen ™),
Saccandma (" He wbose Name is Trutﬁ "), and Anoma (' Un-
fathomable *’), none of which is the designation of an individual.
The explicit synonyms “ Dhamma-become " and * Brahma-
become”  are i ly noteworthy; for the Buddha
expressly identifies himself with the Eternal Law (dhamma)

“that he embodies, and the expression * Brahma-become '
must be taken to imply an zbsolute theosis, if only because the
Buddha had been 2 Brahmi and Mahi Brahmi already in
previous births and because in any case the gnosis of a Brahini
i1s inferior to that of a Buddhz. "Here and now in the world
the Buddhz had atmined that Liberty (vimutti), Despiration
(nibbana =nirvana), and Immortality (amatam), the ay to
which be would henceforth prochim to all men.

But now he hesitated, knowing that the Etemal Law of which
be 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,
egjoying by himself the hard~camed fruits of an age-long quest
ofJ whiti d}:'c goal had been reached ac last. If we are to ?orm
an'Lconce tion of the Buddhist Nibbina it will be almost
indispensable for us o understand the quality of this “ enjoy-
ment™; it was “the supreme beatitude of one who had
rejected the notion “Tam’ ™ ; of one who had utterly *“ denied
himself” and so ““laid down his burden.” This was Mira's
last and subtlese temptation : that it would be folly to abandon
this hard-won felicity and to retuen to ordinary life in order
to preach 2 Way to men who would neither hear nor under-
sand. But at the Buddha's hesitation the Gods despaired ;
and their highest, Brahm3 Sahampati, appeared before him,
largenting that “ The world is lost ! " an pleading that there
were in the world ac least some people of comparatively clear
vision wbo would hear and understand his teaching, For thieir
sake the Buddha consented, announcing that “ the Doors of
Immorulity are opea.”” Accordingly, be 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
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the ulumatcesurposc and meaning of life (" man's last end ) is
to be atrained.

The Buddha went figst to the Deer Park in Benares, to the
five who had been his first followers. He pteached to them the
doctrine of the Middle Way between the two extremes of self-
indulgence and self-mortfication :  that of the Uability to
stffering that is in all born bchlfgs, the cause of which—appedtive
desire &ascd on ignorance of the true nature of all gcsfrablc
things)—must be eradicated if the symptom is to be cured ;
atid that of the “ Walk with Brahma "’ which leads to the end
of socrow. _Finally he taught them the doctrine of the liberadon
resulting from full comprehension and experience of the
proposition that of one and all of the constituents of the mutable
Esycho—physical individuality that men call I or myself it must

e said, *‘ that is not my Self” (na me so aftd)~—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 (safigha) or order of
Mendicants, composed of men who had abanjoncd 3 the house-
hold life and * taken refuge in the Buddha, the Eternal Law,
and the Community.”

On his way from Benares to Unuveli 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 haf run off with some of the young men’s belongings.
They were all looking for her, and asked the Buddha if he had
séert her. The Buddha replied: * What think ye ? Were it
not better ye sought the Self (attanah gaveseyydtha), rather than
the woman ? " {Vin, 1. 23, cf. Vis. 303). is answer, accepted
by the young men, who subsequently become the master’s
disciples, is of the utmost sigligcancc for our understanding
of the Buddhist doctrine of self-denial. We find the very

I This abandonment is literally a going into exile (pebbaid) : the Buddhist
view being like Meister Eckhart's, that those poor souls who sextle down at home
anrd serve God there are in crror * and will pever have the povrer to stive Sor
or to win what those others do who follow Christ in poverty and exile.”
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Master in whom the work of self-naughting has been accom-
plished recommending others to seck for the Self——an apparent
contradiction that can only be resolved if we clcarli distinguish
between the * selves * refeered to—one to be naughted, one to
be culdvated.

At Uruveli the Buddha resided for some time at the hermitage
of a school of Brahmanical fire-worshippers, and performed
two notable miracles : in the ficst he overcame and tamed the
furious Serpent (chi-ndga) that lived in their fire-temple ; and
in the second, when the Brahmans could neither sglit their
wood nor light their fires, he did these thing;by his super-
normal powers (iddhi). The final outcome was that the Brahman
master ga)ssapa 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 procecded 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 ﬁfor example, the tongue and
itt tastes, the mind and its thoughts), are on fire—the fire of
appetite, Tesentment, and deluston (rago, dose, moho), birth,
agcin%, death, and sorrow. This sermeon is of particular import-
ance for the understanding of Nibbina (** Despiration ”) in its

rimary sense : the ** going out” of these fires which—with

empirical “ indivifuality ” (atta-sambhava) of which they
" are the “ becoming aS_!:ohaw.a)-—(:msc to “draw " when their
fuel is withheld. It is also of special interest because of its very
close correspondenee to James tii. 6 where “ the tongue is a fire
. and setteth on fire the wheel of becoming ™ (6 7poxés ¢
yeréorews) just as in the Buddhist eontext “ the tongue is afire ”
(jivhe adinz) and “ life™ is the * wheel of becoming " (bhava-
cakka). In the New Testament context the formulae are more
likely to be of Orphie than of Buddhist origin, but there may
be older common sources underlying both formulations.

The Buddha went next to Rijagaha where he preached to
King Bimbisira of Magadha and an assembly o? Brahmans
and Houscholders, callin ﬁmﬁm upon Uruveli Kassapa to explain
why he had abandoned his ritual fires. Kassapa having bome
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 10 an end.™

N 4

-

14 cobumtbh
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It must never be forgotzen that this apparently simple formula,
more familiar in the form,

Of whatever originates caunally, the Truth-finder hath told the cause,
And of all these things the Great Ascetic hath likewise explaincd the cessation.

(Vim. i. 41, etc.)

is actually a valid epitome of the Buddha's doctrine and a suffi-
cient means (if one is prepared to act up to all that it implies)
to the attainment of Immortality and the ending of all sorrow.
Its primary afpliation is, of course, to the understanding and
eradication of the causes of the * becoming " of 21l the mortat
ills that the passible “ individuality * is heir to: the passing
away of appetite, resentment and delusion and consequent
arrest of “ becoming,” are one and the same thing 2s Despiration
and Inm):ortaliry, ultimate Felicity (8. 4. 117, iv. 251, v. 8;
Sn. 1005).

In the course of his wanderings, the Buddha returned to
Kapilavatthu, his birthplace ; and accompanied by 2 host of
Mendicant Arahants begped his food in the streets, where he
was seen from the palace windows by Rihula’s mother, To
his father’s protests the Buddha replied that this had been the
rule of all past Buddhas. Suddhodana beeame a lay disciple,
and on his deathbed became an Arahant, withour ever having
abandoned the houschold life. In the meantime the Buddhz,
accompanied by his two chief disciples, Siriputta 2nd Moggallina,
and giving his begging bowl to the king to carry, visited R3hula’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 wken the yellow robes, she also put on-
the yellow robes, and ate only once a2 day and followed all the
rules of the Buddha's life. Rihula’s mother sent her son to
his father, telling him to ask for his inheritance, he bang now
the heir to the ﬁu'onc. But the Buddha, turning to Sindguna,
said * Give him the monastic ordination,” and Siriputta did so.
So Rihula received a spiritual inheritance. But Suddbodana
was deeply hurt, and sad to the Buddha, “ When thou didst
abandon Lﬁc worldly life, it was a bitter pain, and so is it now
that Rihula 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.

2
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In the meandme, the merchant prince Anitha Pindika had
become 2 lay disciple, and, having purchased at great price the
Jetavana Park at Savatthiand built gxcrc 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 2 *“ place never abandoned by any of the Buddhas ™’

DA. 424 ; BndvA. 298} ; and naturally the “ Fragrant Pavilion ”’
andha-kuti) in which he resided there became the archerype
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 (cefiya) may the Buddha be properly represented, so
that offerings can be made to him in his absence. His answer is
that be can only be properly represented during his lifetme b
2 Great Wisdom Tree (mahd-bodhi-rukkha), ans after his dea
by bodily relics; he deprecates the use of “indicarive,” ie.
anthropomorphic, icons, alling them groundless and imagin-
ative. It is, in fact, the casc that in ‘' early *’ Buddhist art the
Buddha is represcnted only "anicom'mll{r ” by his evident
“traces ” (dhatu), viz. either by 2 Bodhi-tree, by 2 ** Fragrant
Pavilion,"” by a *“ Wheel of the Law ™ (dhamma-cakka), by
Footprines (pada-valaiija), or by 2 reliquary Caimn (thfipa), and
never by 2 “ likeness ™ (pa;fm&). When, on the other hand,
probably to bigin with in the fist centory A.D., the Buddha
was represented in human form it is significant that in its most
t{gical aspect the image is not really the likeness of 2 man, but
reflects the old concept of the * Great Citizen ™ (mahd-purisa)
or Person or Cosmic Man, and more dircctly repeats the
established type of the image of a Yakkha—Agathos, Daimon
or Tutclary Genins. 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 back-
ground of the pre-Buddhist Sikyan, Licchavi and Vafjian cult
of Yakkhas, whose customary service the Buddha himself had
carnestly advised the Vajjians never to neglect. As a Bodhisatta
be had once been mistaken for the spirit of the tee under
which he was sitting ; and just as the guddha was represented
at the Jetavana and in early Buddhist art by 2 tree-shrine (rukkha-
cetiya) so were the Yakkhas, at whose “‘temples " the Buddha

By
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was so fond of staying when on tour. All these considerations
are only full[y significant when we bear in mind that the Yaksa
SYakkha) of the Vedas and Upanishads had been originally 2

csignation at once of Brahma as the principle of life in the
Tree of Life and of the immortal Self that in}?:biu this human
“city of Brahma" (brahma-pura) from which the Man as
** ciizen " takes his name of Purusa ; and that epithess “* Wake
(buddho) and ** Brahma-become ” (brahma-bhitto) are recognized
synonyms of Him who is also called the * Great Citizen”
(mah&-gun’m . and is at least once explicitly and often implicitly
equated with the universal Self (D. iii. 84, et passim).

By this time the number of the disciples had grown enor-
mously, and had come to consist of various bodies of Mendicants
(Bhikkhu) or Exiles (Pabbajita), no longer always * wandering,”
but often resident in monasterics that had been presented to the
community by wealthy lay adherents, Already in the Buddha's
lifeime questions of discipline had arisen, and the Buddha’s
decisions on these points are the basis of the Rule {vingya)—as
regards residence, clothing, food, conduct, deportment, induction
and expulsion—under which the Mendicants lived. In the com-
munity (safigha) as a whole were to be found a relatively small
number of graduate (asekho) tasters and a much larger number
of undergraduate (sekho) disciples. This distinction 15 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 twas
unable to “ graduate’ untl some time after the Master's
decease.

Ananda was responsible for the admission of women to the
Mendicant Order. We are told thatMahi Pajipad, Suddhodana's
second wife, and the Bodhisarta’s foster-mother after Mahi
Miyi's carly dormition, begged for admission to the Order,
but to ber great sorrow was refused.  Sbe cut off her hair,
assurned the orange robes of a Mendicant, and together with a
following of other Sikya women again sougbt the Buddha;
all these women, waywom and covered with dust, stood and
waited at the door of his residence in Vesili. Ananda was
decply touched, and presented their case to the Master, who
thrice repeated his refusal. Then Ananda took up the problem



Io GOTAMA THE BUDDHA

from another angle ; he asked, * Arc women, if they abandon
the household life and live according to the doctrine and discipline
taught by the Truth-finder, capaffc of realizing the fruits of
“entering the stream,” becoming 2 * onee-returner,’ or a ‘ non-
returner,’ or the state of being Arzhant ?”" The Buddha coutd
not deny it; and agreed that there should be an Order of
Bhikkhunts, side by side with that of the Bhikkhus. But he
added that if women had not been admitted to the Order and
the practice of the Walk with Brahma, the Truc Law (saddhamma
would have stood for a thousand years, whereas now ir woul
stand fast for only five hundred,

In his eighticth ycar the Buddha fell sick, and thorfh he
recovered temporarily he knew that his end was near.  He said
ro Ananda, “I am now old, my joumey is near its end, I am
turnin cightz years of age; and just as 2 wom-out cart,
Amndga, can be kept going only with the help of thongs, so,
methinks, the body of the Truth-finder can be kept going only
by medicaments.””” Ananda wanted to know what instructions
the Buddha left to the Mendicants ; the Buddha replicd that
if anyone thought that the community depended on him,
it was for him to give instructions,—" Why should I leave
any instructions regarding the community 2" The Truth-
finder had preached the Law in full, withholding nothing, 2nd
all that was needed was to practise, contemplate and propagate
the Truth, in pity for the world and for the welfare ot men and
Gods. The Mendicants were nor to rely upon any external
support, but to make *“ the Self (atd) their refuge, the Eternal
Law their refuge "—and so, “I leave you, 1 depart, having
made the Self my refuge” (D. ii. 120).

It was at Kusinird, in the Silz-grove of the Mallas, that the
Buddha ay 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 body 2nd the
erection of 2 cairn (thiipa, dhatu-gabbha) to conwmin the bones
and ashes. At the sight of such caims, 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 2 heaven hereafter. Ananda wept at the thought of not yet
being 2 graduate. The Buddha assured him that he had done
well and would soonr be * free from the fluxes,” that is, become
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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 sobricty work
out your goal”; these were the Truth-finder's last words.
Encering at will into each of the four higher contemplative
“states,” he emerged from the fourth, and was forthwith
wholly despiratedr The Truth-finder’s death was announced
by Brahm3, who realized that the death of all beings whatsoever,
even that of the Great Teacher, is inevitable. The wellknown
lines were repeated by Indra : :

Transient are all things compodite ; thein to originate and age,

And having criginazcs. to be 2gain destroyed 5 to have stilled them s 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 roﬁcd on the ground in their grief, erying out that
“ 'lPoo soon has the Eye m the World gone in.”” For this they
were blamed by the elder Mendicants, who reminded them that

Corruptible are all composite things, how clse ?

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 humzn
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 ™ (4. iv. 3125 cf Vin. i. 6). He had long since
been an Immortal (M. . 172; Vin. 1. 93 It 46, Gzl,ognbom,
unageing, undying (KhA. 180; DhA.i. 228). * The body Eﬁ'
but the True Law does not age” (S. i. 71). * The body dies,
the Name survives ™ (S. i. 43, of. RV. vi. 18, 7; ‘BULiii. 2, 12).
“His Name is Truth” (4. iii. 346, iv. 289). “Truth is the
Eternal Law ™ (S. i. 160) ; and even now it can be said that
* he who sees the Law sees Him (S. i. 120 ; Mil 73) by whom
the Doors of Immorulity were opetied ” (M. i. 1675 Vin. i. 7).

Let us now ask what was that an and Truth with which he
identified his essence.

 Parinibbayati; bere in the sense ™ died,” although not ofeen wied in this -

physical coatext,



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
O CONVEY AN ADEQUATE IDEA OF THE CONTENT OF EARLY

Buddhist doctrine presents almost insuperable difficulties.

The Buddha already describes the Eternal Law (dhamma
sanantana, akdlika}—which he had by no means excogitated b
a process of ratiocination, but with which he identifies himself,
and which had been taught by his predecessors in ages past as
it would be taugi}itiby his successors in ages to come—as 2 matter
profound and difficult of comprehension by otherwise-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 lifetime the Buddha repeatedly found it necessary to
correct the misinterpretations 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 ret, 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 inadequate ;
but it would be altogether inappropriate to say of the despirated
Arahant, liberated by his super—gnosis, that “ he neither knows
nor sces ”’ (D. ii. 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 Ld arisen, how much more
is misinterpretation inevitable in our day of progress, self-

ression and the endless Jursuits of higher material standards
o h'vinfg ? It has been almost completely forgotten, except
by professional theologians, that an uldmate reality can Ec
correctly described only by a series of negations of all that it is
not. In any case, as Miss Horner remarked as recentdy as 1938,
** the study of carly Buddhism is admittedly still in its infancy ”
(Bk. of the Discipline, 1, vi). If the reader thinks of Buddhism,
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wite rii};tly, as a way of “‘ escape,” he has still to ask himself
rom what, of what, and to what * there is in the world a way
of cscape " (S, i. 128).

The difficulties have been intensified by the misinterpretations
of Buddhism that are sdll to be found even in the works of
scholars. For example, one of the most notable scholars fails
completely to distinguish the *becoming”™ of which the
cessation coincides with the realization of immorulity 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
men 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
clzimed that the Buddha tat‘ljght that there is no Self,—thus
ignoring that what is actually denied is the reality of the mutzble
Ego or p]?rcho—physical “individoality,” and that what is said
otg 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 (8. iv,
384 £, 401-402; Ud. 67, etc.). Agam, it is still often asserted
that Buddhism is a “ pessimistic” doctrine, notwithstanding
that its goal of freedom from all the mental suffering that man
is heir 10 is on¢ attainable 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 suffering or pain (dukkha) ; the problem, that is to say,
of the corruptiiility of all things born, composite and mutable,
their liability to suffering, disease, inveteraton, and death.
That this liability is a fact,® that it has a cause, that its cause can
be suppressed, and that there is 3 Way or Walk or Faring by
whiclf this cause can be suppressed—these are the  Four Anyan
Truths  that are the beginning of wisdom. * Both now 2nd

1 “The whole human race is 5o miserable and above all so blind chat it is not
conscious of it owa miseries ™ (Comeniuws, Labyrinth of the World end Poradise
of the Heart, C. XXVIIl). It was preciscly because of this blindness that the

uddha hesitated to preach the Dhamma to men whose eyes are filled with dust
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heretofore I teach juse this, ill and the end of ill "2 (M. i. 1403.
Accordingly, Buddhism can be and often is reduced to the simple
formulae of * causal origination ” (paticca samupp&dag: * this
being so, that becomes ; this not being so, thatdoes not become.”
From the beginningless operation of mediate causes there is no
escaping any of their composite effccts ; escape is possible onl
from the ficld in which the causal efficacy of past actions (kammag
operates, and only for that which was never an integral part of
lﬁ: field.

Buddhist doctrine is reducible to 2 statement of the law of
causality because of the pertinence of this law to the problem
of mumbilitg; 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,
sarhséra) the instability, inveteration, and death of whatever has
had 2 beginning is inevitable ; life or becoming is a function of
sensibility, sensibility of wantng (tapha, thirst), and wanting
a function of ignorance (awifja=moha, dclusioxﬁ.l orance,
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-bhiitam), and in particular of
their inconstancy (aniccam). Everything becomes, everything
flows like 2 river ; there is nothing of which it can be said that
it is (sabbe sarmkhard aniced). All that becomes is mortal ; to have
g_l;]:: stop to becoming, no longer to be moved, is to be immortal.

is intimately concerns ourselves; the most dangerous
aspect of ignorance——the “* original sin "—is that which leads
us to belicve that we * oursclves”’ are this or that and that we
can survive from moment to moment, day to day or life to
Life as an idcndity.

Buddhism, then, knows of no ** reincarnation ” in the popular
and animistic sense of the word: though many are “sull
under the delusion that Buddhism teaches the transmigration
of souls” (SBE. xxxvi. 142; Dialogues, ii. 43). Just as for
Plato, St Augustine, and Meister Eckfzrr, so here, all change is
a sequence of death and rebirth in continuity without identity,
and there is no constant cntity (satto) that can be thought of 2s

‘passing over from one embodiment to another (Mil. 72) as 2
L Tty o e i Vs,

is subjection to pleasure ain ., ™ yieldi &

(Plato, Protagoras, 356, 157). . S sl
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IS
man might leave one house or village and enter another f(P‘u
iv. 3). Indeed, like that of “sclf,” the very nodon of an
““ entity " as applied to anything existent is merely conventional
(8. i. 135), and there is nothing of the sort to be found in the
world (Mil, 268). That which perishes and again arises *‘ not
without otherness™ is an individuality (nama-rispa) (Mil. 98)
or discriminating consciousness (vifiidga) that inherits the
former's “ works™ (M. i. 390; A. iii. 73). If the Buddha
says that there are, assuredly, personal agents (A. iii. 3373 38),
this does nof, as Mrs Rhys Davids supposed, ** wipe out the
doctrine of anatta altogether (GS. iii, xiii). The Buddhist
point of view is exactly the same as the Brahmanical : “ ‘T am
not the doer of anything, it is the senses that move amongst
their objects,” such is the view of the bridled man, 2 knower of
the Suchness™ (BG. v. 8-9, xviii. 16-17). The individual is,
indeed, responsible for and will inherit the consequences of his
acdions for so long as he thinks of “ himsclf” as the agent ;
and no one is moze reprehensible than the man who says “I
am not the doer ” while he is still actually involved in activity
(Ud. 45 Dh. 306; Sn. 661), and argues Eut it does not matter
what he does, be it good or evil (D. . $3). But to think that [
am or another is the doer, or that I or 2nother will reap as I have
sown is to miss the point (Ud. 70) : there is no “I” that acts
or inherits ($. ii. 25:5 i 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).
Bur all these compositc *“ entities ' that originate causally are
the very things that are repeatedly analysed and found to be
“not my Self™ ; in this Wtimate sense garamardﬁkem) a man
isnottheagent. [tisonly when this has been realized and verified
that 2 man can dare deny that his actions are his own; undl
then there are things e ought and things ke ought not to do
(Vin. i. 2335 A.i.62; D.u. 115).

ere is nothing in the doctrine of causality (heturdds) or in
that of the ausalg cffect of actions (kamma) that in any way
necessarily implies 2 “ reincarnation ™ of souls. The i
of causality is common to Buddhism and Christianity, and in
both is effectively the statement of a beliefin the orderly sequence
of events. The “reincarnation™ that the Buddhist would
dispense with permancntly is not 2 matter of any one eventful
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death and rebirth to be expected hereafter, bur the whole
vertiginous process of repeatedly dying and being born agzin
that is equaﬁy the definion of temporal existence here 2s a
3 ** ‘and of acviternal existence there as 2 “ God ™ (one
amongst others). The accomplished Arahant knows better
than to ask, “ What was [ in the past? What am [ now?
What shall | be hereafter 2 (S. ii. 26-27). He can say “I”
for everyday practical purposes without in any way intending
what the notion of | or myself implies to an animist (D. i. 202 ;
S.i. 14-15). Time implies motion, and motion change.of place ;
in other words duration involves mutation, or becoming. Hence
it is not an immoreality in time or any wbere, but apart from
time and place, that the Buddhist cnvisa%;:ls. Stated in the
pragmatic terms of everyday discousse, of which the application
is only to things that have a beginning, development and end
(D. ii. 63), it can be said of the Ego, * Once it was and then
was not, once was not and then it was,” but in terms of truth,
“ It was not, will not be, nor can it now be found ; it neither
is nor shall be *mine ' ” (Ud. 66; Th. i. 180). Tbe Buddhist
vortex or wheel of becoming is nothing but St James’ & rpoxds
7% yodoews ; the Ego is an unreality for the Buddhist, just as
it had been for Plato and Plutarch, by the very fact of its
mutability. The squirrel cage revolves, but “ that’s not me,"”
and there fs a way of escape from the round.

The evil for which the Buddha sought a remedy is that of the
wretchedness involved in the corruptibility of all things bom,
compositc and inconstant. Misery, mutability, un-Self-isness 2

dukfha, anicea, anatta) are the characteristics of all composite

i ﬁg all that is not-my-Self ; and of all these things the Ego,
I, sclf (aham, att3) is the pertinent species, since it is with man's
last end that we are concemed. It is axiomatic that all exist-
ences* (S. ii. 101, etc.) are maintained by food, solid and
mental, as firc is fed by fuel; and in this sense the world is on

1 In all craditionat philosophies, in which it is axiomatic that ™ there are two
inus,” it is umvoid:gle to tﬁ.stmgmsh * Self ™ from " 5™ or Ego, ke mof from
k soi, the savant from the commoisscur. In the present context Selflessness coincides
with seli~isness ; to have said " unselfishnes ** would have been to say the oppoite
of what is meant,—it is only of the Self that an ontological un-self-imeys, and
therefore wn ethical un-«_lﬁincn can be Er;dnamd. For the present we are
m ?rn:l; the Ego, or self ; che problem of the Self in Duddhism will be

1" Existescee,” a3 distioguished from * being,” ewe from exsentia, yéreais
from oivia.
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fice and we are on fire. The fires of the Ego-consciousness,
or sclf-isness, are those of appetite (rdga=kama, tanha, lobha),
resentment or irascibility (dosa = kodha), and delusion or ignor-
ance (moha =avijjd). These fires can only be quenched by their
opposites (A. iv. 445; Dh. s, 223), by the practice of corre-
sponding virtues and the 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 * oing out ” that is
called a * despiration ™ (nibbana, Skr. m‘rv&pé, and is matwrally
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 mezning of
“ended " and of “ perfected ™). In its passive senses it has all
the connotations of &rock rehdw, dxoo Bdvyuue, and those of Puxw.
Nirvana is neither a place nor an effect, nor in time, nor attain-
able by any means ; butitisand itean be “‘seen.”” The “ means”
that are actually resortcd to arc 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 is alrezdy there.

We can now understand why the sclf (a24) must be mmed,
conquered, curbed, rejected, and given its quietus, The Arahant
or Perfect Man is one whose scﬁ' has been tamed (atto-danto),
whose self has been cast off (atta<jaho) ; his burden has been
Lid down (ohita-bhdro), what there was to be done has been
done (kafarp—karagu'yarixi). All of the cpithets that are applied
to the Buddha himself, who has no longer 2 personal name,?
are¢ applicable to him; he is * released ” m'mutto}, 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 1s immovable (anejo), he is an ** Ariyan,”
no longer a disciple (sekho) but a2 Master (asckho)

Selfishness (mamartam, * possessiveness” ; macchaam, * bad

1 " Extinction * (as of a fire) is not illegitimare ; but “ annihilition ™ is mis-
lead.i.ng. In India, the * going out™ of a fire is alwayy thought of a1 a ** going
home ™.

* Even * Gotama " is not a persoval, hut only 2 family name ; Ananda, too
is a Gotamid,
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behaviour,” *“ law of the sharks “) is 2 moral evil, and therefore
the taming of the self requires a2 moral discipline. But selfish-
ness is supported by "%clf-isn:ss. ? (asmi-mana, anattani attd
digthi), ancf mere commandments will hardly suffice unless and
until the crroneous view that “ this is me ** has been shattered.
For the self is always sclf-assertive, and it is only when the
true nature of the inconstant sclf has been realized that a man
will set out in carnest to overcome his own worst enemy and
make him a scrvant 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 2 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 truc interest from
the Ego, his self and its interests. The primary cvil is ignorance ;
and it is, in fact, by the truth that the sclf must be tamed (. i.
169). Only “ The truth shall make you free ! The remedy
for self-love (atta-kdma) is Self-love (atta-kdma) and it is preciscly
in this sense, in the words of St Thomas Aquinas, that *‘a man,
out of charity, ought to love himself more than any other
on, more than his neighbour (Sum. Theol. n~ii. 26.4). In
uddhist terms *“lct no man worsen welfare of himself for
other’s weal however great; if well he knows the Self's true
interest, let him pursue that cnd " (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 2 “ Self,” and is devoid (swifia) of any Sclf-like property.
The Ego or sclf-consciousness or sclf-existence (a:m—samfhﬁva)
is 2 composite of five associated grounds (dhars) or stems
(khandha), viz. the visible body (nipa, kdya), and invisible
sensation (vedana, pleasant, unpleasant or neutral), recognition,
or awareness (safind), constructions 6r character (sarmkhara) !

1 Sarikhird (rbvepiret, cévfevod) here with reforence to menml images,
phantarms, notions, postulates, complexes, opinions, prefudices, convictions,
ctc. In a more general sense sambkhara defines all chings that can be
mdm by name or seanbly perceived, all ndima-ripa, all * things,” ourselves
vded,
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and discrimination, discretion, judgment, or valuation (vifiidsa),1
in short, a composite of body an% discriminating consciousness
(sa-vifilana-kdya), the psycho-physical existent. The causal
origination, ‘variability, and morulity 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,”—*“2 biological
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 donc with them for

ood and all, to have put away the notions ** I am So-and-s0,”

[am theagent,” “ Tam,” will prove to be ** for your advantage
and your happiness” (. iii. 34). The Buddha, or any Arahant,
isa " Nobody” ; one cannot properly ask his name.

Otherwise stated, any thing or individuality is characterized
by “nameand shaPc " (ndma-ritpa =3 Ayos xat 4 popd, Aristotle,
Met. viii. 1.6); “'name” referring to all the invisible, and
“shape " or “body” (nipa being interchangeable with kaya)
to ali the visible and sensible constituents of individuality. T{u's
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 holf 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
hete or there (Sn. 1074).

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

** The soul is the greatest of your encmies.”” 3 ** Were it not
for the shackle, who would say “Tam I" 2" 4 **Selfis the root,
the tree, and branches of all the evils of our fallen seate "5

! The five khandlias are nearly the same as the five * powers of the wul *” as
defined by Aristode (Dr an. I, I} and St Th. Aquinas (Swn. Theol i 7B. 1),
viz. the vegetative (nutritive), sensitive, appetitive, modve, intellecnual (diagnostic,
eritical

).
L. Paul, The Annﬂl!lx:?'an of Man, 1045, p. 156. .
8 ALGhazili, AMRisd al-I{d'mdns, Ch. I, 4 ROmt, Mathnaw! i, 2449,
# W. Law, Hobhouse p. a19.
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“jt is impossible to lay hold twice of the essence of anything
mortal . . . at one and the same moment it arrives and 1s
dissolved ™ 1—such citations could be multiplied indefinitely.
It is less often realized that many modern naturalists and psy-
chologists have reached the same conclusions. “The naturalist
. . . maintains that the statcs and events called mental exist
only when certain oxrﬁlmizadons of plm:;ul things also occur
.+ + [and} are not exhibited by those things unless chey are so
orgamized, . . . The structured object is simply manifcsd:ﬁ
the behaviour of its constituents . . . [it] is not an additio
thing which . . . controls . . . the behaviour of its organized
arts.”  The naturalist’s and the Buddhist interpretation of the
chaviour of the “structured object” are so far identical :
but whereas the former identifies” himself with the behaving
object,® the Buddhist insists chat there is no objeet that can
properly be called “my Self” The gﬁycholo ists, 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 Auid . . . ic will ap 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 traditionally [se. customarily] empbasized individuality
of each one of us, ‘myself’ . . . we have the very mother of
illusions . . . [and] the tragedy of this dclusion of individuality
is that it leads to isolation, fear, paranoid suspicion, and wholly
unnecessary batreds ; * **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 unreal. “In
the epoch of sciendfic rationalism, what was the psyche? It
had become synonymous with consciousness . . . there was no
psyche ousside the ego. . . . When the fate of Europe catried
it into a four-years’ war of stupendous horror . .. no one
realized that Euro man was possessed by something that
robbed him of his free choice ;"' but over and above this Ego

! Timecus 28 A, d. Cratylus 440 ; Plutarch, Morslis 393 B. For the Buddhin
doctrine of the “ moment " (khena) in which things originate, mature, and
cease, of. Vis. i 239, and the fuller development in the Mahiyina.

1Suchan x_dcnu'.ﬁc:!:iura reverts to the animistic ptoposition, *' [ think, therefore
[ am,” and involves the unjotelligible eonc;{t of a single agent that can will
oppotite thingy st one and the name time. The logical positivist ought to deny
the possibility of any ™ self~cootrel,”—perhaps hcoﬁcs.
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there is a Self “around which it revolves, very much as the
carth 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” 1

What has Buddhism to say of the Self? ** That's not m
Self” (na me so atta); this, and the term * non-Self-isness
(anatta) predicated of the world and all ** things "’ (sabbe dhamma
anatta) * have formed the basis of the mistaken view thae
Buddhism “denies [not merely the self but also] the Self.”
But 2 moment’s consideration of the logic of the words will
show that they assume the reality of 2 Self that is not auy one
or all of the ™ things " that are’denied of it. As St Thomas
Aquinas says, “ pnmary and simple things are defined b
negations ; as, for instance, a point is defined as that whic
has no parts;” and Dante remarks that there are *certin
things which our intellect cannot behold . . . we cannot
understand what they are except by denying things of them.”
This was the position of the older Indian pgilosop y in which
Buddhism onginated : whatever can be said of the Self is
“ Not so.” To acknowledge that “ notl:ing true can be said
of God " is certainly not to deny his essence !

When the question is 'prcsscd. Is there a Self, the Buddha
refuses to answer “ Yes' or “No™; to say * Yes” would
involve the *eternalist” etror, to say “No " the ** annihils-
tonist " error (S. iv. 400-401). And similarly, when the post-
mortem destiny of 3 Buddha, Arahant, or Very Man arises, he
says that none of the terms “ becomes (ko::g or *“does not
become ” or * neither becomes nor does not become ™ or
“both becomes and does not become ™ apply. Any one of
these propositions would involve an identfication 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 siouhf be emphasized that the question is always
asked in terms of becoming, not in terms of being. The logic

! The naruralists and prychologiss cited are Dewey, Hook and Nagel, Charles
Peirce, H. S. Sullivan, E.'E. Hadley, and C. G. Jung. It will be seen that the
lagter, who speaks of the ** absolute necessity of a step beyond science,” is a meta-
physidan in spite of himself, The ciations are not made by way of proving
the truth of dfc Buddhist apalysis, but to belp the reader to undenstand it the
proof of the pudding will be in the c2dng. (Tgcinliuan:mmc). .

1 [dentical with ric Brahmanical * of those who are mortal, there is no Self °,
{andtma ki martyah, §B. 1. 2. 3. 3).
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of language only applies to phenomenal things (D. ii. 63), and
the A%ahfnt isyunggnmmimtcd by any of thesc *“ 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 akso said that the Buddha *“is  (atthi), thoug

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 ask, Of what is
an immortality predicated ? Any reduction of a reality to
the nothingness of * the son of a barren woman’ would bé
meaningless and unineclligible ; and, in fact, the Buddha in
repudiating the *“ annihilationist” doctrines that were attributed
to him by some contemporary hereties expressly denies thae
he ever taught the destruetion of anything real gato sattassa ==
Svrws &) (M. i. 137, 140). There is, he says, “an unbom,
un-become, unmade (akatanr),* incomposite éasar_nkhatafgf), 2.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 (akataiiiiii) art thou, O
Brahman, having known the waning away of all compesite

TE: Buddha expressly *“ holds nothing back,” making no
distinction of a within from a withour, his is “not a c%oscd
fist” (D. ii. 100); but the Eternal Law, and Nirvana, are
*“incomposite,” and for this transcendent Worth (param’attha)
all words are inadequate—allalta fantasia qui mancd possa

SPamIfso xxxifi. 142)—in which the disciple must havg Faith -

saddhd) undl he can expericnce it, undl Faith is replaced by
Knowledge ; " he whose mind has been fired by the desire of
the Untold {(anakkhata), he is onc 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 :'ntelh'fa:. Faith implies authority : and the Buddha's
authority (mahd adesz;), 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 mercly rightly

i The * unmade wodd‘;g)nhmaloh} of the Upanithads.

! * Incompasite,” Le. without origination, growth or mutation, A i. 153 ;
Nirvana, Mil. 270; Dhamma, S.iv. 359. On the other hand, even the highest
Contemplative * states " are composite, and it is even from these exalted conditons
that there is a ** fmal escape ™
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grasped, but checked for their consistency with the texts of the
Canon and the Rule. In this initial dependence 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
rsonally seen and verified, and what he tells his disciples can
¢ 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) 5 it has no sign (S.'i. 188, Sn. 342), and is 2 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 (8. i. 11),

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 scen
what we have not yet seen, but might see if we would do what
they have done, or go where they have been ; in the same wa
those of the Buddhist neophyte would come to 2n end if he
did not “ believe™ in"a goal not yet atuined, Actually, he
believes that the Buddhz is tcﬂin%him the truch, amf’ acts
accordingly (D. ii. 93&5 Only the Perfect Man is  fithless,”
in the sense that in his casc knowledge of the Unmade has
mk:in the place of Faith (Dh. 97), for which there is no more
need.

For the Buddhist, Dhamma, the Lex Acterna, synonymous
with the Truth (S. i. 169), is the ultimate authority and “ King
of kings " (A. i. 109, tii. 149). It is with this ultimate, timeless
and temporal, transcendent and immanent authority that the
Buddha identifies himself, that Self in which he has taken
refuge : ** be who secs the Dbamma sees me, and he who sees
me sees the Dhamma " (8. iii. 120 ; Ir. 915 Mil. 73). One of
the most impressive of the Buddhist books is called the Dharmma-

ada, * Footprints of the Law ™ ; it is a chart and guide-book
or those who “ walk in the Way of the Law " (dhammacariyem
caranti), which is also the * Way of Brahma” or * Brahma-
&rini" E&rahmacariya:y), and *“that old road that was followed
by the formerly All-awakened.” The Buddhist words for

t “ A Law ahove our minds, which is called the Truth,” St Augustine, De ver.
refig. xxx. Cf. St Thomnas Aquinas, Sum, Theol. ii-L, 91, 2.
2

-
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“ Way " (magga) and for “secking ” (gavesana),} with the Self
as object (Vin. i. 23 ; Vis. 393), both imply following of
tracks or footprints.?  But these tracks end when che shore of
the Great Sea is reached ; undl chen the Mendicant is a disciple
(sekho), thereafter an expert (asekho),—" no longer under a
pedagogue ” (Gal. iii. 25). The Way prescribed is one of sclf~
naughting, virtue and contemplation, walking alone with
Brahma ; but when theend of the ** long road” has been reached,
whether here or hereafter, there remains only the ** plunge ”
into the Immortal, into Nirvana (ansat agadham, nibban'egadham),
into that fathomless Ocean that is an image at once of Nirvana,
Dhamma, and the Buddha himself (M. i. 488, ; S. iv. 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 monastic vocation ; like the rivers when they reach the
Sea, so men of whatever caste becoming Mendicants are no
longer called by their former names or lineage, but are simpl
of 31(: lincage of thosc who have sought and found the Trucﬁ
(Vin.ii. 239; A. iv, 202; Ud. 53).
“ The dewdrop slips into the shining sea.” Yes, but this is
not an exclusively Buddhist formula ; we find it in Riimi,?
Nicholson, Diwan, xii. xv; Mathnawi, passim), in Dante
sua voluntate . . . & quel mare tutto si move [Paradiso iii. 84]), in
Meister Eckhare (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 Tropflein wist im
grosten Meere nennen, Den wist du meine Seel’ im grossen Gott
erkennen [Cher. Wandersmann 1, 25]), and in China, where the
Tao is the ocean to which all things return {Tao fe Ching xcodi).
Of all those who reach it it can only be said that their life is
hidden, enigmatic. The Buddha visibly present in the flesh
is even now * unatmainable” (anupa!alhyam&no) and “ past

L Cf. the story of Gavesin, p. 45.
iu:: Asin Plato, ixrebuw, pacsim. Meister Eckbart's “ soul following the spoor of

quarry, Christ ™.

? Attham-gaty is a good example of the numerous ctymological ambh_;uitics
that arc met with in Pali  Where attham=aSkr. astam, the sense is that of ¥ gone
bome,” but where atthammertham, that of * having attained one's purpose, or

* Such an ambiguity is far from inconvenient, dncs the * return bome "
and the * atwainment of the end ™ have a common reference.
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finding out” (anamuvejjo); no one thus “gone home” can
be referred to any category (sankhark na upen {Sn. 1074]}. For
“no one who sees me in any shape sces me™ ; “ name and
aspect are none of mine ” ; he only who sees the Eternal Law
sces the Buddha, and that as effectively to-day as when he sdll
wore the personality (persona, * mask,” * disguise ') that at
death “ he burst like'a coat of mail ” (A. iv. 312).

The equation between Dante’s mare with the Buddhist “ Sea,”
implied above, may seem to import a2 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 Acterna, 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 3 nomen Dej, 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 only act accordingly, and
we find amongst the interpretations ofy the epithet * Thus-
come " or ** Truth-finder " that ** as he says, so he does.” But
for thosc who are still Wayfarers and leamers, sin 'Sc.rldhamma) is

recisely an offence against thae Natural Law which represents
51{: share of the Eternal Law that determines the individual's
responsibilitis 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

roper functions (atfano kammawrd lavrov wpdrras) are

etermined ; and it is only greed or ambition that leads to the
disparagement of the matvity by which a2 man is normally
“ protected ” (Sn. 314, 315). I mendon this only because of
currency of the erroneous opinion that the Buddha “ attacked ™
the caste system. What he actually did was to distinguish the
Brahmansi';; mere birth from che true Brahman by gnosis,
and to point out that the religious vocation is open to 2 man
of any birth (A. @i, 214; S. 1. 167} : there was nothing new
in that. Caste is 2 sodalinstitution, and the Buddha was speaking
mainly for those whose preoccupations are no longer social ;
for the housecholder it is observed that his entelechy consists
in the Parﬁ:ction of his work (4. ©i. 363), and only those
occupations that injure others are condemned. The dutes
of a%{ulcr are often enumerated. The Buddha himself was 2
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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 *‘ Brahman " is synonymous with * Arahant.”

It has been asserted that Buddhism knows only of the persoual
God Brahmi and nothing of the Godhead Brzhma: this
would have been strange indeed in India of the filth century B.C.,
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 gram-
matically ambiguous expression brahma-bhiito which describes
the condition of those who are wholly liberated, it is Brahma
and not Brahmi that must be read ; it is Brahma that one who
is “ wholly awake * has “ become.” For (1) the comparativel
limited knowledge of a Brahmi is repeatedly emphasized,

2) Brahmas are, accordingly, the Buddha's pupils, not he theirs
S. 1. 141-145; Mil 75—76;: (3) the Buddha had already been,
in previous births, 2 Brahmi and Mah3 Brahmi EA. iv. 88-90),
hence it would be mesningless, in the equation brahma-bhfito =
buddho (A. v. 226; D. iit. 84; I $7, etc.), to assume that
brehma=Brahmi, and (4) the Buddha is explicitly ‘ much
more than 2 Mahi Brahmi (DAA. ii. 60). .It is true that the
Buddha is often addressed by Brahmans as Brahma (Sn, 293,
479, 5082’, but here Brahma3 is not the name of the 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, Brahmis and many other and lesser divinites
or angels, not only are these at least as real as men, not only do
the Buddha himself and other Arzhants visit their worlds and
converse with them, and not only is the Buddha the * teacher
of Gods end men ™ dgf iii. 86), but in response to questions he
explicidy ridicules the notion that * there is no ongcr world
(as maintained by the * Nothing-morists,” whom we should
now call Posidviss [M. i. 4035 and the preposterous view
that * there are no Gods ™ (M. if. 212). Y, inasmuch as
the same chings are said of the Self and of the Buddha, eg.
that definitions of either in terms of either or are invalid, not

! In Vedic ritual, the Brahmi is the most learmed of the four Bratiman offidans,

and their stzndard in all matters of doubt; hence Brahms$, 25 from one Brahman
to znother, is the mos respectful posible form of address.

AR S




GOTAMA THE BUDDHA 7

only is * Buddha ™ explained as ™ one whose Self is awake ™1

Vis. 209 ; cf. BU. iv. 4.13), but there can hardly be any doubt

at the Commentator is right in asserting that in such contexts
the Truth-finder or Thus-come “is the Self” (Ud. 67 with
UdA. 340). That the Buddha is not only 2 transcendent
principle—Eternal Law and Truth-—but also universally im-
manene as the * Man in this man " is implied by the epithet
“ All-within ” (Vessantara =Vifvintara [M. i 386; I 31]
applied to him, and by the words, * Whoever would nurse
me, let him nurse the sick” (Vin. i. 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 it is 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 explicitty and ilejcitly asserted;
notably in the recurrent phrase according to whieh this, that or
the other * is not my Sc&." We cannot ignore the axiom, Nil
agit in seipsum : Plato’s * when there are two opposite impulses
in a man at the same time about the same thing, we say that there
must be two inhim ” (Rep. 604 B). This will apply, for cxample,
when the conditions are described in which Self is the friend or
the foe of self (8. i. 57, 71~72 asin B.G. vi. 57}, and whenevera
relation between two sclves is asserted. The Buddhist is ex-
Pcctcd to “ honour what is more than sclf ” (4. i. 126), and this

“ more ” can only be the ** Sclf that's Lord of self, and the goal

of self” (Dh. 380). Itis of the Sclf and certainly not of himself
that the Buddha is speaking when he says, “I have taken refuge
in the Self” (D. ii, 120), and similarly when he asks others to
“seck for the Self” (Vin. i. 23 ; Vis. 393}, and to “ make the
Self your refuge and your lamp ™ t(D. ii. 100, 8. v. 163 ; ¢f. S. i,
143). Distnction is also made of the ** Great Self ™ (mah’atid,
““Mah3tm3,” *the magnanimous”) from the “little self”
S;pp’ﬁtumo, * the pusillanimous "), and of the ** Fair Selt” from

¢ “ Foul self,” the former blaming the latter when wronﬁuis
done (A. i. 57, 149, v. 88). In short, it is quitc certain that
the Buddha neither * denied a God, denied 2 Soul, {nor] denied
Eternity.”

3 Buddn'atid budiho, Vis. 209, ¢f. BU.iv. 4. ﬂ protibuddhe &md, The “ awakened
Self ™ will be the * Scif made-become ™ (bhivilattd, passim), Le. dhe * unboen
Self (gjdta’attd) thar meither ages noe dies,™ DhA. i 228, o BG, il 30
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In numerous contexts, the Buddha and other Arahants or
Perfect Men are described 2s ‘' having made the Self become ”
(bhavir'at:ogn; *“ made beeome,”’ i.c. “ as a mother fosters her only
son,” for this causative form of the verb " become ™ (the want
of which in English is a serious inconvenicnee) means to
“ foster,” ** care for,” * eultvate,” " serve ' or ** provide for,”"—
like feparew. This ** making become ™ of the Self is an indis-
pensable part of the Buddhist pilgrim’s progress, and certainly
10 less so than is the corresponding negative task of putting a stop
to all “ beeoming.” To have compﬁ:tcd cither 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 * becom-
ing” that is 2 mere metabolism, an undirected process of auto-
matic growth or " Brognss," from the * making become ** that
is a seleaive culdvation. It is only the empirical self, ecomposite
of body and consciousness (vififidna) that * becomes.” Apart
from the bodily constitution, conscliousness cannot arise ; our
* former habitations,” i.c. past lives, are compoesites of this sort,
but * not mine,” ** not my Self ” SS. iii. 86) ; and of the Mendi-
cant in whom the econditions that lead to the renewed becoming
of a consclousness have been suppressed it is said that he is one
whose Self is liberated, existent, 5togcthcr content, and that he
lz:uows t.b.;t for him there is no more birth, no more becoming

S. iii. 55).

Merely to have reached the Brahma-worlds or to have become
a Brahm3 there is not the last end ; to have become a Brahma3,
or cven the Mah3 Brahma of the acon, is indeed 2 tremendous
achievement, but it is not the same as to have become Brahma,
or totally despirated Buddha and Arahant. The distinction of
Brahm3 from Brahma, expressed in Christian terms, is that of
God from Godhead, and it will help to make the macter clearer
in the Buddhist contexts if I quote analogous statements from
two of the preatest and most intellectnal of the Christian

£} * LLEN

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
(umwerdentlich ist), and the Son is one with Him in this un-
becoming (entwerdenne). The temporal becoming ends in the
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eternal un-becoming SPfciﬂ'cr. 516 and 497L. 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-
cxistence,” “ Why do they not speak about the Godhead ?
Because all thac is there is one and the saine, and, there is nothing
to be said. . . . When I go back into the ground, into the
depths, into the wcll-spring of the Godhead, no one will ask me
whence [ came or whither I wene” (Pfciffer, 180-181). “OQur
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.” 1 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 wbo are called to perfection, and
citing Mary’s choice of “ that best part, the which shall not be
taken away from her” (Book o Privy Counselling, f. 105 a),
remarks of the contcmplativc ife that “if it begin here, it

last without end,” adding that in that other life ™ there shall be
no need to usc works of mercy, nor to weep for our wretched-
ness ™’ (Cloud of Unknowing, Ch. 21).

Paratlels such as these are sometimes ¢ven 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 a known to alesser-known phraseology. ITtneed
hardly be said that for a European reader or scholar who proposes
to study any Oriental religion seriously 2 considerable knowledge
of Christian doctrine and thinking, and of its Greek background,
is almost indispensable.

The two scgvcs are in dramnatic contrast whenever one re-
proaches the other. “ Self upbraids the self (a#d pi attinam -
upavadati) when what should not be done is done (A. i. 57-38) :

or example, when the Bodhisatta begs his food for the first
time, he cannot stomach the unap petising scraps he receives, but
** he blames himself,” and he does not allow himself to weaken
(J.i. 66). The Self knows what is truth and what 1s falsity, and

1 Meister Eckhart’s * non-existence,” * well-spring,” * desert ** correspond
to the Duddhist Sea {as discussed above) in whici al% differentiation is lost (¢f.
Nicolas of Cusa's definition of theosis as ablatie omnis alferitatis et diversitatis) and
to Rimi's “Sea” of Love or Non-czistence,—~the Jover becoming there the

Beloved (Mathnaus i 504, 1109, il. 638-690, 110j, il 4723, vi 3771 of pawsim,
with Nicholson's potes).
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the Foul self cannot hide its evil deed from the Fair (4. 1. 149).
The Self is, then, our conscience, inwit and synteresis; the Soc-
ragc Daimon “ who cares for nothing but the Truth” and
* always holds me back from what Iwant to do.” Itis 2 matter
of universal experience that, as Plato says, ' there is 2 something
in the soul thag 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, che better or the
worse.” Self is the Agathos Daimon, whotn it is for “ me ™ to
obey.
b%li; leads us to consider the doctrine of the * Daimon’s
purity " (yakkhassa suddhi). Ignoring that there can be 2 muld-
plicity of Genii, just as in other traditions there can be 2 multi-
plicity of *“ spirits other than the Spirit,” it must be premised
that the Daimon (yaksa) had been onginally and was sull for the
Upanishads, Brahma-—that Brahma, who is at once transcendent
and, 25 the *’ Self of the self,” immanent. The Sakyas themselves
bad been worshippers of 2 Yakkha Sakyavardhana, who can
robably be equaied with this *“ ever-productive ” Nature. In
uddhism, the Buddhz, who is so often described as “ Brahma-
become ™ (brahma-bhita), is also called 2 Yakkha, the Daimon
whosc "’ purity ” was mentioned above. The Buddha is " un-
contaminated ”' (andpalitta), wholly despirated, goal-attained
attha-gata, as predicted by his given name of SiddEarthz , pure
suddho), immovable {(anefo), and undesirous (Sn. 478, of. M. i.
386, buddhassa . . . ahuneyyassa yakkhassa) : '‘such "is the
Daimon's purity, he the Tmé—ﬁndcr has a right to the oblation,”
he is the dhuneyya Daimon, “ to whom the sacrificial offerin
should be made ” (S. 1. 141; M. i.386; Sn. 478). Whereas
existences are maintained by and delight in * food " (physical or
wental) (D, iii. 211), the question is asked, “ What is that
Daimon's name, who takes no pleasure in food 2” (S. i. 32;
o. Sn. s08). How vividly this recalls the question, “ Won't you
tell me who heis ? " and Socrates’ reply, ** You would not know
him if I told .you his namé !’ and the fact that in the Indian
and some other traditions, ” Who 7" is the most appropriate
name of the god who is *“ the Self of all existences,” but has
ncither 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, ic. anupalitto).

FIE WO
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This is onlgr one of the many reasons for idcm:iiin the brahma-
bhiita Buddha, who is also called “ the Eye in the World ” and
"fy.fhosc"mmc is Truth,"” with this “ Light of lights ** and ** Sun
or mcrn.
Our immediate concern is with the word * uncontaminated.”
Whether explicidy or implicitly, and equally in Buddhist and
re-Buddhist contexts (where also the Sun is *‘ the one lotus of
Ebc sky ") the analogical reference is to the purity of the lotus,
which is ' not wetted by the water ” on which it floas. In the
same way, the Buddha is * uncontaminated by human affairs "
(Sn. 456, of. S.iv. 180) . uncontaminated by the world (A. iii,
347) and all things in it 'ﬁi 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
modem origin. It appears, however, not oxﬁy in Indian but also
in Islamic and Christian contexts, and is intrinsic to the normal
differentiation of the active from the contemplative life, victue
being essential to the former and only dispositive to the latter, of
whi:gh 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 Manis uncontamin-
ated is not merely evil or vice, but also good or virtue. This is
stated explicidy 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. 700) ; ““one who hath here
escaped attachment whether to virtue or vice, one sorrowless, to
whom no dust adheres, one pure, him 1 call 2 very Brahman ”
(Dh, 41&), ie Arahant. But even more notablyin the parable
of theraft : *‘ abandon right and a fortiori wrong ; one who has
reached the farther shore has no more need of rafts SM. i.135),
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,
* 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 wor
moral training is absolutely indispensable, but does not by itself
involve perfection. Rules of conduct are laid down for house-
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holders and for Mendicants ; those for the latter are naturally
more stringent, hut in no way extreme ; self-torture is strongly
deprecated. Those of the Mendicants who offended (‘gnd it is
admitted that there were some who joined the order for quite
unworthy reasons) could be cited and censured in puhlic monastic
assemhly, or, in case of serious offences, unfrocked. On, the other
hand Mendicants were not, and are not nowadays, bound b any
irrevocable vows, and are free to return to the houschold 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 houscholder or
Mendicant disciple leads to rebirth in a lower or higher heaven,
as the case mzy%:c. The former carns merit by moral conduct
and above all by generosity ; in this connection it may be noted
that the Buddha instructs a householder, who has been converted
and has become a lay-adherent, not to abandon his former prac-
tice of supportin d)l(c members of a rival order of Mendicants,
although Egm 51: Buddhist standpoint 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

encrous with his goods, hut might he a teacher of others, and
&crc is no gift more worthy t]%an that of the Eternal Law;
he no longer recognized family dies, 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 anyene abused him
verbally or physically, and also to practise the Brahma-bidings or
Divine * States ™ (brahma-vihdra) of Love, Pity, Tenderness, and
Impardality (mettd, karund, muditd, upekkha). The first of these
consists in the deliherate radiation of well-wishing Love towards
all living things whatever,—" with heart of Love he ahides
irradiadng one, a second, third, and fourth quarter; and so the
whole wide world, above, below, athwart, and everywhere, he
continnes to irradiate with heart of Love abounding, measureless,

uilcless,” and thinking, “ May all he happy ” (Sn. 143 f). Here

e reference of ** all ” is hy no means only to human beings, hut
ahsolutely universal. Impardality, on the other hand, is a suhjec-
tive state of patience or detachment, as of one wheo looks upon
whatever pleasant or unpleasant things befall himselfas one might
look on at a PI’H' resent at but not involved in the hero’s
predicaments.  The * heart’s liberation ™ thus brought about

P oy
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tends to an ultimate rebirth in the Brahma-worlds and to com-

anionship and coincidence with Brahmi; inasmuch as the
Sﬁposition 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 procedurc so far is strictly
ethical, and that it presupposes the virtue of Innocence (ahiriss,
M. i. 44 S.1i. 163 ; Sn. 300, 368, 515, etc.), a term that has
become again very familiar in modern times as the 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 notdon of oneself
and others is sdll involved, are only 2 part of the Mendicant's
* Walking with God " (brahma—cariyam =6¢¢ auvoraddy) of
“ Walking with the Law ™ (dhamma-cariyas), and not the end
of the road ; there is * still moreto be done.” We are told that,
like Mendicants who are not yet * absolutely freed ”” but fatter
themselves that their work is Jcmc (A.v.336; ¢f M. i 477), the
Gods are often subject to the mis impression that their
condition is unchangeable and everlasting, and that for them
there is nothing more to be achieved (A. iv. 336, 353, 378 ; S. 1.
142). Even a Brahmi, the highest of the Gods, imagines that
there is no * further escape™ (uttarimh nissaranarh) m the
glorious state that is already theirs (M. i. 326; A.iv.76; S.i
142)., We find, accordingly, the Buddha rcPronching Sariputta
for having instructed a Bm.gmau ucsdoner n no more than the
way * to the lower Brahma-worlds where there is still more to
be achieved ” (M, it. 195-196). It is always assumed that those
who have not effected their Total Despiration (Parinirvana)
here, if they have gone so far as to be ** non-returners,” can attain
to their perfection and make their final escape from whatever
may be Smr 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 attined to an acvi life in
the Empyrean heavens but are not yet Arahanss ** 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
eamed ; itis 2 matter now entirely of the life of Contemplztion
{fhana). Jhana (Skr. dhydna, Chinese ch'an, Japanese zen) cor-
responds almost exactly to the second term of the series ““ Con-
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sideration, 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 Jhina at any stage. ﬁfﬂna
implies %hc 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 incptly, * reverie.”
Contcmplation is a strenuous mental discipline, demanding a
long traming, and not a kind of dﬂ;ﬁrcaming ; “there is no
suggestion of trance, but rather of enhanced viglity ™ (PTS, Pali
Dictionary, s.v. jhana). The expert can pass from one to another
of the hicrarchy of “ states " at will, and back again (D. ii. 71,
156) ; and this positive command and control of contemplative
*“states " ly distnguishes the Indian Yoga from all merely
passive and adventitious m)f(stic " experience. The contem-
lative ““ states "’ are 2 kind of ladder by which one can ascend
om lower to higher states of being or levels of reference ;
but the final goal of Liberation lies beyond them 2ll.  The first
fouri;hims arc sometimes practised by laymen as well as by
Mendicants.
The Jhinas are typically four (available to laymen as well as to
Mendicanss), or if taken together with the four Aruppa-Jhinas
formless or altogether immaterial states) a set of eight stages of
Liberation (vimo, [D. ii. 66~71, 112, 156, ¢ pas.ﬂ'm‘lzl: In the
first, making the mind * one-pointed,” attention is directed to
some spcc'.ﬁgc support of contemplation naturally suited to the
upil's disposition and constitution, and often chosen for Him by
Master whose disciple he is. In the second Jhina the practi-
doner stll sees the external form, but is unaware of his own ;
the experience is ecstatie. In the third, the ecstasy passes, and
there remains only awareness of the endlessness of the power of
discrimination (vifiidga). In the sixth the sense that * there is
nothing ”* (w'asthi kifici srcv:.ils. In the seventh there is no
r discrimination, and the condition is one neither with nor
without consciousness (safifid). In the eighth there is an arrest of

tIn che architectural symbolism often employed the copcenmation of the
powmo{thc:mdutbu}aourcccﬂhc:edinm&-ﬂ:”sﬂlmmdbyd:u thesis
of the adisting rafters in the roafplate of 2 domed building ; andthu(perz;nnwd
te ioelf is the ™ sundoor ™ by which one escapes from whatever candition
is represented by the interior space oz caviry (the Platonic “ cave ') of the



GOTAMA THE BUDDHA

35
all consciousness and sensation (D. ii. 69—71, 112, 156&. And
once a Mendicant has mastered these eight degrees of liberation
in sequence, in rcverse sequence, and in both sequences success-
ively, 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-vimutei) and into that Intellectual Freedom (peiifia-
vimufti) 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 Freedom in both ways
than this (D. ii. 71 ; o Sn. 734, 753).

It must, however, be very clearly understood that the attain-
ment of such a complete command of the hicrarchy of the states
of existence, or successive heavens, is not an end in icelf, 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 (missaranam) from them, would delight in
themn or wish to remain permanenty in any of them, ¢ven the
highest SD. 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 summum
bonum 1t is litde better to have rcached a heaven than to be still
on carth ; the great work is stll unaccomplished. To make
this clear the Buddha propounds the great doctrine of the Middle
Way,—majjhena tathigato dhammar deseti.

T¥ds very important doctrine, Platonic, Ardstotelian, and
Scholastic as mucfl asit is Brahinanical and Buddbhist, has as many
applications as there are alternatives, of which the choice between
LELE and some other world, thought of as contrasted *“ shores,” is
only one case; the true “ world-ender ™ ifok’anta-gﬁ) is not
attached to existence in this or any other world, however exalted;
for all beings (sattd), men and Gods alike, are in Death’s bonds
(S. i. 97, 105). There arc always two extremes (ansd), and it is
as against the extremist gru!a ahika) who attaches an absolute
value to cither that the Buddha propounds his Mean ; the true
“ Walking with God ” (brahmacariya} is a Middle Walr. Already
as a Bodhisatta, having been reared in luxury, and thereafter
having mortificd his flesh to the very point of death, the Buddha
had discovered that neither of these extremes would lead him o
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the knowledge that he sought, and thac he attained to by follow-
ing the Midd?c Way (Vin. 1. 10). In the same way, Purity cannot
be attzined by virtue,—nor without it (Sn. 839) ; purity is not
only from vice but also from virtue. In the same way as regards
all * theories ” (di{_th:'), affirmations and denials: *“is* (the
Eternalist crror) and “is not” (the Annihilationist error) are
neither of them true descriptions of an ultimate reality (S, it 19—~
20, 117),—just as for Bocthius, 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.1.61-62; A.ii 48-49;
S.iv. 94). In the same way—and this is perhaps the most inter-
esting aspect of the atomic principle—as regards time. The
cxistence—origin and dissolution—of all things is momentary
(khanika [Vis. i. 230, 239 ; Dpvs. i. 16]}; as it had been for
Heracleitus (off Plutarch, Moralia, 392 B,c.}. This in-stant
(khera), in which things arise, exist, 20d cease to be simultane-
ously, is the now without duration that separates past from future
and gives to both their meaning ; time, 1n which change super-
venes, is nothing but the unbroken succession of flow of such
moments, each of which—timeless in itself 1—is our Middle Way
(A. iv. 137). Life, as we know it empirically, is the field of
transient action, and it is precisely such actions that have heritable
consequences. Immanent activities, on the other hand, remain-
ing in the agent, do not involve the agent in external events and,
for the same reason, arc inaccessible to observation. Several
Buddhist expressions {e.g. thit'atto {S. iil. 55 ; Sn. 519, ¢f. 920], to
be contrasted with the transience, anictam, of all that isnot-Self)
imply the immobility of the liberated Self. What this means is
that the transcendent, supra-logical Life of the liberated Sclf
is Self-contzined. The moments themselves are one; their
apparent succession is conventional.

e “ moment ™ without duration is, then, our great oppor-
tunity,—" now the day of salvation,”—and we find the Buddha
praismg those of the Mendicants who have “seized their

41t is troe chat * men facl that what cannot be put in terms of time is meaning~
fess” but “ the notior of a staric, immunble beng ought to be understood
rather as signifying 1 process so intensely vivacious . . . a5 to comprisc beginning
and end at one e” (W. H. andm in the Modern deolﬁm x=x1L 133}
“ Plus Ia vie du moi s'identific avec la vie du non-moi [ic. le soi), plus on vic
intensdment . (Abdul Hidi in Le Voile d'Iss, Jan. 1934).

o
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moment,” and blaming those who have let it pass them by (8. iv.
126 ; Sn.333). The moments, indeed, pass us by ; but whoever
scizes one of them escapes from their succession ; for the de-
spirated Arahant time is no more. In every casc the Buddhz
teaches the Mean by the principle of causality ; and whatever
the two extremes may be, itis** appetite * or, literally, ** chirst”
(tashd) thar*sews " onc to renewed becoming, and 1t is only as
a mentor of the Mean that one is uncontaminated by cither
extreme (A. iii. 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 ¢an avoid the contrary and unregulated pulls that
drag us t0 and fro to good or evil actions determined by our
appetites (Laws, 644).
t is not without good reason that the Mendicant is called
a Workman (samaya, licerally “toiler,” and exact semande
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
isat 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 retumns 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 bas not yet been
reached, the verification of what has not yet been verified, the
Mendicant who has lefe the world in faith and is stll 2 disciple
must exercise manhood or heroism (viriyam = dv8pela, virtus),
resolving, like the Bodhisatta himself : ™ Rather let skin, sinews,
and bones alone remain, while flesh and blood dry up, than let
there be any rest from the exercise of manhood untl I shall have
won what can be won by human endurance, marhood, and
ersistent advance ' (S. i1, 283 M. i 481 ; A. 1L s0; J. i 71).
ese are his intentions : ““ [ shall become not of che stuff that
any world is made of, I shall eradicate the notion of ‘I” and
‘ mine,’ [ shall become fully-possesst of the gnosis that cannot be
imparted, I shall see clearly the cause and the causal originatiou
of all things.”
We have seen that the Bodhisatta’s original and primary pur-
se (attha) was to cffect the conquest of death, and that in fact
e conquered Death on the night of the Great Awakening, and
thercafter by his teaching of the Eternal Law ““ opened the gates
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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 for-
ward to his own. As for the death of others, it is a part of his
disapline, to be ** mindful of death,” and this mmcﬁhlnas of
dcaclgxJ includes the reflection that all beings whatever, up to and
including the Gods of the Brahma-world, are ultimatelylmortal ;
and bearing this in mind, the graduate Mendicant remains un-
moved 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 novices and the inferior deitics who weep and wail
when “ the Eye in the world ” is withdrawn, It had been an old
story in India that immortality in the body is impessible ; the
t, then, is well aware that his own time will come. The
untaught, average man, when the end is at hand, “ mourns,
pines, weepsand wails 7, hutnot so the Ariyan disciple in whom
the fires of selfhood have been quenched—he knows that death is
the inevitable end of all born heings, and taking this for granted,
only considers, ** How shall [ best apply my strength to what's
at hand ?” (A. iii. 56) until he dics. Having already died to
whatever can die, he awaits the dissolution of the temporal
vehicle with perfect composure and can say : “ 1 hanker not for
life, and am not impatient for death. 1 await the hour, like a
servant expecting his wages ; Ishall lay down this body of mine
at last, foreknowing, recollected (TZ i. 606, mozﬁ. Or cven
if the Ariyan disciple, whether a Mendicant or still 2 householder,
has not yet “ done all that there was to be done,” he is assured
that having come into being clewhere 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 ? (g death, where is
thy sting ? 7 migit well have been the Buddha's or those of any
truc Buddhist. For him, there will be no more becoming, no
more sorrow ; or if there is, it will not be for long, for he has
already gone far on that log road that leads to Nirvana, * and,
indecd, Ec will soon have reached the goal.”

E
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L INTRODUCTORY

N OLDEN TIMES, ANANDA, THERE WAS AT THIS PLACE A RICH
and flourishing_city thronged with many people ; and
near the city, nda, there dwelt the lord, Kassa’pa,l the

rfected one, the wholly awakened. And Gavesin® was a
gc-disciplc of Kassapa, but he did not keep the moral habits.?

ow, because of Gavesin, there were a great many lay-disciples
who testified and who were stirred, but they did not kecp the
moral habits. Then it occurred to him: “T have well served
these many lay-disciples, being the first to be stirred, but neicher
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 wgo 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 2

Again . . . thought Gavesin: “In this way, too, there is
cxact similarity (between us), leaving no whit of 2 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), leaving no whit of a more. Come
now, I'm for something more,” he said to them : * Know
that from to-day I eat but one meal a day, abstaining from food
at night and from cating at the wrong time.”4 And they
thoughe : “ Why not we, too ? "

And, Ananda, Gavesin, reflecting on all that he had done and
the others likewise, thougbt: “In this way there is indeed
exact similarity (between us), leaving no whit of a more. Come
now, I'm for something more.”” And he asked the lord Kassapa
for the going forth # (into the monastie Order) in his presence,

1 The Buddha preceding Gotama.

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

3 Cf. secton on the Moral Habirs,

¢ Between noon and sunrise, % pabbajjd, o, Intr., p. 5, 0. 1.
43
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and for ordinadon ; and che others did likewise. All reccived
the going forth and ordination, and soon afterwards Gavesin
became a perfected one! He then thought: “I indeed can
obtain this unsurpassed bliss of freedom, at will, easily, without
difficulty. Would that thesc other monks might also obtain
it”” And they, withdrawn, zealous, ardent, selfresolute, not
long afterwards, with Gavesin at their head, in striving from
higher things to higher, from strength to strength, came to
cealize 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. ili. 215-218

The Brahma-firing i 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 a

Monks, this Brahma-faring is not lived to cheat or cajole
people. Itisnot concerned with getting gain, profit, ornotoriety.
It is not concerned with a flood of gossip nor with the idea of
“ let folk know me as so-and-so,” No, monks, this Brahma-
f:umtg is lived for the goal of restraint, for the goal of abandoning,
for the goal of dispassion, for the goal of making to cease.

The lord taught the Brahma-fating—ano matter of mere hearsay—
Restraint is its goal, abandoning i its goal ;
It leads to immergence in pirvana.
This Wv:g is followed by great Selves, great saing,
Thos= who goalonqitu taughe by the Wake,
Doers of the teacher’s hidding, muake an end of ill,
A il 26 It.p. 28

[A brahman, Sangirava, speaks thus to the lord ;]

“Let me tell you, good Gotama, that brahmans offer sacrifice
and get others to do so. Therefore, good Gotama, whoever

! arahant, of. section on Arahanry,
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himself offers a sacrifice, or whoever gets others to do so—all
these arc following 2 course of merit benefiting many persons
and which is duc 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) onc self
attain utter nirvana.? Thus he 15 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 3 arises here in the wor[l a perfected
one, 2 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 speaks thus: ‘Come, this is the Way,
this is the course I have followed undl, having realized by my
own super-knowledge the matchless immergence in the Brahma-
faring, T 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-fanng,
may abide in it It is thus that the Teacher himself teaches
dhamma, and others follow for the sake of suchness (truth).
Morcover 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
bcnc%t one_person oF many persons ? "

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

L% One self” as in Dh. 103, * Compared with onc who conquen in batde a
thousand thovsand men, he is the best of conquetors in batde who conquers but
one self "' (himself), Cf. D. iii. 61 where mo vmtug are deseribed a3 taming,
ete., " but one self;” unlike the king who tames many. Cf, Sacrifice section, p, 134,

3 parinibbapet!. 2 tathigata.

lj. vi. 253, " the Selfis the charioteer ™ ; 8.J 33," Dhamma is the charioteer s
Dh.” 151, * The chariots decay, not so the Dhamma " 8. il 139, “ He who
sees the Dhamma sees me ™,



II. THE FOUNDER AND THE ARAHANTS
1. GOTAMA : AUTOBIOGRAPHICAL

NCE UPON A TIME I, MONKS, WAS STAYING AT URUVELA, ON
the bank of the river Neraiijar3, under the Goatherds’
Banyan, juse after I had become fully awakened. As 1

was meditating alone, 1 thought : Illitis to live neither reverene-
ing nor obeying. What recluse or brahman is there under whom
I could live paying him honour and respect ? For the g)crfccting
of the sum total of moral habits, of eontemplation, of wisdom,
of freedom not yee perfected, I would live under another recluse
or brahman paying him honour and respect.  Bue I do not see
in the world with 1ts devas, Maras, Brahmis, among the whole
race—recluses, 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
bonour and respect.

Then I thought : This dhamma in which 1 have been fully
awakened—suppose that I were to live under this dhamma, paying
1t honour and res ? Therenpon, monks, Brahma Sahampat,
having vanished from the Brahma-world, appeared in front of
me and said : “ Even so, Exalted One, cven so, wellfarer !
They who in time past were perfected ones, fully awakened ones,
those Exalted Ones also dwelt only under dhamma, honouring
ind respecting it. Those Exalted Ones who shall eome 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 Brahmi
Sahampati added this ﬁu’tEcr :

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

The Perfect Buddha who is now,

And hath for many banithed woe—

All dwelt troe dhemma honouring,

Do dwell and shall dwell : 'ds their way.
So he to whom the Self'is dear,

Who longeth for the Great Sclf—he

Should homage to true dhamma pay,
Remembering che Buddha-wori‘

A il 20-21; o S. 1. 138-140
i Vemse mnslation, as in G.5. i, ar, except thar, above, * truc dhamma ™ §
substitueed for * cheir dharmma ¥, & N
44



GOTAMA THE BUDDHA 45

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

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

Ta.{c the case of somecone who, liable to birth because of the
self, seeks what is likewise liable to bicth : wife and children,
men and women slaves, sheep and goats, cocks and swine,
elephants, cattle, horses and mares, go%d and silver ; and who,
liable to old age, to decay, dying, sorrow and to impurity, ali
because of the sclf, secks 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 someonc,
liable to birth because of the sif, having scen the peril in what is
likewise liable to birth, secks the unborn, the uttermost securicy
from bondage,* nirvama. Somcone, liable to old age because of
the self . . . secks the unageing, the uttermost security from
bondage, nirvana. Somcone, liable to dying because of the self
. . . secks the undying, the uttermost security from bondage,
nirvana. Somecone, liable to sorrow because of the self . - .
secks 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 impuricy, seeks the
stainless, the uttermost security from bondage, nirvana, This is
the ariyan quest. '

I, too, monks, before my full awakening, while I was sall a
bodhisatta and not fully awakened, because T was liable to birth
because of the self, sougbt what was likewise liable to birth, and
so on. It occurred to me ¢+ Why do I, liable to birth because of
the self, seek what is likewise liable to birth, and soon ? Suppose
that I (althougb) liable to birth because of the sclf, having scen
the penil in what is likewise liable to birth, were to seck ¢he un-
born, the uttermost security from bondage, nirvana ? And sup-

s B A b esue o Inlosging to s Dhaama ynd discipline)
’ Mmme&:sig‘;owﬁ’.& i 93¢ ggft for material things, and chat for

dhamma.

'ng’"ogakkiwma. useally immunity to the data of the gx senses {mind being the
sixth) } Hterally “ rest or cessation from application "—a ** reward of labour,”
rather than practice of control of the senses,



46 GOTAMA THE BUDDHA

pose that I, hable to old age, dying, sorrow and impurity because
of the sclf, having seen the peril in what is likewise subject to
these states, were to seck the unageing, the undying, the un-
sorrowing, the stinless, the uttermost security from bondage,
nirvana ¢

So I went forth from home into the houseless state, a quester
for what is good, secking for the incomparable path to peace,
I approadmf first Alara Kilima and then Uddaka Rimaputta,
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 tranquillity or to super-knowledge or to awakening or to,
nirvana—only, under Alars, as far as the plane of self-naughting,
and under Ugdakz, as far as the plane of neither-perception-nor-
non-pcrcc%don. So L, a quester for what is good, seckang for the
incomparable path to peace, walking on tour through Magadha,
in due course arrived at Uruvels, the Camp township. There I
saw a delighdful stretch of level ground, a lovely grove, and a
clear flowing river.with a village for supportncarby.X” Ithought:
‘What more for his striving can 2 young man need who is set on
striving ? So I'sat down there thinking ita fit (ﬁ.lacc) 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 uetermost security from bondage, nirvana . . . secking the
u.ntﬁcing...thc und!ing...thc unsorrowing . . . won
to the unageing, the undying, the unsorrowing, Then I, Kable
to impurity because of the self, having seen the peril in what is
likew1se hable to impun'ry, secking the unstained, the uttermost
security from bondage, nirvana, won the stainless, the uttermost
security from bond:L%:, nirvana, Knowledge and vision arose in
me : Unshakable is treedom for me, this s my last birth, there
is not now becoming again. M. i. 1612167

Those who speak thus, Vaccha: “‘The recluse Gotama is
omniscient, all-secing ; he pretends to allembracing knowledge
and vision, and thinks : dmr[amwalkingorsmndingsti i
whether [ am adleep or awake, knowledge and vision are continu-
ally and perperually at my disposal "—these do not speak cor-
rectly about me, but they misrepresent me with what is untrue
and not in accordance with fact.

1 Le. the village he would visit for slms,
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* If you said, Vaccha: “The recluse Gotama is a threefold-
knowledge man "—explaining thus, you would speak correctly
about me and would not misrepresent me with what s not in
accordance with face, and you would be explaining in accord-
ance 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 please, that is
to s2y from one birth backwards, in all their datail and features,
Then I, Vaccha, see with the purified deva-vision, surpassing that
of men, creatures deceasing (hence), and uprising z:alsscw eze).
Then 1, Vaccha, by the destruction of the fluxions,! having real-
ized here and now by my own super-knowledge the freedom of
heart and freedom of intellect which are fluxionless, abide in
them.? M. 1. 482

Of the ultimate beginnings of things I have forcknowledge,
Bhaggava ; I have forcknowledge l:;ot.gs of that and of more than
that. “And having foreknowledge of that, I lay no stress on it.
As I lay no stress on it, known subjectively o me is that calm
which is such that, knowing it intuitively, the Truth-finder falls

into no errot. D, ii. 28

The Whesl b}f me set roliing (said the lord),
The Wheel of dhamma, Sela, without peer,

*Tis Siriputta who kccs: that aroll,

He is the heir borm to the Man-thus~come?

All chings meet to be known sre known by me,
Meet to be julckcued quickened are by me,
Relinquisbéd by me relinquished are :

Thetefore am [ awake, O brahmana |

Dispel thou doubt in me, incline thy heart

Full rare 2nd seldom are the Wakened seen,

Of those rare men, seen seldom in che world,

Lo ! [ am one, phyddan without pecr,

Wholly awakened, brahmana, become

As B 5 bepnd compare : all foes ate quelled,
Crushed Mira's hosts, and fearless I rejoice.t

Sn. 557-561
My age is now full ripe, my life draws vo fts clos,
[leave you, I depart ; the Scf I've made my refoge. L 5
D. i 120

1 rava,

2 These three * knowledges * given in greater denil, p, 223 £

¥ Tathdpata, elsewhere in this volume translated T\'ug-ﬁnda =

4 E. M. Hare, Woven Cadences, Mote refecences w0 Satipurta rolling the wheel
of dhamma occur, p. 201 &
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[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 2
“ No, indeed, brahman, I'll not become a gandharva.”
“ A yakkha, then? "
** No, indeed, brahman, not a yakkha."
“ Then will your reverence become a human being ?
“No, indcccz brahman, I'll not become 2 buman being.”
“. .. Who then, pray, will lour reverence become 7
** Brahman, those Euxions whereby, if they were not aban-
doned, I should become 2 deva—those fluxiops 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 2 future time,
Those fluxions whercby, if they were not abandoned, I should
become 2 gandharva, a yakkha, a human being—those fluxions in
me are abandoned . . . not to arise again in 2 future time.
Just as, brahman, 2 lotus, blue, red, or white, though bomin the
water, grown up in the water, when it reaches the surface stands
there unsoiled by the water—just so, brahman, thougb 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 fluxdens whereby would be

A deva-binth or airy sprite,

Gandharva, er whereby myself

Would reach the staee of yakkhahood,

Or gao to birth in haman womb—

Those Auxions now by myslf

Are slain, destroyed, and rooted out

As a lows, fair and lovely,
By the water i not soiled,
By the woeld am I not sodled ;
ore, brahman, am I awake.?
A. il 38-30

When I had taugbt, roused, incited,and gladdened the assembly
with talk on dhamma, [ entered into the condidon of fire ? and

3 Buddha here a3 in the preceding Sn. extract,  Also, of course, mesning The
Wake, or the Awakened One,

2 Pollowing F. L. Woodward, G.S. . 44-45, but rendering diova as fluxions,
and buddha a5 awake,

8 Tfadhdtu samépajjitvd. Tefes is beat, fire, or fiery energy.  The above extract
2ppears to paint to some legend of the Buddha as o pillar of fire.



GOTAMA THE BUDDHA 49

rosc above the ground to the height of seven palm-trees, and
after having produced a flame to hurn and smoke to the height
of another seven palm-trees, I came down again at the Gah%cd
Hall in the Great Wood. D. iii, 27

. SOMB PROPHECIES ATTRIBUTED TQ GOTAMA

There was once a time, monks, when this Mount Vipula was
given the name of Crooked, and the people here were called
Roohitassas 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, Konigamana, had
arisen in the world at that time, and he had as his pair of chief
disciples, Bhiyyosa and Uttara, a comely pair. Butsee, the name
of this hill has vanished and these people have passed away and
- this Exalted One has attained utter nirvana. So impermanent are
the constructions, so transient, so unrcliahle, There was once a
time when this Mount Vipula was given the name of Fairside,
and the people here were called Suppiyas, and the measure of
their life-span was twenty thousand years. It took them two
days to climb Mount Farside and two days to descend.  The
Exalted One, Kassapa, had arisen in the world at that time, and
he had as his pair of chicf disciglcs,Tissz and Bhiradvija, acomely

air, But see, the name of this hill has vanished and these people
ve passed away and this Exalted One has attained utter nirvana.
So im‘rcrmancnt are the constructions, so transient, so unrelizble.

And now to this Mount Vipula has come just the name Vipula,
and to these people has come just the name Migadhese ; the
measure of their life-span is small, lirele, Aecting, and he who lives
long lives a hundred years or but a little morc. The people of
Magadba climh Mount Vipula in a short time and descend in 2
short time. And I have arisen in the world, the perfected, the
wholly Awakened. And as my pair of chief disciples I have
Siriputta and Moggallina, a comefy pair.

Tgcrc will come a time when the name of this hill will vanish
and these people will pass away and 1 will attain utter nirvana.
So impermanent, 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. il 191-193
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Once upon a time, monks, the Dasirahas had 2 ketde-drum
called Summoner. As it began to split, the Dasirahas fixed in
ever another peg, untl the time eame when the Summoner's
original drumhead had vanished and only the framework of pe
remained. Even so, monks, will the monks eome to be in the
future. Those discourses spoken by the Truth-finder, deep, deep
in meaning, othcr-worldlI))r, dealing with emptiness—to these
they will not listen as they are being spoken, they will not lend
ear, they will not predispose their thoughts to profound know-
ledge, and they w:ﬁ not ﬁold that these are teachings that should
be fcamt and mastered.

Bur, monks, those discourses which are made by poets, which
are poetry, which are a manifold of words and phrases, alien,!
the urterances of disciples—to these they will listen as they are
being spoken and w1ﬁ hold that these are the teachings that
should be learnt and mastered. Thus it is that the discourses
spoken by the Truth-finder, deep, decp in meaning, other-
worldly, dealing with emptiness, will come to vanish,

S. i, 266-267

At the dme, monks, when human beings live to the age of
cighty thousand years, there will arise in the world the perfected
one, the wholly Awakened, the lord named Metteyya,? endowed
with knowledge and n'cil:;conduct, well-farer, knower of the
worlds, incomparable, ioteer 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 conduet, well-farer, knower of the
worlds, incomparable, ghzrio:ccr 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 brzhmans,
with devas and men, even as [ now, of my own super-knowledge,
:s.lllizc them a.ttlhd make them kuoxivn. ch \zi] teach d}zamma.ic

ill proclaim the Brahma-faring, lovely at beginning, lovel
in the middle, lovely 2t the ending, with its goal and its f‘:canin ):
completely ﬁﬂﬁllod., utterly pure, even as I do now. He wi
lead an Order of monks numbcdnmml thousands even as I

now lead an Order of monks numbering several hundreds.
D iii, 76
! Or cxternal to the Buddha's teaching, . "Meaning *;Friendliness.”

T A,
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** Now, who are these, Ananda, who are building a forficd
town at Pitaligima ?”

** Sunidha and Vassakira, lord, chief ministers in Magadha, are
building a fortified town at Pigaligima for repelling the Vaijjis.”

* As though, Ananda, having consulted together with the
devas of the Thirty-’l‘hxcc, even so, Ananda, do Sunidha and
Vassakira, chief ministers in Magadha, build a fortified town at
Pialigima for repelling the Vajjis. Now I, Ananda, ecting up
at the end of this night towards dawn, saw with the deva-sight,
purified and surpassing that of men, many devatds cecupying sites
at Papaligima. Now, in whatever region powcrkﬂl evatds
oecupy sites, they bend the minds of powerful kings and the kings’
chief ministers to build dwellings there ; in whatever region
devatds of middling (power) occupy sites, they bend the minds of
kings of middling (power) and the kings’ chief ministers to build
dwellings there ; in whatever region devatds of lowly (powcr&
occupy sites, they bend the minds of kings of lowly (powcer
the kings’ chicf ministers to build dwellings there. "Ananda, as
far as the ariyan region (extends), as far as there is trading, this
will be a leading town, PE;:ligutta,‘ {where there was) the break-

ing of the seed-boxes. But, da, there will be three dangers
to Pataliputta, from fire or from water or from internal
dissension.” Vin.i.228; Ud 88; D.ii. 87

m. Tux ArAHANT 2

I call him man-ofcalm ;. not heoding lusts,®
Without 2 knot, be hath the foul mire crossed.

No sons, kine, fields, nor property are his ;
Naught to assume ot to teject he finds,

Gone envy, greed, the sage speaks not of * high,”
o I.ow,"v'ycqua.l," 4 .-.cch%g not ime's web, weaves none.

Who here hath naught, eor grieves o'er losy, nor goes
To views, he truly man-of-calm is called.?

Sn. 857838, 860-861

I The modem Patma,  According to Waddell (E.R.E., art: Patna) the pdal
teee is the trumpet-ower trec (bignonia susreolens), There is a madition that
the village, Pi;zﬁcgima. was ed because shoots of the piali-ree sprouted
out of the ground on the day thar the village was foundcd—this fact being referred
to in the p “* the breaking of the sced-boxes ™,

3 Man of worth, perfected ooc,

% kdna, clicwhere ransated ** pleasures of the senses ™,

4 Cf. below, p. 88, * E. M. Hare, Woven Cadences.

6604
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Anyone, monks, in whom passion is not abandoned, in whom
h.atrcg is not abandoned, in whom delusion is not abandoned,
is called one bound by Mira, Mira’s snare is fastened on him,
and he is to be done to in accordanee with the wishes of the Evil
One. Anyaone, monks, in whom passion is abandoned, in whom
hatred is abandoned, in whom delusion is abandoned, is called
one not bound by Mira, Mira’s snarc is loosed from him, and
he is not to be done to in accordance with the wishes of the

Evil One.

Who passion and hate and ignorance bave left,
Him :ﬁcy call one who has made the self become,
Who is Brahma-become, muth-finder,
An awakened one, wbo's passed by fear and dread,
One wbo has abaadoned cverything,
It, p. 56-57

Whose bourn ne devas, men, nor gandharvas
Can tell—che man-of-worth from Huxions purged—
This one do I 3 brahman 4 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 greadly
lived, done what was to be done, shed Lgceir burden, won their
own goal, completely destroyed the fetters of becoming, and are
freed with right profound knowledge. M. 1 141

Lo, Upasiva (he replied),

As flame flung on by foree of wind
Flees to its end, rucLs what none

Cap sum ; the slent sage, released
From name-znd-form, goes to the goal,
Reeaches the state that none can sum,

Know, Upasiva (then he said),

There is no messuring of man

Won to the goal, whereby they'ld say
His measure’s 5o ; that's not for him,
When all conditions are removed,

All ways of telling are removed.$

Sn., 1074, 1076

H.:ppj indeed che men—of-worth, in themt no craving's seen,
The * 1" cangrit is rooted up ; delusion's net is burst.

Lust-free *hey have attained ; transiucent is the beart of them.
Thesc, unspotted in the world, fuxionless, have Brabm become . . .

tCfp.88, 1. ¥ BE. M. Hare, Woren Cadenves,

PRC P

S qam am,
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Worthy of praise the very men, sons of the Wake true-bom . . ,
That essence of the Brahma-life,! that they have made their own . | |
Rooar they their lion’s roar—supreme in the world are the Wake?

S, i, 83-84

A person who is neither a tormentor of self nor 2 tormentor
of others s, in ¢his very life, stilled, attained to nirvana,? become
cool, he is one who experiences bliss, he lives with a self chat
has become Brahma.t A, ii. 206

Learn this from rivers' Sow
In mountain cleft and chasm :
Lound gush the rivulers,

The great stream sileat moves,

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

Like pot half-full che fool,
Like fuli pool is the ssge.

When the reclusc speaks much,
*Tis of and on the goal
Knowing, of dhamma
Knowing, he speaketh much.

Who knows and eurbed-af-self,
Tho’ knowing, speaks not much :
That sage still wisdom worths,
That sage still wisdom wins,?
Sn. 720-723

Y Cf. p 209, ? Cf. translation in K.S. iii. 6970,

% mibbuta, The root is the same as that in wibie (Skrt ninvdna), the cool,
waning, despiration (nof heaven, not annihilation of anything but the corruptions),
and therefore somewhat tautological with the rexe, anbhita,

4 Cf This Scif . . . this Brshma, BU. ii. . 11,

8 E. M. Hare, Woven Cadences.  See reference to the “ariyan slence,” . 45.



II. TRAINING

1. TrAINING AND PROGRESS

Acise (from sdoth), sit (meditating} ;
What good are dreams to you 2
‘What steep is there for th® affticeed,
Pierced, wounded by a barb ?

Arisz (from sloth), sit (meditating) ;
Train nmf'ﬂ&'l for tranquillity.
Let not death’s king find you proud,
Nor dupe you to subjection,

The purposes by which

Deyas and pien stay ted—

Cross over this entanglement,
Nor let the “ moment * 3 paws ;

The " mormsent " missed they grieve,
Counsigned to Niraya Hell.

Slothfulness is dust . . .
Being prone to it is duit :
By diligence, by knowledge,
Draw cut the barb of sclf,

Sn. 331-334

Well then, "ts yours to swelter,?
Dbotaka (the lord rep!iud) :

1f here you're prudent,

Hearing its renown from here—
Train for nirvana of the sclf.

Sn. 1062

Alerdy, Upasiva, seck

The state of man-of-naught (he said),

Asnd aided by the thought “ naught is,”
Thou'lt crou the flaod ; and day and nighe,
Lust-tid, doubs gone, scc caving end.

Ay, Upusiva (then he naid),
assion for all pleasures ends,
Hd ‘l:l?r the state of man-of-naught,
Rid of 1l else, in yondermont
Release of sense sed, he would
Stay poised untrammelled in that state®
Sn. 1070, 1072

1 The " moment ™ is the Eternal Now, 1 Cf. Dh. 276, p. 181,
L B, M., Hare, Wopen Codences.
54
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Faith is the sced, ansterity the rain,
Wisdom my yoke and plough :
My pole is modesty, minri‘il lﬁc strap,
And [ have mindfilness
For sharc and goad. Warded in act and word,
In cating tem te,
With cruth [ clear ¢he weeds ! ; 2nd 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
e
uswise is thi ughi loughed, and thence
There comes the dEJlDLth !%u?t H 2
And whoso hath this ploughing ploughed, set free
Is he from every ill.2

Sn.77-30; 8.1 172

1, monks, praise not standing still, far less waning in states that
are good. I, monks, praise growth in states that are good, not
stan an still, not wammng. And how is there waning, not stand-
ing still, not growth ?

ake the case of 2 monk who is a striver in faith, in moral
habit, in the heard, in giviog up, in wisdom, in ready speech.
Suppose thesc good states neither stand still nor grow in him,
This, monks, [ call waning in stawes that are good, not standing
sall, not growth,

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

Take the case of 2 monk who is a striver in the states already
referred to.  Supposc these states neither wane nor grow in him.
This I call standing still in states that are good, not ing, not
growth. Thus there is standing still in states that are gogg, not
waning, not growth.

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

Take the case of a2 monk who is a striver in faich, in moral
habit, in the heard, in giving up, in wisdom, in ready speech.
Suppose these states neither stand still nor wane in him. This,
monks, I call growth in states that are good, not standing seill,
not waning. Thus, monks, there is growth in states that are
good, not standing still, not waning. A.v. 96

2 Or “ Truth is the harvest that [ reap ",
1E. M. Hare, Woves Cadences.,
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I do not say, brahman, that everything is to be cultivated, nor
do 1 say that not everything is to be cultivated. If| as a result
of what is cultivated,?'aith grows, moral habit grows, lcarning
grows, giving up grows, wisdom grows, that, I say, is to be
cultivated. M, ii, 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 ?
She grows in fith, she grows in moral habit, she grows by what
she Ears 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 (Ex:pﬁ of moral habit,
Here wina what is the ensence of the self.
S.iv. 250; A iii. 8o

So long as monks become full of faith, growth may be ex-
pected for monks, not decline. So long as monks become con-
scientious, hecome afraid of blame, become great listeners,
become of stitred-up encrgy, become mindful, become
wise, growth may be cxpccmrig%or monks, not decline.

A iv. 23

So long as monks make hecome 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 £scrccption of the unlovely, perception of peril, of ¢jec-
tion, of dispassion, so long as mo ma.kc%ccomc perception of
arrest, growth may be expected for monks, not decline.

A v, 24

Prince, there are five factors for striving. What are they ?
Herein a monk is full of faith, he has faith in the awakening of
the Truth-finder, thinking : * Indecd 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, wacher of devas and men,
awakened one, lord.” He is without disease, he is without illness,
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endowed with a good digestion that is neither too cool nor 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 encrgy for the ejection of bad states and for the sctting 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 ariyau and discriminating as to arising and
ending and that leads to the total deswuction of ill. These,
rince, are the five factors for striving, Eundowed with these
ve factors for striving, a monk, taking the Truth-finder as his
uide, having realized here and now by his own super-knowledge
ﬁmt supreme goal of the Brahma-faring for the sake of which
young men of family rightly go forth from home into homeless-
ness, may fare along towards 1t M. 1, 95, 128

The Truth-finder, monks . . . turns the Brahma-wheel !
saying : *“ Such is material shape, such its arising, such its passing
away ; suchis feeling . . . such is percepdon . . . such are the
constructions . . . such is consciousness, such is its arising, such
its passing away. Thus, if * this’ is, ‘ that’ comes w be; from
the arising of this, that arises ; if this is not, thatdoes not come to
be ; from the stopping of this, that is stopped. That is to say,
the constructons are conditioned by ighorance, consciousness b
the constructions, individuality by consciousness, the six (scnsc%
spheres by individuality, contact by the six spheres, fecling by
contact, cravin bgcfocling, grasping by craving, becoming by

rasping, birth by becoming ; conditioned by birth, old age and
ying, grief, lamentation, ill, sorrow, and despair come into
being. Such is the uprising of this entire mass of ill. But from
the utcer fading away and sto &ing of ignorance the construc-
tions stop, and so stops ecach otP e rest. Such is the stopping of
this entire mass of ill.” 2
Thus, monks, dhamma being well declared by me, made mani-
fest, disclosed, broughe to light, suipE::l of swathings, it isenough
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 energy so that that which is not

1 Brahmo-calkea also at M. 1 6p and A v. 32-36.
# Cf. wcticn on Causality below.
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/et won might be won by human strength, by human energy,
gy human strivinﬁ."

Sadly, monks, lives the man of sloth, involved in evil wron
states of mind, and great is the goal itself that he fails 1o win.
But be of stirred-up encrgy lives 1E)Pil , 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 ecomes the attainment of the highest.
This Brahma-faring is worthy of praise. The Teacher has come
(to youz face to face. Wherefore stir up energy for the attain-
ment of the unattained, for the mastery of the unmastered, for
the realization of the unrealized. Thus will chis, your going
forth, become not barren but a fruitful and growing thing.?

S. 1. 27-20

Two things, monks, have I realized : to be discontented in
ood states and not to shrink back in the struggle.? Without
inking 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 stri‘lﬁth, by
buman energy, by human striving.”” By my carnest diligence,
monks, I won awakening, T won the uttermost security from
bondage.

And you, too, monks, struggle on without shrinking back,
saying to zoursclv&s : Gladly would I be reduced to sl%in 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, having by your own super-knowledge
attained here and now that goal of the Brahma-faring for the
sake of which young men of family righdy go forth from home
into homelessness, will soon abide in it.

‘Wherefore I say unto you, monks, this is how you must train
yourselves : 'We will not shrink back, but will struggle on, with
this thought : Let me be reduced to skin and sinew and bones

S A Q. 150, p. TA,

Y Cf. M. L a7a, p. 63,

¥ At Buddhint Prychological Ethier, 2nd edn., p. 333, 334, both thess phrases are
chiborated, the latter to mean *“ the thorough and persevering unresting
performance, the absence of stagnation, the unfaltering voliton, the unflinchi
endurance, the ssiduous pursuit, exerclie and repetiion which attend the
culdvation of good states ™.

-
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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 stiving. This
is how you must train yourselves. A 1 50

* Now you, Kesi, are a teacher of hotses to be tamed, In
what way do you, Kesi, train a horse'to be tamed 7

; By geutleness, lord, also by harshness, also both by gentleness
an :

*“If a horse responds to none of these methods, what do you
do to him 2"

“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 gentle-
ness and ess. This is the way by gentleness : thus is good
conduct by bedy, thus its fruit ; thusis good conduct by speech,
thus its fruit; thusis good conduet by thought, thus its fruit ;
thus arc devas, thus are men.

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

* But if a man to be tamed rcs‘ponds to none of these methods,
what does the lord do to him ?’

*I destroy him, Kesi.”

*“ But onsiaught on creatures is not pleasing o the lord? So
how can the lord say, ‘I destroy him, Kesi’ 2"

“It is true that onslaught ou creatures is not pleasing to a
Truth-finder. Butifa man to be tamed responds to none of these
methods, 2 Truth-finder deems that he is not to be seokcn to,
not to be instructed, and the learned in the Brahma-faring deem
the same. This is destruction in the discipline for an anyan—

1 peta, perhapt  ghosts,” usually near 1 dead bady.
& PC} m:ioalza the Moral Habits.
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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.”
A il 112113

I, monks, do not say that atrainment of profound knowledge
comesstraightaway ; nevertheless it comes by a gradual training,
a gradual (doing of) what is to be done, a gradual course? In
this eonnection, one baving faith draws near, he comes close,
he lends car, he hears dhamma and leamns it by heart, examines
the import of the things so learnt, is in an cestasy of delight
over them ; strong desire 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 penctrating it by means
of wisdom, sees it.

I will propound a fourfold exposition to you and you shall
understand it fromme. Even a teacher who sets store on material
things, who makes them his heritage and lives in association with
them—why, even be is not met by higgling and hagrﬁxlgig
stipulations that his followers will or will not c%o 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 in and 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 instruetion comes to be a furthering of
growth, giving strength. To such a onc it comes to be a prin-
ciple that : “ 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.”

M. 1. 479-481

And again, you, Mzhinima, should recollect the devatis thus :
*“ There are the devas who are the Four Great Regents, there are
the devas of the Thixty—Thxcc, there are the devas of Yama, there
are the devas of Dcllght, there are the devas whe delight in
creation, there are the devas who have power over the creation of
others, there are the devas of Brahmi's retinue, there are the devas
Bcg'ond That. In me, too, there exists a faith like unto that fith
endowed with which these devatds, having deceased hence, have

Y Cf Vin. i 238, p. 193.

-
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arisen there.  Inme, too, there exists moral bahit . . . learning
.. . giving up . . . wisdom like unto the moral habic . . .
learning . . . giving up . . . wisdom endowed with which
thesc devatds, having deceased hence, have arisen there.” Atany
time, Mahinima, when an ariyan disciple recollects his own or
the faith and moral hahit and leaming and giving up and wisdom
of those devatas, his mind at that ame becomes ohsessed with
neither passion, hatred, nor delusion. His mind at that time he-
comes straight, fixed upon the devards. When his mind is straight,
the ariyan disciple iain.s enthusiasm for the goal, he gains enthusi-
asm for dhamma, he gains the delight that is conncetrd with
dhamma ;_joy is horn in one who has deligh, the body of onc
who hasfioy is calmed, one whose body is calmed feels ‘ease, the
mind of one who is ac case is contemplativel This one,
Mahinima, is called an ariyan disciple who, having won to even-
ness, 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 devards of cven mind approached me here,
Siﬁﬁm, and when they had greeted me they stood at a respect-
ful distance and spoke to me thus : * Lord, this Siriputea is in
the Eastern Monastery in the palace of Migira's moclfc;; heis
teaching the monks about the man who has subjective fetters
and objective fetters. The company is delighted. It were well,
lord, it the lord were to LEO to Siriputta out of compassion for
him.'l:c ’)I'hI;n, Siriputta, cgc devatds having o?mc tchz:; ten {in
number), having come to be twenty, thirry, forty, , sixty,
stood in as lirde space as is occupied by the point of a gimlet and
did not harm one another. It may be, Sinputta, that you may
think : ‘‘ Was not the mind of these devatds made o become of
such a kind therc  that they, having come to he ten (in numbser),
having come to be twenty, thirty, forty, fifey, sixty, stand in as
little space as is occupied hy the point of a gimlet and do not harm

L Cf p M-

1 One floas downstream on the dhamma-sota (the stream of dhamma) to the
* 33 "—which is thus med in a good sease s but the ™ 103" is slso the godd of
the stream of sensation, Mira's stream, Maraga sota, and is therefore slvo wed
in a bad sense. Similady with " pool,” as e.g. S. i. 269 (p. 133} in 2 good weme,
and It p. 123-115 (p. 192) in a bad seme.

8 Le. in another world,
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one another 2 Buc this, Sriputta, is not to be regarded thus.
Itis just here, Sariputta, that the mind of these devatds was made to
become of such a kind that they, having come to be ten (in
number), having comne 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. '

Therefore, Siriputta, you must train yourselves thus: We
will become calm in the sense-organs, calm in thoughts. Thus
indeed must you train yoursclves, Siriputta. For if your sense-
organs arc calm, so will acts of body become calm, calm the acts
of speech, calm the acts of mind ; and one may think; *“We
wiﬂ%lé‘cr an offering—calm itself—to our fellow Brahma-farers.”
It is thus, Sariputta, that you must train yourselves. Lost indecd,
Sariputta, are the wanderers belonging to other sects who do not
hear this disquisition on dhamma. Al 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 han%!, I do not say that for each and every monk
there is not something 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 diligendy 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
impinging on the mind again and again, need not lay hold of
it and persist. For unflinching energy comes to be put forth,

i ess is set up unconfused, the body is tranquil, not per-
turbed, the mind contemplative and one-pointed. It is because
1, sceing this fruit of diligence, say in respect of such leamers that
there issomething to be done through diligence in the field of the
six senses. S.iv. 124~125 ; f. M. 1. 477

* Recluses "'—s0 they call you “ recluses.” Well, see co it that
you make this become a true word and your profession become
genuine ; see to it thae your religious hife becomes not barren

i mmatiin a3 S vy
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but of great fruit! Train yourselves to become this and then that.
Nor rest content thinking that what is done is cnough and that
there is nothing further to be done, Ideclare to you, I protest to
you : Let there be no falling back in your 2im while there is
something further to be donc.  And what is there further to be
donc ? First, to become conscientious and scrupulous ; there-
after, successively, to become purc in deed, spcc«gi, thought and
meode of living ; to become guarded as to the senses ; to become
moderate in eating ; to become intent on diligence ; to become
mindful and circumspect ; to become possessed of the sixfold
super-knowledge. Each of these is, successively, something
further to be done, and while there is somcthing further to be
done let there be no falling back in your aim. %ut when they
are all accomplished, the recluse can finally say : Lived is the
Brahma-faring, done is what wastobedone.  “ M. i. 271 ff,

Again you, Nandiya, should recollect the devatds, thinking
* Those devatds who, passing beyond the companionship of devas
who subsist on material food, have uprisen 1n 2 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 devatds are like 2 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 ; of. A. iii. 378

When name and shape (noumenon and phenomenon) have
been completely undersiood, then I say that there is nothing
further to be done. S.ii. 100; . S. iv. 124 |

ssm'pum is asked, What is the way to attain fellowship with Brahm3 ?
and instructs his brahman questioner in the practice of the Brahma-
vihiras. The Buddha comments :]

Why did you establish this brahman only in the lower
Brahma-world, where there is sull something (further) to be
donc ? M. ii. 105-106

Name and shape combined with consciousness arc to be found
only where there may be birth or age or dying, or falling from

L Cf 8. 29, p. 58.



64 GOTAMA THE BUDDUA

or arising (in other worlds), only where there is signiﬁcation,
interpretation and cognition, only where there is motion involv-
ing cognisability as such or such.? D, ii. 63

[The standard description of the Arahant, or perfected one 1]

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

Even as, monks, in this Rose-apple Land 2 trifling in number
are the pleasant parks, the pleasant groves, the pleasant grounds
and lakes, while more numerous are the stecp precipitous places,
unfordable rivers, dense thickets of stakes and thorns, and in-
accessible mountains—just so few in number are those beings
that are reborn among men : more numerous are the beings
reborn among others Lﬁm men. Justso 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,
leamn it by heart ; who cxamine the aim of the doctrines that
they have learnt ; who, understanding the aim and understand-
ing dhamma, live in accordance with it; who are stitred by stir~
ring topics ; who, being strred, strive systematically ; who,
resolution their object, win concentration, one—pointcd—
ness 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 your-
selves: We will become winners of the flavour of the aim, of
the flavour of dhamma, of the flavour of freedom. That is how
you must train yourselves, Al 315-36

Monks, this Brahma-faring is lived for the advantage of the
training, 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

1 That is to say, logical definitions are applicable only to things in tme : mot
to the unbom, unageing, undying.

. *Jambudipa: one of the :ﬁfx  greae islands,” of which the southernmost
includes India,

. %
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training ? Hercin, monks, the training in the higher practice
laid down by me for disciples is for pleasing those who are not
(th) glcasc and for increasing (the faidf of those who are
pleased. Because I have laid this down, a discdiple becomes one
who docs (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 wanL

And how, monks, does there come to he 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 ught this,
these rules come to be well scrutinized with wisdom bya disciple.
Thus there comes to be the further wisdom,

And how, monks, does there come to be the essence of free-
dom? 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, docs there come to be mastery in mindful-
ness ? By the thought : *I will complete any training in the
higher practice that is incomplete, or | shall, through wisdom
here and there, take care of any waining in the higher practice
that is complete "—so is subjecuve mmdgﬁdncss well set up. By
the thought : I will complete any training that is fundameneal
to the Brahma-faring and Snt is incomplete, or I shall, through
wisdom here and there, take carc of any training that is funda-
mental to the Brahma-faring and that is complete “—so is sub-

- jective mindfulness well set up. By the dgought: “1 shall
scrutinize well any rule not well scrutinized, or 1 shall, through
wisdom here and there, take care of any rule that is well scrutin-
ized ""—so is subjective mindfulness well set up. By the chought :
““I shall apprehend through freedom any rule not apprehended,
or I shall, through wisdom here and there, take care of any rule
that is apprehended "—so is subjective mindfulness well set up.
Thus there comes to be mastery in mindfulness. A. {i. 243~244

Monks, there are these five fears for the future from contem-

lating which the earnest, ardent, resolute monk, a forest-dweller,

ould live so as to attzin the unatmined, to master the un-
mastered, to realize the unrealized. What five ?
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Take the casc of 2 monk, a forest-dweller, who reflects thus :
*“Iam now quite alone in the forest, and while I am Iiving alone
in the forest a snake might bite me or a seorpion or a centipede ;
and because I might pass away, that would be a stumbling lock
to me. Come now, I will put forth energy to atrin the un-
attained, to master the unmastered, to realize cthe unrealized.”
This is the first fear.

Aguin, a monk, a forest-dweller, might reflece: "I may
smmgl:f:’md fall ; the food I have eaten may make me ill ; bile
may eonvulse me ; phlegm choke me; stabbing wind within
shake me; and because [ 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 seeond fear.

Again, he reflects : * While I am alonein the forest, Imay meet

with wild animals : with 2 lion, dger, leopard, bear, hyena—
they might deprive me of life, and because T might pass away,
that would be 2 stumbling-block to me. Come now, I will put
forth encrgy . . . to realize the unrealized.” This is the third
fear.
Again, he reflects : “ While I am 2lone in the forest, I may
meet with thieves. They might deprive me of life, and because
[ might pass away, that would be a stumbling-block to me.
Come now, I m.lly ut forth energy . . . to realize the unreal-
ized.” 'This is the fourth fear.

Again, monks, a monk, a forest-dweller, reflects thus : “Iam
now quite 2lone in the forest, and there are fierce non-human
beings in the forest—they might deprive me of life, and because
[ might pass away, that would be 2 stumbling-block to me.
Come now, [ 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 contemplatng which the
camest, ardent, resolute monk, a forest-dweller, should live so as
to attain the unattained, to master the unmastered, to realize che
unrealized, . A, il 100~102

Contemplaton of dying, monks, when made beeome, when
made much of, eomes to bc of great fruit, of great advantage,

is immergence in the Deathless, consummation in the
Deathless. And how is this? Take the ease of 2 monk who,
when day declines and night sets in, reflects thus : * Many indeed
are the es of dying for me. A snake or scorpion or centi-
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pede might bite me ; if I should pass away in consequenee, this
would be 2 stumbling-bloek for me.! I might stumble and fall ;
the food I have caten might make meill ; bile might convulse
me ; phlegm choke me ; stabbing wind within shake me ; or
non-human beings might ate2ck me ; if I should pass away in
eonsequence, this would be a stumbling-block for me.”

Monks, that monk must refleet thus : ** Are there any evil and
wrong states within me that have not been put away and that
would be 2 stumbling-block for me if I were to pass away to-
night 2" If, monks, on consideration he were to realize that
there were such states, then in order to put away those same
evil and wron% states an intense desire, an effort, endeavour,
exertion, struggle, mindfulness and attentiveness is to be made by
him. Monbks, if his turban or hair were on fire he would make an
intense desire, effort, endeavour, exertion, struggle, mindfulness
and attentiveness to extinguish that fire, Even so, an intense
desire, an effort, endeavour, exertion, struggle, mindfulness and
artentiveness 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 d2y 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, consummation in the Deathless.

A iv. 3203215 cf. A 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, flecting, with many an ill. Likeas

a dewdrop on the tip of 2 blade of 1j‘]‘ra.ss, when the sun rises,

forthwith dries up ancr lasts notlong ; like asa bubble thatappears

on the water when God rains ; like as the mark made by a 'stick

on water that forthwith vanishes and lasts notlong ; like a5 2

torrent flowing from a distant mountain and carrying all before
! Comy. says (co his progren) in the Way.
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it, never for a moment, instant, or second at rest, movirzf. cddy-
ing, flowing ; and like as 2 cow about to be slaughtered, whose
every step on lier way to the shambles brings her nearer to death,
such is man's life, 2 erifle, flecting, with many anill. Awaken ye
to the doctrine, exert skill, lead the Brahma-faring, for * there is
no immoreality of anything born.”

Such, I reckon, is (even now) man’s life of a hundred years,
with their seasons, months, days and nights, meal-times and
intervals. Monks, all that a teacher shou]% do for his disciples,
secking 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 tum back afterwards. This
is our teaching to you. A.iv. 136-139 ; D.ii 246 f.

Monks, these five subjects should be contemplated often by a
woman or 2 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 ourstripped old age—this
ought to be contemplated often by 2 woman or 2 man or by a
house-dweller or one who has gone forth.

I am liable to disease ; I have not ousstripped disease. . . .

I am lizble w dying ; I have not outstripped dying. . . .

Among all thar is near and dear to me there 15 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 deed I do, whether good or evil, 1 shall become its
heir 1—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 Kzble to old
age; [have not outstripped old age, be contemplated often by 2
:_wo$m or a man or by a house-dweller or one who has gone
orth ?

Monks, in the J;our.h of beings there is pride in youth ; drunk
with that pride go about doing evil through body, doing
evil through spccg. doing evil through thought. Whoever
contemplates this subject often, whatever is the pride of youth in
youth, 1t is either given up altogether or it becomes reduced.
Monks, it is to this end that this subject should be contemplated
often by 2 woman. . . .

1 See section on Deeds and ** Transmigration .

JR e e By Fad
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Monpks, to whatend sbould the thought : 1am liable to disease ;
I have not outstripped disease ; be contemplated often? . . .2

Monks, in the health of beings there is pride in health ; drunk
with that pride they go about doing evil through body, doing
cvil througb specch, doing evil through thought. Whoever
contemplates this subject ot%cn, whatever is the pride of bealth in
health, it is cither given up altogether or it becomes reduced.
Monks, itis to thisend . . .

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

Monks, in the lite of beings there is pride in life ; drunk with
that pride they go about doing evil through body, speech, and
thought. Whacver contemplates this subject often, whatever is
the pride of life in life, it 1s either given up altogether or it
becomes reduced. Monks, itis to thisend . . .

Monks, to what end should the thoughe : Among all thae is
near and dear to me there is variableness, there is scparation, be
contemplated often ? . . .

There is, monks, among beings a passionate desire for those
(pooﬁlc and things) that arc dear ; drunk with that passion they
go about doinicvil through body, speech, and thought. Who-
ever contemplates 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 sbould the thought : Iam the result of my
own deeds, beir to deeds, having deeds for matrix, deeds for kin ;
to me the deeds come bome again ; whatever deed I do, whether
good or evil, I shall become its heir, be contemplated often by
awoman oraman? . .,

There is, monks, among beings a doing of evil through body,
a doing of evil througb specch, a doing of evil through thought.
Whoever contemplates rﬁu subject often, either the deing of evil
is given up altogether or it becomes reduced. Monks, it 1s to chis

that the thought : 1am the result of my own deeds, heir to
deeds . . . whatever deed I do, whether good or evil, 1 shall
become its heir, should be contemplated often by 2 woman or 2
man or by a house-dweller or one wbo has gone forth.

Monks, the ariyan disciple reflects thus : Iam not the ouly one
who is Hable to old age, wbo has not cutstripped old age ; for
wheresoever there is the coming, the going, the deceasing, the

1 The text repeans in full here and smilady elsewhers,
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arising of beings, all beings are liable to old aglc. they have not
outstripped old age. Iam not the only one liable to discase . . .
liable to dying. . . . Iam not the only one for whom, among all
that is near and dear, there is variableness and separation. . . . 1
am not the only one who is the result of his own deeds. . . .
While he contemplates this subject often 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 2 are
removed.

Having these things : disease, old age and death—

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

At creatures baving these, secing that I

Do lead my life no otherwise than they.

While Living thus, I baving come to know
Dhamma which has no substrate,

1 who was woat ta vaunt in health, youth, life,
Q'ercame all pride, and from security beheld
Renunciation, Striving for nirvana,

Strength came to me, Ne'er can [ now becorae
Addict of sense desires. [ will become

One tuming back no more,

A further-farer in the Brahma-faring.

A. . 71-75. (The verses
are also found at A. i. 147, with some different readings)

Monks, there are these three types of mastery. Whatare the
three 2 Mastery of self, mastery of the worlds, mastery of

dhamma,
What is mastery of self ? If 2 monk should think : “I, fallen

"I'hctcnfcttmmtgivm:tD.iiL234uwmngvicwastowhatgoeswith
body, doabe, belief in the efficacy of rites and customs, desire for sense pleasures,
malevolence, desire for (rebirth in the sphere of) form, of noo-form, pride,
excitement, ignorance,

? Seven kinds are given ac D. i, 254 that of passion for sense desires, of
enmity, of wrong view, of doubt, of pride, of pasnon for becoming (rebirth),
of ignorance.

3 adhi) a, kingship, dominion, The rite of ordination of the stream-
wiz_mcr. which corresponds to the brahmanical initiation, and to Christian baptism
i on'g.ml significance, follows out the pattern of a royal installztion, especiall
as pegards the ™ jon " (abklscks), by which is conferred a ** lordshi bov.z
human and divine,” 5. v. 390 ; & D. i, 153 where the Buddha insrructs Ananda
morm the antevdsdbhiseks for Subhadda. The formula survives in the

nIyine (of R. Tajima, Mabdwsirocana Siltra, 1036, p. 12). The Buddha (like
Christ) is both Brahman and Ksatriya, Priest and King, Miln. a25-227.
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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 T, 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 un-
seemly in me.” Butif he then thinks : “ Stirred up for me shall
unsluc%gish energy become ; called up unmuddled mindfulness ;
calmed and screne my body, not turbulent; concentrated
mﬂ’_ mind and one-pointed "—he, having obtained mastery of
sclf, 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 self.!

And what, monks, is mastery of the worlds ? In this case, if 2
monk should think : “I, fallen on birth . . . {as above) . . .
Bur if I, gone forth from home into homelessness, should think
of s esires, should have malicious thoughts or thoughts of
harming—why, surcly, in this great company of men in the world
there are recluses and brahmans, and there are devas too, of super-
normal powers, clairvoyant and knowing the thoughts of others.
Even from afar 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
faich, 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, abandons
wrong, makes right me, abandons what is blameworthy,
makes what is blameless become ; he ]gua.rds the pure Self,
This, monks, is called mastery of the worlds.

And what, monks, is mastery of dkamma ? In this case, if a
monk should think : “I, fallen on birth, old age and d)ﬁ;s,
sorrow and lamentation, am fallen onill ; but ﬁcrbz%: some cngd-
ing of all this mass of ill may be discerned. 'Well taught is dramema
by the lord ; it is here and now, itis intemporal, a come-and-see
thing, leading onwards, known to the wise subjectively. Ihave
fellows in the Brahma-faring who go along knowing and see-
ing. If I, who have gone forth in this dhamma and discipline
&ﬁidl are well tanght, should be le ic and indolent, that
would not be suicab%c in me.”" Butif he then thinks ; * Stirred

"I‘hcﬁ?lalouiczlmzdve: to be smubject to oneself, or master of oneself,
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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 dhamma, abandons wrong, makes right become,
abandons what is blameworthy, makes what is blameless become ;
ke guards the pure Self. This, monks, is called mastery of
dhamma. These, monks, are the three masteries.

Thete 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 bideth the self that fs cvil.
Deves and Truth-finders gee the fool walking unevenly t in the world ;
Wherefore let the * master of himself ** walk recollectedly,
The * master of the wordds ™ hwdﬁdlg;“mmphdvg
The " master of Dharrma,” dhommo-farer, fails not {of the goal).2
A i 147-150

This, monks, is reckoned to be lamentation in the discpline
for an ariyan, namely singing. In the discipline for an ariyan this
is reckoned as causing madness, namely dancing. In the discip-
line for an ariyan this is reckoned as childishness, pamely im-
moderate laughter that displays the teeth. Wherefore, monks,
there is bridge-brezking * in singing, bridge-breaking in dancing.
Eaough for you, if you are pleased rightcously, to smile just to
show your pleasure. 4.1, 261

n. Faru

Faith is the wealth here best for man
Dhamma brings happiness ;
And is sweet beyond compare 5
Life wiscly lived they sy is best,

1 Bven is the ariyan Way, ariyans are even in things uneven,” S. L 48.

3 Cf. ¥ great is the goal that he Gils to win,” p. 58 and * He fils of the goa
who choosa the pleasant, arnaing it who vakes the best,” Katha Up. il 1.

1 Y. the stock passage at e.g. Vin. L. 59, 158, 250, iil. 6, 88 which is not however
attributed to Gotzma : * Now, Truth-findens (sometimes) ask knowing, and
knowi.ngj:’nmctimcs) do not ask ; they ask, knowing the right dme (o ask),
and th not ask, knowing the right time (when not to ask). Truch-finders
ask about what bdangsmdxc'g%d, not abont what does not to the goal ;
there is bridge-breaking for Truth-Gnders in whatever does not belong to the
goal,” 2. in such Inteeminable problems as whether a Truth-finder is or is not,
ot both is and is not, or neither is nor is not after dying, For a discussion of
croming the tenuous Bridge, “ with its hazards and great rewards . . . a feat
for baross, ot precisely for the Solar Hero,” see Dofia L. Coomaraswamy, The
Perllous Bridge of Welfare, HIAS, vol. 8, No. 2, Augnst 1944, p. 196,

L

£
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By faith the flood is crossed 5
By carnestness the sea ;

By vigour ill is passed ;

By mssdom cleanzed is he.

With faith that men-ofoworth
By dhamma ¢ool ? attain,
He earnest, fain to hear,
With wit shall wisdom gain.®

Sn, 182, 184, 186

As Vakkalin, Xavi-Gotama,

And cke Bhidravudha by faith did win
Release; so e'en by faith thou too shalt win
Release 3 and thou, O Pingiya, shal go

Tao the beyond acress the realm of death.®

S, 1146

Monks, there is no stepping-in of wrong so long as faith is set
on right things ; but if faith comes to have vmis%xcd, disbelief,
setting in, stays ; then there is a stepping-in of wrong. Thereis
no stepping-in of wrong so long as conscientiousness . . . fear
of blame .. . energy .. . wisdom is set on right things ; but
if wisdom comes to have vanished, lack of wisﬁom, setting in,
stays ; then there is a stepping-in of wrong. A ii. 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 and pingo and gone forth from home into homelessness,
it is right to say : Through faith has the young man of family
gone forth. And why? Pleasures of the senses, monks, are
acquired in youth, yes, those of all kinds, Moreover, monks,
low pleasures and the midcllin§1 sort and those that are high, are
all just reckoned pleasures of the senses.

Monks, suppose a foolish bab{v 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 basic she would at
once attend to the matter and remove it.  And if she could not

et at it at once she would clasp him round the head with her left
ﬁz.ud, 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 ; itisnot ess, Isay. Morcover, monks,

5 nibbdna, 2 E. M. Hare, Woven Cadences.
3 B M. Hare, Woren Cadences.
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such an act ought to be done by the nurse out of love, secking the
child’s good, out of pity and compassion. 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 chings arc not
donc by a monk through faith, conscientiousness, fear of blame,
energy and wisdom, that monk must be watched over by me ;
but when right things arc so done, then I no longer look after
him, knowing : The monk is now self-warded, he has done with
remissness. A il

m. Tie Morar Hasrrs

Ananda, good moral habits have no-bad-conscience as their
goal 2nd good result ; no-bad-conscience has delight as its goal
and good result ; delight hasjoy ; joy bascalm; calm hascase ;
ca.scgh:s contemplation®; contemplation has knowledge and
vision of what has really come to be ; knowledge and vision of
what has really come to be has dispassion due to disregard (of
empirical knowledge) ; dispassion due to disregard {of empirical
knowledge) has knowledge and vision of freedom as its goal and
good resule. Thus, Anandz, good moral habits gradually go on

up to the highest. Av.2

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

* Abandoning onslaugbt on creaturés, abstaining from it, the
recluse Gotama lives as one .who has laid aside the cudgel and
sword ; be is scrupulous, kindly, friendly and compassionate
towards all breathing things and creatures.

* Abandoning the taking of what is not given, abstaining
from it, the rcrfusc Gotama lives as one who takes (only) what
is given, who waits for it to be given ; not by stcaling%:e Lives
with Self become pure.?

“ Abandoning unchastity, the recluse Gotama is chaste, keep-

! Trandation almost exactly as at G. 5. il 4.
2 g{ above, p. 61,
1 Cf. " with a Self become Brahma,” A. i, 311,
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ing remote {from unchastity), abstaining from dealings with

women.

Abandoning lying specch, the recluse Gotama abstains from
lying spcech, he is a truth-speaker, a bondsman to truth,
trustwordhy, 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
clsewhere for (causing) variance among those {people), or having
heard something elsewhere, he is not one to repeat it here for
(causing) variance among these (people). In this way he is 2
reconciler of those who are at variance, one who combines those
who are friends. Concord is his pleasure, his delighe, his joy,
concord is the motive of his s 4

* Abandoning harsh speech, the recluse Gotama abstains from
it. ‘Whatever speech s gentle, pleasing to the ear, affectionate,

oing to the heart, urbane, pleasant ans agreeable to the many-
%olk—-such speech does he utter.

* Abandoning frivolous chatter, the recluse Gotama abstains
from it; he is a speaker at a right time, ::Epu.k:r of fact, a
speaker on the goal, a speaker on dhamma, 2 speaker on discipline ;
he speaks words that are worth treasuring, with similes at the
rigil]t"timcs, words that are discriminadng, connected with the

oal.
¢ It is in these ways, monks, that an ordinary man would spezk
when speaking praise of the Truth-finder. D. i 3-5

Wheo falls on breathing thingy, and utters lics,
takes what folk give him not, and gocs 1o wife
of other man,

the man who's given o'er
to drinkiog heady h‘.:iz:ors : even hege,
in (this) wortld, he's digging at the root of selfil
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 vzi.‘? trifling result of onslaught on
creatures is that it brings shore life to 2 man.

Monks, stealing, when pursued . . . brngs one to hell. . , .
The very trifling result is the loss of 2 man’s wealth,

¥ Much as Mrs Rhyr Davids” trandation in Min, Anth, £,
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Monks, fleshly lusts, when pursued . . . bringonctohell. . ..
The very trifling result is a man’s rivalry and hatred.

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

Monks, back-biting, when pursued . . . brings one to hell.
.+« The very wifling result is the breaking-up of a man's
friendships.

Monks, harsh spccch, when pursued . . . brings one to hell.

The very mfling result is an unpleasing noise for a man.

Monks, frivolous chatter, whea pursued . . . brings onc to
hell. . . . The very trifling resule 1s 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 madness for a man. A iv. 247

v. WrAaTr OucHr Nor anp WeHAT OucHTr T0 BE DONE

Ananda, I say expressly that wrong conduct of body, speech,
and thought is somcthing that ought not to be donc. From
doing this which ought not to be done, this peril is to be ex-
pected : Surely the Self uPbraids the self1; the wise, having
ascertained (his wrong-doing), blame him; an cvil 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, [ say expressly that right conduct of body, speech and
thought is something that ought to be done. From going this
which ought to be done, this advantmage is to be expected :
Surcg the Self does not upbraid the self ; the wise, having ascer-
tained (his right-doing), commend him ; a lovely report of him
goes abroad ; he passes away not bewildered ; on the breaking-
up of the body dying he arises in the Good Bourn, the

heaven world.

L Cf. A. v. 88. For example, when the Buddha cannot stomach the scraps of
food that are given to him, d:m“sdfugbnids sl J. i 66, In all these cases
:Sdf"_ corresponds to the Socratic Dalmeon (Buddhist Yakkha) and our

consciener ™.
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Abandon what is wrong. It is possible to abandon it Were
it not possible to abandon what is wrong, I would not say :
Abandonit. Butbecause itis possible, thercforeIsay : Abandon
what is wrong.

Make what is right become. It is possible to make what is
rigbt become. Were it not possible to make what is right be-
come, I would not say: Make what is right become. But
because it is possible, therefore I'say : Make wl;satis right become.

A i §7-58

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 sclf, 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, 2 deed such 2s
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
$0 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 righe,

oductive of good, good in result, then, Rihulz, a deed such as
gis is to be done by you. As a result you may go along in joy
and delight training yourself day and night 1n states that are
right. M. 1. 415~417

v, MEDITATION AND CONTEMPLATION

Monks, by getting rid of six things, onc ¢can become one to
enter on a.nc( agidc ugz the first (stage of ) meditation.! Whatare
the six ? Desire for sense-pleasures, ill-will, sloth and torpor,
flurry and worry, doubt, and his peril among sense-pleasures
becomes clearly seen b ri%ht wisdom as it really is.

Monks, by getting rid of (a forther) set of six things, one can
become one to enter on and abide in the first &slngc of) medita-
ton. What are the six ? Pre-occupation with scnse-pleasures,
with ill-will, with harming ; awareness of scn.'.c;flczsura, of
ill-will, of harming, . 1. 428

‘ﬂld-ﬁd.
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"There are, monks, thesc four (stages in) meditation. Whatare
the four ?

Herein, monks, 2 monk, aloof from the pleasures of the senses,
aloof from wrong states of mind, enters on and ahides in the
first (stage in) meditation which has analysis and investigation,
is born of aloofness, and is rapture aud bappiness.

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

By the fading of rapture, he abides indifferent and mindful and
thoughtful and expeniences ease of body, so that, entering on the
third (stage in) meditation, he abides in it, one of wbom the

fyans say : ** He is indifferent, mindful, an ahider in ¢ase.”

By getting rid of happiness and hy getting rid of suffering, hy
the going down of his former joys and sorrows, he cnters on
and ahides 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 2 monk wbo is i
the four (stages in) meditation become, who is mzking much of
them, tend, slide and gravitate towards nirvana.  §. v. 307-308

These four (stages in) meditation are known as rigbt contem-
plation.? S.v. 10

At a time, monks, when a monk, aloof from the pleasures of
the senses, atins the first (stage in) meditation, at that time it
occars to that monk : "Noﬁ hy going to the refuge for the
feacful, dwell at present by means of Self and have nothing to do
with Mira” And it also occurs to Mira, the Evil One : © Now
the monk, hy going to the refuge for the fearful, dwells at present
by means of Self and has nothing to do with me.” Anditis the
same, monks, when a monk attains the second, third, and fourth
(stages in) medirarion.

At a time, monks, when a monk, hy passing entirely beyond
the perception of form, hy quelling perceptions of repulsion, hy

¥ samddhi,

e e s e 8
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paying no attention to the divers perccptions, thinks : “ Space

1s unending,” he attains the sphere of infinite space.  Monks, this

monk is called one who has made Mara blind? trackless, and

\6110, having destroyed Mara's vision, goes invisible to the Evil
nc.

At the ime, monks, when 2 monk, by passing entirel ond
the sphere of infinite space, thinks :ngon;gciousnegsbfsyun-
ending,” he atmins the sphere of infinite consciousness. Passing
entircly 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 fecling, and because he

scen with wisdom, the fluxions are utterly destroyed. 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 iv. 433-4; o M. i 150-160

[Once when 2 monk entered his cell and sat silent and did not belp
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.
Tlcl;-;i;:h]c lord, knowing that monk’s mind by his own, said to the
m :

Do you not, monks, be vexed with this monk. Heis one who
obtains at will, without difficulty, and without trouble, the four
(stages in} meditation which are abidings in happiness here 2nd
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 homeless-
ness, abides in it.

it i i e e
Bur this young monk, this best of men, .
His last body havirg worsted Mara and his train,
S. 1L 278

I will teach you dhamma, brahmans ; listen and pay careful
i Reading andha with M. instead of anta with A.
1 Or nothingness,
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attention, 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, dexterous, a marksman, may shoot an arrow through a
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 sca from the eastern sea.  Theu suppose a man standing
at the eastern quarter (of the globc} were to speak thus : “ By
walking I'll reach the end of the world.” Though man’s life-span
were a hundred years and be lived for a hundred years and walked
for a hundred years—save when cating, drinking, chewing,
munching, answering nature’s calls and dispelling fatgue b
sﬁcj»—hc would die or ever be reached the ‘end of the world.
suppose a man at the western quarter . . . at the northem
uarter . . . at the southern quarter were to say likewise . . .
ough cach walked for a bundred years—save when eating and
so forth—they would dic or ever they reached the end of the
world. And why? Not, brahmans, do I say that by such
Jjourneys the world’s end may be apprehended, seen, reached ;
yet, 1 declace, brahmans, that without reaching the end of the
world there is no ending of suffering.!

Brahmans, these five strandscn-on% sense-pleasures are called
“world" in the discipline for an ari Rtht five? Sha
cognizable by the eye, longed for, a]?lrﬁng, pleasurable, lowS;‘,
bogu;lic:i:% mtrl:;th scnsc-lgllkmur:ﬁuc;u;in excitement ; sounds
cogni y the ear, smells cogni ¢ nose, tastes cognized
by the tongue, ﬂnnfs touched cognized by the body, longed for,

uring, 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) medita-
tion. 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, be 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 (st:.ga in) meditation, the spbere
of infinite space, the sphere of infinite consciousness, of notgiu -
ness, of neither-perception-nor-non-perception. In each case he

1 ¢S below, p. 139,
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is said to have gone to the world’s end and to abide at the world's
end. Some speak thus of him, as before. 1, too, say thus : This
one kils still world-bound, he stll has not gonc 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 secn by wisdom, the fluxions come to be utterly
destroyed, Brahmans, this monk is called onc who, having come
to the world's end, abides at the world's end, he has crossed over
the entanglement in the world.? A.iv, §20-432

There are, monks, these five binding fetters of the higher kind.
What are the five 7 Lust for the corporeal, lust for the incor-
orcal, pride, excitement, ignorance. “These are the five. It is
?or fully 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 arc made to become. S. v. 61, 309

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

There is the meditator who, in contemplation, is skilled in
contemplation, but who is not skilled in the atzinment of
contemplation.

There is the meditator who is skilled in the attainment of con-
templation, but wbo, in contemplation, is not skilled in con-
templation.

Tﬁcrc is the meditator who, in contemplation, is not skilled
in contemplation and who is not skilled in the atainment of
contemplation. ;

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

erein, monks, whatever is the meditator who, in contempla-
tion, is skilled in contcmplztion and who is also skilled in the
attainment of con lanon, he is, of these four types of medi-
tators, the foremost, the best, the head, the supreme, the most
excellent. As from a cow comes milk, from milk curds, from
curds butter, from bntter ghee, from ghee the cream of the ghee

' 1 Almost exacdy as at E. M. Hare, G.S. iv. 238-a9L
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—and this is reckoned the best—even so, monks, the medicator

whbo, in contemplation, is skilled in contemplation and who is

also skilled in the attzinment of contemplation, is of these four

:.KPCS of meditators reckoned the foremost, the best, the head,
¢ supreme, the most excellent.? §. tii. 263-264

Monks, being prudent and thoughtful, make become im-
measurable contemplation. Monks, if immeasurable contempla-
tion is made become by the prudent and thoughtful, to each
gnc there accrue five (kinds of) knowledge® What are the

ve ?

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

This contemplation is ucble, disinterested—this knowledge
accrues to cach one.

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

This contemplation is peaceful, excellent, it is for gainin
tranquillity, for reaching one-pointed concentration, it is not o
the habit of painful sd.fs-dcniafp—-this knowledge . . .

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

Monks, being prudent and thoughtful, make become im-
measurable contemplation. Monks, if immeasurable contempla-
tion is made become by the prudent and thoughtful, to cach one
there accrue these five (kinds of) knowledge. A 1ii. 24

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

Monks, take the case of 2 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 investi-

ation and 15 the zest and ease that are born of aloofness. He
enches, permeates, fills, pervades this body itsclf with the zest
and ease that are born of aloofness, so that there is not any part of

t At S, il 264-265 » meditator skilled in contemplition and skilled in the
retention of contemplation ; and ¢killed in the emergence from contemplation
are treated &s above.

# Or * there arise individually five (kinds of) knowledge ™,
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this entire body that is not pervaded by the zest and ease that
are born of aloofness.

Monks, as 2 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—even so, monks, does
a monk drench, permeate, fill and pervade chis body itsclf with
the zest and case that are born of aloofiess.  This, monks, is the
first (way of) making become the five-limbed ariyan right
contemplation.

Again, monks, a monk by the allaym of analysis and investi-
gation, being inwardly calmed, the rmmﬁ:cco me Concentrated on
one point, without analysis, without investigation, enters on and
abides in the second {stage in) meditation thatis 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 sizﬁ: 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, Lﬁt because cool waters have
welled up in that pool of water, that pool of water would be
drcnchcd? permeated, filled, pervaded with the cool water, so
that no part of the entire pool of water would not be pervaded
by the cool watet—cven so, monks, does a monk drench, per-
meate, fill and pervade this body itself with the zest and case that
are born of contemplation so that there is not any 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 lic is indifferent, mindful, an abider in ease ; and he enters
on and abides in the third (smgc in) meditadon. He drenches,
permeates, fills, pervades this body 1tself with an ease that lacks
zest, so that there is not any part of this entire body that is not
pervaded by ease that lacks zest,

Monks, as in 2 pond of red lotuses, in a pond of blue lotuses, in
a pond of white lotuses, some lotuses in each pond arc bom in
the water, grow up in the water, never rising above the water,



84 GCOTAMA THE BUDDHA

but flourishing beneath it, are drenched, permeated, filled, per-
vaded from root to dp 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 casc that lacks zest so that
theze 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 ease, 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 without ease, without ill, is the utter purity of mindfulness
that 1s indifference.  Ashe, having pcrmcatcg 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 ed and cleansed.

As in the case of 2 man who should be sicting down, havin
clothed himself including his head with a white cloth, there woulg
be no part of his entre body not pervaded by the white cloth—
even 5o, monks, does 2 monk, having permeated this body itself
with a mind thatis purified and clcmscg, as he comes to be sittin
down there is no part of his entire body that is not permeate
by 2 mind that is purified and cleansed.

And aiam, monks, a feature for consideration cornes to be
rightdy taken up by 2 monk, rightly atrended to, rightly reflected
upon, n;ﬁhdy penctrated by wisdom, It is as if, monks, some
one should consider someone else—as one standing might con-
sider one sittix:ﬁ;sas one sitting might consider one lying down—
even so, monks, does a feature for consideration come to
%ﬁ:ﬂy be . . . penetrated by wisdom. This, monks, is the

way of making become the five-imbed 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 reslizadon by super-knowledge of whatever state it is
that is to be realized by super-knowledge, so that in every case
he atrains to being a witness in whatever faculty it may be. . . .

(Thus) i€ he desires : ** May I, from being one, become many ;
from being many, becowne one . . " in every case he attatns
to being 2 witness in whatever faculty it may be.

Ifhe desires : ** May ], by the condition of deva-hearing which

1 As on p. 107, Marvels section.
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is purificd and surpasses that of men, hear both kinds of sounds—
those of devas and those of men, and these which are distant and
those which are near,” in every case he atuins to being a witness
in whatever 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 congestion as such, the diffuse minds as such, the
minds devoid of di ess as such, the liberal minds as such, the
dliberal minds as such, the inferior minds as such, the not
inferior minds 25 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 atains to being a
wimess in whatever faculey it may be.

Ifhe desires : ““ May I remember my manifold former abodss,
thatis to say : Onebirth . . . I, deceasing thence rose up again
here,” * in every case he atuins to being a witness in whatever
faculry it may be.

If he desires: “ May I see beings with deva-sight which is
purified and surpasses that of men . . . these, atthe brc:.k;in.gl-u?
of the body arise in the Happy Bourn, the heaven-wozld,”
in every case he attains to being a witness in whatever faculty it

may be.
I}yhc desires ; * May I, through the destruction of the fluxdons,
having realized here and now Ey my own super-kuowledge the
freedom of mind, freedom of wisdom which are fluxio

may [ abide in them,” in every case he attzins to being a witness
in whatever faculty it may be. . A i, 25-29

vi. GO NOT BY HBARSAY

Now look you, Kilimas? Do not be misled by report or
tradition or hearsay. Do not be misled by profidency in the
Collections,® nor by mere logic and inference, nor after consider-

1 As on p. 133

3 At A 5. 191 this advice is given to Bhaddiya, p e

® Pipaks, the * bukens ™ of Sayings on thmm_(Sump:;ah), on Discipline
(Vinayapitaks), oo More-Dhamma (Abhidbammapitaka).
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ing reasons, uor after reflection on some view and approval of it,
nor becausc it fits becoming, 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, chese things are
censured by the intelligent, these things, when performed and
undertaken, conduce to loss and sorrow—then do you reject
them. A 1. 189 ; ii. o1

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

In this case, monks, 2 monk mightsay : “ Face to face with the
lord, your reverence, did I hear it ; face to face with him did I
teceive it.  This is dhamma, this is discipline, this is the Teacher's
instrucdon.” Now, that monk’s words arc neither to be wel-
comed nor scorned, but 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 Discourses and
the Discipline, then you must come to this conelusion : Surely
this is the word of this lord . . . it was rightly taken by that
monk. Bear this in mind as the first great auchority.

Then 2gain a monk might say : ** Insuch and such a dwelling-
place resides an Order (o% monks) together with an elder moni.
a leader. Face to face with that Order Theardit. . . " . . . it
was rightly taken by that Order. Bear this in mind as the second
great authority. :

Yet again 2 monk might say : “ In such and such 2 dwelling-
place resides 2 number of elder monks who have heard much, to
whom the tadition has been handed down, experts in dhamma,
experts in discipline, experts in the summaries. Face to face with
those elder monks did F hear it. . . .” ... youmust conclude
that this was the word of this lord and was righdy taken by those
clders. Bear this in mind as the third great authority.

Then again a monk mightsay : “ In such and such a dwelling-

lace resides a single elder monk who has heard much, to whom
wradition has been handed down, an expert in dhamma, an
expert in discipline, an expert in the summaries. Face to face
with that elder did Thearit. . . .” , . . Butif thatelder monk’s
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words tally and agree with the Discourses and the Discipline,
then you must come to this conclusion : Surely this is the word
of this lord, perfected one, fully awakened one, and it was rightly
taken by that clder monk. Bear this in mind, monks, as the
fourth great authority. A 4. 167-170; D, i, 123-126



IV, RELATIONS WIiTH OTHERS

1. Racut Views anD HERssEs

IN'DEED 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 false-
hood which is by nature false. That is truth which is not b
nature false, which is nirvana. This, monks, is the highest tru
of the ariyans, that is to say what is not by nature false, nirvana,

M. iii. 245

Nirvana is not of the natwre of falschood—this the ariyans
know as truth. Sni. 758

‘Wanderers, these four brahman truths have been made known
by me after 1 had realized them through my own super-
knowledge. What are the four 2

In this case, wanderers, a brahman * speaks thus : “ No living
thing is to be harmed.” So saying, a brahman speaks truth, not
fa]s;iood. Thereby he does not think “ recluse " or ** brahman ™
or “I am better or equal or inferior.”” # Morcover by full
comprehending this truth he comes to be one going along wi
mercy and compassion towards creatures.

Again, wanderers, a brahman speaks thus : ** All pleasures of
the senses are impermanent, ill, Liable to change.” $o saying, a
brahman speaks truth, not falschood. Thereby he does not think
“recluse . . . inferior.,” Moreover by fully comprchending
this truth he comes to be one going along towards disregarding,
towards being dispassionate in respect of, towards arrestng

pleasures of the senses.
Again, wanderers, 2 brahman speaks thus : “ All becomings

! Early Buddhism retained the word " brahman "' and gave it the meaning of
“ the best.” The Comy. {AA. iii. 161) here explains it by kkindsova, one whose
g::?'om are destroyed, which is tantamount to arahent, man-of-worth, one

10.p.s1n. 4.
@ 88
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are impermanent, ill, liable to change.” So saying, a brahman
speaks  truth, not falschood, Thereby he does not think
“reclusc . . . inferior.”” Moreover by fully comprehending
this truth be comes to be one going along towards disregard-
ing, towards being dispassionate in respect of, towards arresting
becomings,

Again, wanderers, 2 brahman speaks thus: T am naught of
anyone anywhere, nor is there anywhere aught of mine.”
So saying, a brahman speaks truth, not falschood. Thereby
he does not think * recluse ” or “brahman ™ or“ Iam better
or equal or inferior.” Morcover by fully comprehendin
this truth he comes to be one going along to the practice o
sclf-naughting,

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

Monks, there are thesc six matters which are to be keptin
mind, which cause affection, which cause respect, and which
conduce to harmony, to absence of contendon, to concord, and
to unity, What are the six ?

If 2 monk's acts of body are done through love towards his
fellows in the Brahma-faring, both openly and in private 1-—this
is 2 mateer to be keptin mind . . . and which conduces to . . .
unity.

it if 2 monk’s acts of speech are done through love. . . .
Agarn, if his acts of thought are done through love towards his
fcﬁows 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 the but what has been put into the begging
bowl, if 2 monk becomes one who shares such acquisidions, wbo
enjoys them both openly and in private with his fellows in the
Brahma-faring who are of moral habit—this too is 2 matter . . .
which conduces to . . . unity.

And again, those moral habits which are without flaws, without
defects, unspotted, without blemish, freeing, praised by the
intelligent, untarnished, condncive to contemplation—if 2 monk
fares endowed with moral habits such as these in regard to bis

1 2A. ii 395, both in fromt of them and in front of othecs.

LY
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fellows in the Brahma-faring both openly and in private—this
t00 is 2 matter . . . which conduces to . . . unity.

And again, whatever isa (right) view, ariyan, saving, 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 2
marter to he kept in mind, which causes affection, which causes
respect, and which conduces to harmony, to ahsence of conten-
tion, to concord and to unicy.

These, mornks, are the six matters that are to he 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 leads 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 2re to be kept in mind, this
is the chicf, 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. 3225 o A il 289, D. fii. 24§

What, houscholder, are the three forms of faring by dhamma,
of faring cvenly hy 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 he
mine.”” He comes to he henevolently minded, his purposes are
not malevolent, and he thinks: * May these beings, free from
enmity, free from oppression, safe, at ease, take care of the self.”’
Right view comes to be, an unperverted vision, to the effect :
““ There are alms, there is sacrifice, there is ohlation, there is fruit
and result of deedswell done and ill done, there is this world, there
is the world beyond, 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 {y their own super-
knowledge, declare them.” M.i. 288 ; o A.v. 267

Through not directly envisaging the arising and cessation of
consciousness, and the way that leads to the suppression of con-

s et o S
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sciousness, that is the reason of the endless variety of views L that
spring up in the world—such views as that *“ the world is
everlasting™ or “not evechsting,” * the body is the life”
or ** other than the life,” ** a Truth-finder becomes after dying,”
or ‘does not become” or “ both becomes and does not
become,” or ** neither becomes nor does not becore.”

S, iii, 262~263

I, monks, do not dispute with the-world, but the world dis-
putes with me. No one who professes dhamma, monks, disputes
with the world. Whatever the leamed in the world agree upon
as It is not,” I t00, monks, say of that, *' It is not.”” Whatever
thelearned in the world agree upon as “ It is,” I, too, monks, say
of that, “Itis.”

And what, monks, is agreed upon by the leamed in the world
as “It is 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 1, too, say of it,
“It is not.” So with feeling, perception, the constructions,
consciousness.

And what, monks, is agreed upon by the leamed in the wodd
as " Itis,” and of which I say, “Itis " ? That material shape is
impermanent, suffering, liable to change—the learned in the
world agree thatitis, and I too say of it, “Itis.”” So with feeling
. .+ . consciousness.

There is, monks, 2 world-condition in the world which a
Truth-finder thoroughly understands, thoroughly , and
which, when he has thoroughly understood and grgsgsit, he
proclaims, teaches, lays down, establishes, opens n:lp' analyses and
makes clear.  Such 2 world-condition is material shape, such is
feeling, such is perception, such are the constructions, such is
consciousness. oever, 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
ordi man, blind, visionless, unknowing, unseeing, do I set
at naught.

Monks, as a blue, red, or white lotus, though born in thewater,
grown up in the water, when it reaches the surface stands there
unsoiled by the water, even so, monks, does a Truth-finder,

+ The views of * philosopher,” or rather, * sophiss” 1o nos of yhich the
Buﬁ%md ithr:s;n:,mﬂcira]mzdvu. hu:ndua Middle Way.
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though grown up in the world,! having overcome the world,
live unsotled hy the world. 8. iii, 138-140

There is, Siha,? a way 3 in which one speaking truly of me
could say : ** The recluse Gotama asserts what ought not to he
done, he teaches 2 doctrine of what ouglit not to be done and in
this he leads disciples.” There is, Siha,a way in which one speak-
ing truly of me could say : * The recluse Gotama asserts what
ought to be done, he teaches a doctrine of what ought to he
done and in this he leads disciples. . . . The recluse Gotama
asserts annihilation, he teaches a doctrine of annihilation and in
this he leads discples. . . . The recluse Gotama is one who
detests,; he teaches 2 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 Gorama is a ‘ bumner up,” he teaches a doctrine of

**burning up ’ and in this he leads disciples. . . . The recluse
Gotama is not destined to another kind of becoming, he teaches
a doctrine of no other kind of becoming and in this be leads
disciples.” There is, Siha, a way in which one speaking truly of
me could say : “ The recluse Gotama is confident, he teaches a
doctrine of confidence and in this he leads disciples.”

And what, Siha, is the way in which one spczii.ng truly of me
could say : “ The recluse Gotama is one who asserts what ought
not to he done, he teaches a doctrine of what ought not to he
done and in this he leads disciples 2 Indeed 1, Stha, assert of bad
conduct in body, speech ans thought that it ought not to he
done ; Iassert of manifold evil and wrong states (of mind) that
they ought not to be done.  This is the way, Stha, in which one
speaking truly of me could say : ‘‘ 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.”

And what, Siha, is the way in which one . . . could say:
*The recluse Gotama asserts what ought to be done . . . trains

1 * Born in the world * not in the text here a3 in extrace from A, ii. 38-39, p. 48.

* The Licckavi genenal. The whole pmag: is a refutation of the false accusation
that the Duddha teaches there is ** no ought to be done ™ (na—kirf);&; what he
aceually teaches is that dhere is an * ought not tobe done ** (gkiriya)
to be dane.”  (kirtye).

t Pariyayd, way, sense, form of words, paraphrase,

4 Venapika, one who “ leads ™ and * misleads.”” The Buddha is a diverter,
averter, subventer or perverter, or leader off, of wrong states. The verb, tranglated
above as “ leads,'” is vineti.

an “ ought
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disciples 2 Indeed I, Siha, assert of good conduct in bod
speech and thought that it ought to be done ; I assert of manifold
nght states (of mind) that they ought to be done. This is the
Way. . ..

And what, Stha, is the way in which one . . . could say:
“ The recluse Gotama is one who detests, he teaches a doctrine of
detestation and in this he leads disciples ? "' Indeed I, Siba, detest
bad conduct in body, speech and thoughe. I teach a doctrine of
detesting to enter upon manifold evil wrong states (of mind).
This is the way. . . .

And what, Stha, is the way in which one .. . could say:
“ Therecluse Gotama is one who diverts, he teaches 2 doctrine of
diverting and in this he leads disciples 2’ Indeed I, Siha, teach
a doctrine of diverting passion, hatred, delusion ; I teach 2 doc-
Ergnc of diverting manifEa:’):izs evil wrong states (of mind), This is

¢ way. . . .

Andywhat, Siha, is the way in which one . . . could say:
*“ The recluse Gotama is a ‘ bumner up,” he teaches a doctrine of
‘ burning up * and in this he leads disciples 2" Indeed I, Stha,
speak ofgcvif wrong states that are searing : bad conduct in body,
speech and thought. He for whom, Siha, evil wrong states that
are searing are destroyed, cut off like 2 palm-tree at the stump, so
utterly done away with that they can come to no future existence
—himIcall 2 “burner up”. Fora Truth-finder, Stha, evil wrong
statcs that are searing are destroyed, cut off like a palm-tree at the
stump, so utterly done away with thae they can come to no
future existence. This is the way. . . .

And what, Siha, is the way in which one .. . could say:
“ The recluse Gotzma is not one who is destined for a2nother
kind of becoming, he teaches a doctrine of no other kind of
becoming and in this he leads disciples” ? He for whom, Siha,
future conception in a womb, becoming again and coming
forth are destroyed, cut off like a palm-tree at the stump, so
utterly done away with that they can come to no furure existence
—him I call one not destined to another kind of becoming. For
a Truth-finder, Siha, future conception in a2 womb, becoming

in and coming forth are destroyed, cut off like 2 palm-tree at

e stamp, so utterly done away with that they can come to no
future cxistence, This is the way. . . .

And what is the way, Stha, in which one eaking truly of me
could say : *' The recluse Gotama is one who is confident, he
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teaches a doctrine of confidence and in this he Jeads disciples ™" 2
Indeed I, Siha, am confident with the highest confidence, I teach
a doctrine of confidence and in this I lead disciples. This is the
way, Stha, in which one speaking truly of me could say : ** The
recluse Gotama is confident, he teaches a doctrine of confidence
- and in this he leads disciples.”

Vin.1. 234-236 ; o. Vin. iil. 2, A. iv. 174

[A brahman tells Gotama that in former days a brahman youth,
Sonak3yana, had said to him :]

* The recluse Gotama lays down an ought-not-to-be-done in
regard to all deeds. But, in laying this down, he s of the
annihilation of the world, for this truth about deeds is that the
world persists through deeds.”

“But I, brahman, do not even know the brahman youth,
Sonakiyana, by sight. Whenee then such a walk (by mcg? o

A il 232

As, brahman householders, you have no favouite teacher, you
should undertake and practise this fanldess dhamma, What is it 2

“There are, householders, some recluses and brahmans who
speak in this way and hold these views ; ** There are no alms,
sacrifices or oblations, there is no fruit of deeds well done or ill
done, there is not this world, there is not the world beyond, there
is not mother or father, there are not beings of spontaneous
generation, there are not in the world recluses and brahmans who
walk and fare evenly and who, having realized this world and the
world beyond by their own supcr-E.uowlcdgc, declare them.”
But others speak in dizect opposition to them and declare thar
thereare such things. Of those who hold the former set of views,
this is to be expected : having rejected the three good conditions
—right conduct in body, sp and thought—they undertake
and practise the three bad conditions—wrong conduct in body,
zgccgl, and thought. These recluses and brahmans do not see
¢ peril, grossness, and corruption in the wrong conditions, nor

1 DA. fii. 835 exphins confidence by joy, happiness. AA. iv. 98 says * with
the highest confidence in the four wa ﬁ the fm:.t fruin.” And ol ,l’) i, 39
where wanderers are recorded o ask the name of the docerine in which
he trains disciples and in which they, trained and stizined to confidence, acdknow-
ledge a desite for the Brahma-faring.
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the advantage in renouncing them for the good conditions, and
which is allied to cleansing.

But, as there is indeed a world beyond, if one thinks : * There
is no world beyond,” and this is his view, this is 2 wrong view of
his. As there is indeed a world beyond, if he resolves 1 There
is no world beyond,” this is a wrong resolve of his. As there is
indeed a world beyond, if he utters the speech saying : *“ There
is not a world beyond,” this is 2 wrong specch of his. As there
is...ifhesays: “ Thereisno worlg beyond,” he contradicts
those perfected ones who know the world beyond.  As there is
.+« if he convinees others that there is no world beyond, that
convincing of his is not of the right dharnma, and by that convine~
ing which is not of the right dhamma he exalts himself and dis-
garagw others, It is as though his former right conduce were

estroyed and wrong conduct set up instead.  And this wrong
view, resolve, speech, contradicdon of the ariyans, this convine-
ing that is not of the right dhamme, this exalution of himself,
disparagement of others—these various evil wrong scates come
into being because of wrong view.

Take the casc where an intelligent man reflects thus: *“If
there is not 2 world bevond, then this worthy individual at the
breaking-up of the boch will make the self his surecy ; but if
there is a world beyond, then he, at the breaking-up ot the body
after dying, will arise in the Downfzll, the Bad Bourn, the Abyss,
Hell. Ifit be said that there is not a world beyond and thisis a
true tenet of these recluses and brahmans, then that individual is
here and now condemned by the intelligent who say the indi-
vidual is of wrong moral habit, of wrong view, and a denier.”
If there is indeed a world beyond, then this individual is 2 loser
on both counts : inasmuch as he is condemned here and now b
the intelligent, and inasmuch as on the brca.king—uag of the body
after dying he will arise in the Downfall, the Bad Bourn, the
Abyss, Hc%L Thus the fauldess dhamma is badly taken up and
badly practised by him, he has tonched one side (only), he

ccts the occasion for what is good. '

But of those recluses and brahmans who speak thus : “ There
are alms, sacrifices and oblations, there is fruit of deeds well done
and ill done, there is this world, there is 2 world beyond, there is
mother and father, there is spontancous generation, there are
recluses and brahmans who walk and fare evenly and who,
baving realized this world and the world beyond by their own
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super-knowledge, declare them,” this s to be expected : having
rejected the three bad conditions—wrong conduct in body,
speech, and thought—they undertake and practise the three good
conditions—right conduct in body, speech, and thought. What
is the reason 2 These recluses and brahmans see the peril, gross-
ness, and corruption in the bad conditions, and the advantage in
renouncing them for the good conditions, and which is allied to
cleansing.

As there is indeed 2 world beyond, if he thinks : *“There is 2
world beyond,” and this is his view, this is a rightviewof his . . .
right resolve . . . rightspeech. . . . As there is indeed 2 world
beyond, if he says, " There is a world beyond,” he does not
contradict those perfected ones who know the world beyond.
As there is indocs a world beyond, if he convinces others ‘that
there is 2 world beyond, that convincing of his is of the right
dhamma, and by that convincng which is of the right dhamma he
neither exalts g:.msclf nor disparages others. It is as though his
former wrong conduct were destroyed and right conduct set up
instcad. And this right view, resolve, speech, non-contradiction
of the ariyans, this convincing which is of the right dhamma,
non-exaltation of himself, non~disparagement of others—these
various good eonditions come into being because of right view.

Take the case where an intelligent man reflects thus: “If

. there is a world beyond, then this worthy individual at the break-
ing-up of the body after dying will arise in 2 Good Bourn, 2
heaven world. If it be said that there is 2 world beyond and chis
wenet of these recluses and brahmans is the truth, then this
individual is here and now extolled by the intelligent who say he
is of good moral habit, of right view, and an asserter of what is.”
If there 15 indeed 2 world beyond, then this individual is a winner
on both counts : inasmuch as he is extolled by the intelligent
here and now, and inasmuch as at the breaking-up of the bod
after dying, be will arise in 2 Good Boum, a heaven world
Thus this faultless dhamma is well taken up and well practised by
hig:a,d.hc has touched both sides, he neglects the occasion for what
is

There are some recluses and brahmans who speak in this way
and hold these views : “ Evil is not done by the doer, there is no
resuke of evil or of merit.” And some hold the opposite views.
Of the former the same is to be expected as of those who hold
*There is not a world beyond.” For as there is indeed an ought-
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to-be-done, if anyone think, “ Thereisnotan oufght-to-bc-donc."
his

and this is his view, this is 2 wrong view o . . . wrong
resolve . . . wrong specch . . . 2 contradiction of those per-
fected ones who athirm that there is an ought-to-be-done. = As
there is indeed an ought-to-be-done, if he convinces others that
there is not an ought-to-be-done, that convincing of his is not of
the right dhamma, and by that convincing which is not of the
right dhamma he exalts himself and disparages others. It is as
though his former r:lght eonduct werc destroyed and wrong
conduet set up instead. And this wrong view, resolve, speech,
contradiction of the ariyans, this convincing that is not of the
right dhamma, this exaltation of himself, disparagement of others
—these various evil wrong states come into being because of
WIong view,

Continue as in the case of “ 2 world beyond,” reading “ an o:g,hr—
to- e-donc"?h Take the case where an intelligent man reffects
thus: “If there is an ought-to-bedone, then this worthy
individual at the breaking-up of the body after dying will arise
in 2 Good Bourne, 2 heaven world.  If it besaid that there is an
ought-to-be-done and this tenct of these recluses and brahmans
is ic truth, then this individual is here and now extolled by the
intelligent who say he is of good moral habit, of right view, an
asserter of there is an ought-to-be-done.” If there is indeed an
ought-to-be-done, then this individual is 2 winner on both
counts : inasmuch as he is extolled by the intelligent here and
now, and inasmuch as at the breaking-up of the body after dying
ke will arise in 2 Good Bourn, 2 heaven world. Thus this fault-
less dhamma is well taken up and well practised hy him, he has
touched both sides, he neglects the occasion for th is bad.

There are some recluses and brahmans who speak in this way
and hold these vicwsf:b i Thcn:b is no ﬁlliscb::?i‘: rca.st:lx for the
depravity or purity of beings ; bei i raved or pure
wil:houtt)c;us:f w-ig;out rmsgsn. Tc}:ncf:is no strcngth. no cncP 3
no human steadfistness, no human endeavour ; all beings,
breathing things, all creawures, all living things arc without

ower, without strength, without energy, ripened into their

ming by the force of necessity, encountering pleasure or

in amo Sonc of) the six classes of beings.  Other recluses and
g:aimmsnﬁo d directly opposite views.

As there is indeed cause, 1f he thinks, “ There isnot cause,” and
this is his view, this is a wrong view of his . . . (confinue as ir the
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case of ** There is no world beyond ™) . . . Take the case of an
intellipent man who reflects thus : *“If there is not cause, then
this worthy individual at the brcaking-ui::f the body will make
of self a surety ; if there is cause so wall this worthy individual at
the brezking-up of the body after d{i.ng arise in the Downfall,
the Bad Bourn, the Abyss, Hell. Ifit besaid that there is no cause
and this tenet of these recluses and brahmans is the truth, then
this individual is here and now condemned by the intelligent who
say he is of wrong moral habit, of wrong view, an asserter of no
cause.” . . . Take the case of an intelligent man who reflects
thus : “If there is canse, so will this worthy individual at the
breaking-up of the bedy after dying arise in a2 Good Bourn, 2
heaven woﬁd. If it be zaid that {lhnc%c is cause and this is a true
tenet of these recluses and brahmans, then this individual is here
and now extolled by the intelligent who say he is of right moral
habit, of right view, an asserter of cause.” As there is indeed cause
5o Is this individual a winner on both counts : inasinuch as he is
extolled by the intelligent here and now, and inasmuch as at the
breaking-up of the body after dying he will arise in 2 Good
Bourn, a2 heaven world. Thus this fultless dhamma ts well
taken up and well practised by him, he has touched both sides,
he neglects the occasion for what is bad. M. 1. go1-410

Monks, those wanderers, recluses and brahmans belonging to
various sects (whom you have told me about), hold vanous
views, arc tolerant of various things, favour various things and
are inclined to rely on various views. Some of them say this and
hold this view : ** The world is eternal, this is the truth, anything
clse is foolish.” Others say that the world is not eternal, this 1s
the truth and anything else is foolish. Some say that the world
isancnding;hhg. . . . Others that it is an unending ¢hing, . . .
Some say that the living principle is the body. . . . Others that
[ivinéaprinciplc is one thing and the body another. . . . Some
say that the self ! becomes after dying. . . . Others that it does
not. . . . Others that it both becomes and does not become, . . .
Others that it neither becomes nor does not become, and that chis
is the truth, ing else is foolish. So they, by nature
wrangling, quarrelsome, disputatious, wounding one another
with the weapons of the tongue, mainwin : ** This is dhamma,

! Tathfprta, tramslated by Truth-finder elsewhere in this volume, But the
Comy. explains it here by and, self ; and MA iil 141 by satta, creature,
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this is not dhamma, this is not, this is.” Monks, wanderers
belonging to other sects are blind, unseeing, they do not know
whatis the goal and what is not the goal, they dé not know what
is dhamna and what is not dhamma. ~So they quarrel and dispute
about what is and what is not the goal, about whatis and what
is not dhamma. )

Formerly, monks, there was a certain rajsh in this same
Savatthi. He told 2 certain man to assemble in one place all the
people of Sivatthi who were born blind, and to show them an
elephant. The man did so and said to the blind people : This is
an elephant.  And he presented the head of the elephant to
some of the blind, its car to others, its tusk to others, its
trunk to others, and to others its body or foot or back or
tail or the tufe on its tail, and to them a1l he seid ¢hat that was
the elephant.

Then the rajsh went to the blind people and asked them to
tell him what kind of thing the elephant was. Those wbo had
had the head said the elephant waslike 2 pot. Those who had had
axlx ear said it Vtvha.s trh'llc:ka IzkvinnoIvin -basket. The cusk was like a

ouﬂ:(shz.rc, e ¢ a plough, the body Like a granary, the

oot like a pillar, the back hkg 2 mortar, the ?:'aillikc a pestle, the
tuft on the tail like 2 besom, Then they began to quarrel,
shouting, ** Yes, itis ! No, itisn't! An elephantisn't like that !
Yes, it 15 Iike that | ™ and they came to fisticuffs. The rajah was
delighted.

Even so, monks, wanderers belonging to other sects are blind
and unseeing, they do not know what is the goal and what is not
the goal, they do not know what is dhamma and what is not
dhamma. So they wrangle, quarrel, and dispute about what is
and what is not the goal, 2bout what is and what is not
dhamma. Ud, 6669

The monk Milunkyapurta arguest to himself that if Gotama will

him whether the views %]put orwerd in the Ud. 66-69 passage quoted
immediately above) are true, he will lead the Brahma-faring under the
lord. Burif Gotama will not tell him, then he will disavow the training
and return to the low life ““ in the world.” He approaches Gotama on
the subject, and Gotama says :]

The leading of the Brahma-faringcould not depend on the view
that the world is cternal.  Nor could it depend on the view that
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the world is not eternal.  Although there is the view that the
world is eternal and the view that it is not etemnal, there ist birth,
there is ageing, there is dyi Lﬁ, there are grief, lamentation, sorrow
and despair ; Ilay down the destroying of these here and now.
And I say the same in regard to cach one of the other views.

Therctore understand as not taught what is not taught by me ;
understand as taught what is taught by me. These views are not
taught by me. For they arc not connected with the goal, they
are not fundamental to ic Brahma-faring, they do not conduce
o disrcgardi:f, to dispassion, to stopping, to tranquillity, to
super-knowledge, to awakening, to nirvana,

%ut, whatis taught by me ? That thisisill, this is the arising of
ill, this is the stopping of ill, this is the course leading to the stop-
ping of ill Ans 'why is this aught by me ? This, Milunkya-

utta, is connected with the goal, this is fundamenul to the

rahma-faring, this conduees to disregarding, to dispassion, to
stopping, to tranquillity, to super-knowledge, to awakening, to
nirvana. Therefore it is taught by me. M1, 426 f.

[The wanderer Vacchagotta asks Gotama if he holds any of the views
(put forward in Ud. 66-69, previously quoted). Gotama replies in the
negative ; so Vacchagotta asks him wint is the peril he sees in these
views that makes him scout them all. Gotama replies :}

Each of thesc views is a thicket, a wilderness, a tangle, 2
bondage and fetter of views, attended by ill, distress, perturba-
tion, fever, and docs not conduce to disregarding, to assion,
to stopping, to mn&uillity, to suPcr-knowlcd ¢, to awakening,
to nirvama, 1, Vaccha, secing dhus as a peril, therefore scout all
views. Views are disarded by a Truth-finder. For this has
been seen by the Truth~finder : This is material shape, this is
its arising, this its ceasing ; this is feeling . . . percepdon . . .
the %ﬂs Ca mmgmdzs' is its arising, this its
ceasing. ore I say it is troying, stlling, stopping,
renouncing and abandoning :llyinugim}:;f all supgosinpp?ﬁl
thoughts of “I am the doer,” * Mine is the doer, all%:tcnt
“I am,” that 2 Truth-finder is freed with no residuvum {for
rebirth remaining}). M. i 483-486

Monks, you would like to something that was per-
manent, stable, eternal, not liable to change, that would stand

1 giieva, eraphatic,
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fast like unto the eternal. But can you see any such possession ?
Neither do L

Yon would like to have 2 grip of the notion of self, such that
there would not arise grief, sorrow, suffering, lamentation, and
despair.  But can you see any such grip ? Neither do I,

You would likc a foundation for views such that there would
not arse grief, sorrow, suffering, lamentadon, and despair.
But can you see any such foundanon? Neither do L.

Monks, if there were a self, would there be something of the
nature of a self in me ? And if there were something of the
nature of 2 self would there be 2 self in me? But if both self
and anything of the nature of a self, cven when actually present,
are incomprchcnsible, is not this basis for view mere absolute
folly : This one the world, this one the self whom I shall afeer-
wards become—permanent, stable, eternal, not liable to change, -
that would stand fast like unto the eternal ?

Then, if material shape is impermanent, and if that which is
impermanent is suffering, you cannot regard that which is
impermanent, suﬁ'cring and liable to chanric as: This is mine,
I am this, this is my Self. It is the same with feeling, pereeption,
the constructions, consciousness. From this it results that all
material shapes, feclings, perccptions, constructions, and all
consciousness, whether past, future or present, subjective or
objective, gross or subtle, mean or excellent, near or far, must
alldfl_aesocnas: This is not mine, [ am not this, this is not my
Selt. .

So seeing all these things, the instructed disciple of the ariyans
distegards %naccml shapes, and the rest; by distegarding he is
passionless ; through passionlessness he is freed ; in freedom,
the knowledge comes to be : I am freed, and he has foreknow-
ledge : Destroyed is birth, lived is the Brahma-faring, done
is what was to be done, there is no mote of being such or such.

M. i 137-139 ; . S. iil. 68

Such 2 monk becomes one who is freed in heart, freed by
wisdom. He is said to have lifted the barrier, filled the moat,
ulled up the pillar, withdrawn the bolts, 2n ariyan, with flag
aid low, with burden dropped, without fetters.

And how, monks, has the monk lifted the barrier? Herein
is ignorance got rid of by the monk, cut down to the roor,
ngg as 4 palm-tree stump that can come to no furure existence.
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And how has the monk filled the moat ? Herein coming-to-
be again, birth and faring on are got rid of by the monk, cut
down to the roots. . . .

And how has the monk pulled up the S]illar ? Herein craving
is got rid of by the monk, cut down to the roots. . . .

And bow has the monk withdrawn the bolts ? Hercin the
five fetters binding to the lower (shore) are got rid of by the
monk, cut down to the roots. . . .

And how, monks, is the monk an ari¥zn, with fag laid low,
with burden drog ed, without fetters ¢ Herein, monks, the
latent bias “Iam * is got rid of by the monk, cut down to the
roots, made as 2 palm-trec stump that can come to no future

existence. M. i 139-140; A.1ii. 84

. When 2 monk’s heart is thus freed, not Indra or Brahmai or
Pajipati with their devas succeed in a search for thatdiscriminadve
consciousness which is attached to a Truth-finder. And wh¥?
I, monks, say that here and now a Truth-finder is untraceable.
Although this is what I affirm and what I preach, yet some
recluses and brahmans clmr%;: me erroncously, vzinly, falsely,
and as is contrary to fact with being a diverter, of latgmg down
the cutting off, the destructon an extirpation of the existent
entity. As this, monks, is just what I do not teach, therefore
these worthy recluses and brahmans charge me erroncously,
vainly, falsely, and with what is eontrary to fact. Formerly,
mon.zs. as well as now, I lay down just ill and the stopping of lﬁ

If therein others denounce and abuse a Truth-finder, there does

not come to be for him resentment or annoyance. If others

revere and honour him, there does not come to be for him
pleasure and satisfacdon. It must be the same with you. As
to this, it should be thus for you : This that is well understood

is that such deeds were formerly done by us there. M. i. 140

Therefore what is not yours, monks, put it away. Putting it
away will come to be for a long dme for your welfare and

case. And wbat is not yours ? Material shape, monks, is not.

yours, nor are feeling, tion, the constructions or conscious-
ness. Put away cacbpmm. The putting away of each of
them will come to be for your welfare and ecase. Itis as if a
manp should gather, burn or do what be pleases with the grass,
sticks, branches, and folizge in ¢his Jeta Grove—pray, would
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you say that this man is gathering, burning us, doing what he
pleases with #s? You wguld no:g, and why not ? 5
Because, lord, this is not our self, nor of the nature of self.
Even so, monks, material shape is not yours, nor are feeling,
perception, the constructions or consciousness. These are not
yours. Put them away. The putting away of cach of them
will come to be for a long time for your welfare and case.
M. 1. 140-141; S. 1. 33-34

Monks, these three sectarian folds, although strictly questioned,
investigated and discussed by the wise, persist in the traditional
(view) of an ought-not-to-be-done. What are the three ?

There are, monks, some recluses and brahmans who speak
like this and hold this view : * Whatcver 2 man expericnces
of pleasure or pain or neither, all this is duc to somethin
previously done.” If they approach me, I ask them if it is
true that they have this view, and if they say itis, I speak thus:
*“ Well, then, the vencrable ones will Lcomc those to make
onslaught on creatures, to take what is not given, to lead what
is not the Brahma-faring, they will become liars, slanderers,
abusive, babblers, covetons, malicious, they will become of
wrong view because of something done previously.” Monks,
to those who fall back on somc%hing done previously as the
essential reason, there comes to be no desire or exertion connected
with the idea thac this is to be done or this is not to be done.
Thus, if what is to be done and what is not to be done, though
actually existing, are incomprehensible, the term reduse cannot
be legitimately applied to yourselves, since you dwell muddled
in mindfulness, warded.

There are, monks, some recluses and brahmans who spek
like this and hold this view : * Whatever 2 man experiences
of pleasure or pain or neither, all this is due to creation by an
Overlord.” 1If they approach me, . . . I'speak thus: * Well,
then, the venerable ones will become those to make onslaught
on creatures . . . they will become of wrong view because
of creation by an Overlord.” Monks, to those who fall back
on creations by an Overlord as the essential reason, there comes
to be no desire or exertion connected with the idea that this
is to be done or this is not to be done. Thus, if what is to be
done and what is not to be done, although actually cxistinF,
are incomprehensible, the term recluse cannot be legitimately
8
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applicd to yourselves, since you dwell muddled in mindfulness,
unguarded.

here are, monks, some recluses and brahmans who speak
like this and hold this view : “ Whatever a man experiences of
pleasure or pain or neither, all this is uncaused, unconditioned.”
If they approach me, . . . I speak thus: “'Well, then, the
vencrable ones will become those to make onslaught on creatures
... they will become of wrong vicw, uncaused, uncondi-
tioned.”  Monks, to those who fall back on no cause, no
condition 2s the essential reason, there comes to be no desire
of exertion connccted with the idea that this is to be donc or
this is not to be done. Thus, if what is to be done and what
is not o be done, although actuslly existing, are incompre-
hensible, the term recluse cannot be legitimately applied to
yourselves, since you dwell muddled in mindfulness, unguarded.

Al 173-178

The world, Kacciyana, is for the most part attached to two
(propositions) : existence as well 25 non-existence. If anyone
sees, through right wisdom, the arising of the world as it really
comes to be—whatever is not existent in the world, that does
not come to be. If anyone secs, through right wisdom, the
stopping of the world 2s it really comes to he—whatever is
existent in the world, that does not come to be.

Grasping after systems, imprisoned hy dogmas for the most
part is this world, Kacciyana, But he who does not go in for
this system-grasping, forti.ismcnml standpoint, for this dogmatic
bias, who does not take it up, does not take his stand upon it,

i : “Itis not my selt'; iis just ill uprising that uprises,
ill being sm%pcd that is stopped "—he ncither doubts nor is
perplexed ; by not depending on others, knowledge herein
comes to be his own, To this extent, Kacciyana, there comes
to be right view.

“Ev ing exists” : this, Kacciyana, is one dead-end.
“ Everything exists not” ; this, Kacciyana, is the other dead-
end. Not approaching cither of these dead-ends, the Truth-
finder teaches dhamma by the mean : conditioned by ignorance
arc the constructions; conditioned by the construcdons is
consciousness (and so on through the * chain of causation "3:
Thus there comes to be the uprising of this entirc mass of i

1 Cf section on Causaliry.
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But from the utter fading away and stopping of ignorance,
there is the stopping of the constructions ; from the stoppin

of the constructions there is the stopping of consciousness ; an:

so on. Thus there comes to be the stopping of this entire mass
ofill. S.1i. 17

“ Now, good Gotama, is suffering wrought by oneself? "

“ Indccdgno:, Kassapa,” K i

** But is suffering wrought by another ?

* Indeed not, Kassapa.’

““Is suffering wrought by oneself and by another ?”

** Indeed not, Kassapa.”

* But has the suffering, wrought neither by oneself nor by
another, originated hy chance ?°

* Indeed not, Kassapa.”

“Isir, good Gotama, that there is not suffering ?

*“It is not, Kassapa, that there is not suffering ; for, Kassapa,
there is suffering.”

“ Well, then, the good Gotama does not know suffering,
does not see it.”

“It is not that I, Kassapa, do not know suffering, do not see
it; for I, Kassapa, know suffering, I see it.”

“ But, good éotama, to z2ll my questions you have replied :
‘Indeed not, Kassapa” You have said that there is su.g'cring
and that you know it and see it. Lord, let the lord explain
to me about suffering: lord, let the lord teach me ’:gout
suffering.”

“ He who does (2 decd), it is he who experiences {its result) :
this which you, Kassapa, spoke of at the beginning as ‘ suffering
wrought hy oneself "—this leads on up to the Eternalist theory,
But to say, * One does, another experiences "—if one is harassed
by fecling, and thinks, ‘ Suffering is wrought by another '—
this leads on up to the Annihilatonist thdi.:a?

“ Not approaching cither of these ~ends, the Truth-
finder teaches you, Kassapa, dhamma hy the mean : Conditioned
by ignorance arc the constructions . ..} Thus there comes
to be the stopping of this entire mass of ill”  §. ii. 19~20,

*“ Now, lord, what is ageing and dying, and whose is this
ageing and dying ?
1LY " caumal chain,” p. 144,
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“Not a fit question,” the lord said. “ Whatever monk
should say this or whatever monk should say : ‘ Ageing and
dying are one thing, but another’s is this ageing and dying,’
both these {questions) have the same meaning, }iust the form is
different. I? a monk has the view that the life-principle and
the body are the same, there does not eome to be a living of
the Bra.lz.rmz—ﬁring. Nor does this eome to be if a monk has
the view that the life-principle is one thing and the body another.
Not approaching ciLEcr olt)' these dead-ends, the Truth-finder
teaches you dhamma by the mean : Conditioned by birth are

ageing and dying.”

[The monks then asked the lord about each of the factors in the
“ causal chain,” and to cach quesdon he answered as above, ending by
mentioning the appropriate factor in the causal chain.]

“ It is indeed, monks, by the utter fading away and sropgﬂing of
ignoranec that distortions, disagreements, scufflings, woatever

ey may be, that all such props come to be given up, cut off
at Elc root, made like the stump of 2 palm-tree, so uttcr!?r done

away with as not liable to come to any future existence.
S. i, 60-62

Baka the Brahmi is indeed under an illusion if be should say
that the impermanent is the same as the permanent, that the
evanescent is the same as the everlasting, that the non-cternal is
the same as the etemnal, that the not-whole is the same as the
whole, and that what is liable to pass on is the same as what is not
liable to pass on ; and if he should say in regard to what is bom
and ages and dies and passes on and uprises : *“ But this is not
born, does not age, does not die, does not pass on, does not up:
rise " ; and if—~there being another further escape—he shouﬁi
say : “* There is not another further escape.”

M. i.326; S.1 142

Whatever recluses and brahmans say that by becoming there
is releasc from becoming, all these, I'say, are unrclcasc§ from
becoming, But whatever recluses and brahmans s2y that by
de-becoming ! there is an escape from becoming, all these, [ say,
bave not gone out from becoming. Ud. 33

1 vibhava,
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Just now, brahman, people arc ablaze with unlawful lusts,
overwhelmed by depraved longings, obscssed by wrong doc-
trines. This being so, they seize sharp knives and wke one
another’s lives. Tl%us many men come by their end.  Again, on
these who are thus ablaze, overwhelmed and obsessed, the rzin
does not pour down steadily. Itis hard to get ameal. The crops
are poor, affticted with mifdcw. and stunted. Thus many men
come by their end.  Again, agzinst those who are thus ablaze,
overwhelmed, and obsessed, tﬁc Yakkhas let loose non-human
things. Thereby many men come to their end. This is the
reason, this the cause of the apparent loss and decrease of human
beings. This is why villages are not villages, Lide towns are not
litde towns, towns are not towns, and 2§c country districts are
depopulated. 4. 1. 160

. MARVELS

There are these three marvels. What are the three? The
marvel of psychie power, the marvel of thought reading, the
marvel of teaching. And what is the marvel o‘;gpsychic power ?

In this casc, 2 monk enjoys various kinds of psychic power in
divers ways. From being one he becomes many, from bein
many he becomes onc ; manifest or invisible he goes unhindere
through a wall, through a rampart, through a mounumin as if
through air ; he plunges into the earth and shoots up again as it’
in water; he upon the water without partm% it as if on
solid ground ; he travci through the air, sitting cross-legged, like
2 birdgcn the wing. Even this moon and sun, although of such
mighty power and majesty—he handles and strokes them with
his handpo Even as far as the Brahma-world he has power in
regard to his body. This is called the marvel of psychie power,

And what is the marvel of thought reading? In this case a
certain one can declare by means of asign : “ Thus is your mind.
Such-and-such is your mind., Thusis your thought.” And how-
ever much he may tell, it is exactly so and not otherwise. Here
again, perhaps a certain one does not tell these things by means
o%a sign, but does so by hearing a voice from men or from non-
human beings or from devas—and says : *“ Thus is your mind,
Such-and-such is your mind, Thus is your thought.” And
however much he may eell, it is exactly so and not otherwise,
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Here again, perhaps a certain one does not tell these things by
means of a sign of on hearing a voice from men or non-human
beings or devas, but does so (judging) from some sound he has
heard, an utterance intelligendy magc by one who is reasonin
intelligently. So hearing, he declares : * Thus is your mind.
Such-and-such is your mind. Thusis your thought.” Andhow-
ever much he may tell, it is exactly so and not otherwise. Then
again, in this case, suppose a certain one does not tell by any of
these ways . . . yet pechaps when he has ateained contempla-
tion, void of rcflecton and intelligence, he forcknows, fully
grasping thought with his thought, that: * According as the
mental workings of this man so-and-so are directed, he will
apply his reasoning of mind to this and that object immediately.”
And however much he may tell, it is exactly so and not other-
wise. This is called the marvel of thought-reading.

And what is the marvel of teaching ? In this case a certain one
teaches thus : " Reason thus and not thus. Apply your mind
thus and not thus. Abandon this state, acquire that state, and
abide in it."” This is called the marvel of teaching. So these are
the three marvels, Airyo; o D 212

[But the first two marvels might be challenged chus i

One of little faith, not believing, might say to one of faith,
believing : * There is, good sir, a charm called Gandhiri. Itis
because of this that he exercises various kinds of psychic power
in divers w=¥s: from being one, becoming many and so on.”
Itis because I sce this peril in the marvel o? psychic power that
I am distressed by it dgctl abhor it, that I loathe it. Similarly,
in regard to the marvel of thought reading, one of lite faith,
not believing, might say to one of faith, believing : * There is,
good sir, a gurm the Jewel : it is because of this that he

_tells the thoughts of other beings, of other men, and says:
‘ Thus is your mind. Such-and-such is your mind. Thus is
your thought.” It is because I see this peril in the marvel of
thought reading, that I am distressed by it, thac I abhor it,
that I loathe it. D.i. 213

Indeed, Ananda, I do understand how to reach the Brahma-
world by psychic power both in this mind-made body and
in this body of the four great clements. Truth-finders are
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marvellous and possessed of marvellous powers, they are
wonderful and possessed of wonderful powers. At 2 time
wben 2 Truth-finder contemplates body in mind and mind in
body, and in the body enters into and abides in the conscious-
ness of case and buoyancy, at that time his body becomes more
buoyant, softer, more workable and more radiant. It is Just
like an iron ball, which, when it has been beated all day long,
becomes lighter, softer, more workable and more radiant.
Now, Ananda, whenever 2 Truth-finder contemplates body
in mind and mind in body, and in the body entersinto and abides
in the consciousness of ease and buoyancy, it is at that time
that the body of the Truth-finder with but little effort rises up
from the ground into the air; hec enjoys various kinds of
psychic power in divers ways: from being one he becomes
many; from being many bc becomes one; manifest or
invisible be goes unhindered through a wall, througb a rampart,
through a2 mountain as if througi air; he plunges into the
carth and shoots up again as if in water ; he wu-:lis upon the
water without parting it as if on solid ground; be travels
through the air, sitting cross-legged, like 2 bird on the wing.
Even this moon and sun, althougb of such migbty power and
majesty—he handles and strokes them with hnsz.md. Even
as g'ar as the Brahma-world he has power with his body. And,
Ananda, just as a tuft of cotton seed or 2 ball of thistledown,
lightly wafted on the wind, with but little effort rises up from
the ground into the air, even so at a time when 2 Truth-finder
contemplates body in mind and mind in body, and in the body
enters into and abides in the consciousness of ease and buoyancy,
it is at that time that the body of the Truth-finder with
but Litle effort rises up from the ground into the air, and
he enjoys the various kinds of psychic powers in their divers
ways. S v.282

[A great merchant of R3jagaha once had a sandalwood bowl ded up
at the top of 2 bamboo pole ; and he said: “* Let whatever recluse or
brahman who is onc perfected and of psychic power get down this
bowl, and to him it is given.” After the leaders of six of the great
. beredical sec::ﬁhzd u‘ioucll and ffuled, 1;1.{2 mgor:ckwl;igrgoh the thmS'hu }'ija
succeeded. = ace of Rij c ncws of his feat
with clamorous all’:;imc. Fo:hﬂz ing risen above the ground and
taken hold of the bowl, he had dreled times round Rijagaha, and
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on the request of the great merchant came to rest exactly at his dwcllini.
The lori? bearing the great noisc made by the people, asked Anan

the cause of it. He replied 1]

“ord, the vencrable Pindola the Bharadvija has ferched
down the bowl belonging to the great merchant. That is why
the people are making 2 great noise, 2 loud noise.” The lord
thereupon rebuked the venerable Pindola, saying :

“It is not suitable, Bhiradvija, it is not becoming, it is not
fiing, it is not worthy of a recluse, it is not allowable, it is
not to be done. How can you, on account of a miscrable
wooden bowl, exhibit a condition of further-men, a wonder
of psychic power to houscholders ? Even 25 2 woman exhibits
a loin-cloth for the sake of a miscrable stamped misaka, cven
so was exhibited by you to householders, for the sake of a
miserable wooden bovwl, a condition of further-men, 2 wonder
of ﬁﬁ’dﬁc power.”

aving rebuked him, the lord addressed the monks, saying :
“ Monks, a condition of further-men, 2 wonder of psychic
power is not to be exhibited to houscholders. Whoever should
exhibic them, there is an offence of wrong doing. Break,
monks, this wooden bowl; having reduced it to fragments,
give them to the monks as pcxﬁ:mc%or ointment.” Vin. ii. 111

m. AMITY AND Matics

Monks, when the freedom of heart that is love is pursued,
made ‘l:é.-,comc, mzwic m‘ist% of, ﬁzdc a vehicle h:nd 2 basis,
cxercised, augmented, and thoroughly set going, cight advantages
are to be expected.  What are the cighe ? —

Hapﬁy one sleeps, happy one awakes, one sees no bad dreams,
one is dear to human beings, one is dear to non-human beings,
devas guard one, neither fire nor poison nor sword affects one,
andltiough not pencirating further, one reaches the Brahma-
wor

Who maket tnbounded love to becoms,
Mindful, he sees th' attachments all destroyed,
The fetters wear away. LS, pure in heart,
One being he does love, good follows thence.
The aniyan, with heart compasionate

For all mankind, abounding mexit makes.
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Those royal sages, having overcome

The teeming earth, make ample sacrifice ;

Bu, like the starry host bcmﬁ the moon,

The sacrifices called The Hone, The Man,

The “ Throwing of the Peg,” the ** Drinking Rite,”
The * House Unbarred ' 1—are not 2 sixteenth part
The wotth of a heart with love enriched.

Who kills not, nor aught causes to be killed,

Wheo robs not, nor makes others rob, for all

‘Within his heare hath share, he hateth none.?

A v, I50-151

“Ido not say, monks, that without being aware of it, there
is a wiping out of intentional deeds donc and accumulated,
and that whether arising in this verylife or later or in a succession
(of lives). I do not say to you that, without being aware of it,
there is an ending of the ill of intentional dcc%s done and
accumulated.

Monks, that ariyan disciple, who is thus without coveting
and malevolence, not bewildered but self-possessed and recollect—
ing, with 3 heart possessed of love abides suffusing one quarter
ol:g' the world, likewise the sccond, third, and fourth quarters
of the world, likewise above, below, across, everywhere, for
all sorts and conditions—he abides suffusing the whole world
with a heart possessed of love that is widespreading, vast and
boundless, wi&:out enmity or malice. He has forcﬁnowlcdgc
thus : * Formerly my heart was limited, not made to become,
but now my heart is boundless, well made to become. Moreover,
whatever deed belongs to what is Iimited—it docs not sty
there, it does not stop still there,” Now, what do you think,
monks ? If from his youth up this young man should make
gccgmc the freedom of heart tizt is love, would he do an evil

cc ? ”

“ Surely not, lord.”

“If he does not do an evil deed, could he touch anything
thatisill ?”

* Surely not, lord. If he does not do an evil deed, how could
ke touchall 2™

1 Thess sacrifices aze also referred to in S. 1. 76, A. 1L 43 ( p. 138}, It. p. 31,
The * Throwing of the Peg,” or ** Pegthrown Site,” is exphined in the Comys.
ahdu&rmﬁy.d@bcﬁbyﬁaﬁmﬁ&m@m :f;’mm
%@%ﬁﬁﬁtm: but later they Eegmmmd ineo blood=

ces.
1 Closely following E. M. Hare's translation in G.$. iv, 103-104.
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“ Indeed, monks, this freedom of heart that is love should be
made to become both by women and men. A woman or man
cannot take this body 2nd go away. This mortal being is but
a between-thoughts.  He %or she) has foreknowledge thus :
“ Whatever evil deed was formerly done by me here with this
body bom to deeds, it must all be felt and known here, it will
not become (something that) follows”” Freedom of heare,
thus made to me, conduces to a statc of non-return for a
monk who has wisdom here (but) who has not penetrated to a
further freedom.

“ Then, again, he suffuses one quarter of the world with a heart
posscssed of compassion . . . with a heart possessed of jo
. . . with a heart possessed of balance, likewisc the sccom
third, and fourth quarters of the world . . . {continue as above
reading compassion . . . joy . . . balance for love) . . . not

to a further freedom.” A, v. 269-301

Just as those families which have few women, many men,
are hard to molest by robbers and pot-thieves, so that monk
who has made become, made much of the freedom of heart
that is Jove is hard to molest by non-human beings. Therefore,
monks, you must train yourselves thus: Freedom of heart
that is love will be made {ccomc by us, made much of, made
a vchicle, made a basis, exercised, augmented, and thoroughly
set going, S. il, 264

He goes on, having suffused the four quarters with a heart

ssessed of love, ofg compassion, of joy, of balance, above,

ow, across, everywhere, oes on with a heart thatis wide-
spreading, vast, boundless, without enmity or malice, and that
has suffused the whole word ev here for all sorts and
conditions. He has foreknowledge that: ** There is this, chere
is the low, there is the exccllent; there is a further escape?
from this Eerccpl:ion_" For him, thus knowing, thus sceing,
the heart is freed from the fluxions of semse-pleasures, of
becoming, of ignorance. The knowledge comes to be: *In
freedom [ am freed” ; and he knows: * Destroyed is birth,
lived is the Brahma-faring, done is what was to be done,
there is no morc of being such-and-such.” This is called 2
monk who is washed with an inner washing. Mi. 38

1 Cf. Escape section,
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Easy to see are others’ faules,

those of self are hard to e,

Surcly the faults of other men

2 man doth winnow as "twere chaff,
but those of the self he covers up
like crafty gamester loting throw.!

Dh., 252

Monks, there are these five ways of putting away malice
whereby all malice arisen ought to be put away. tfive?
In whatever person malice is engendered, in that on love
should be made to become, comfassion, balance.
In whatever person malice is engendered, unmindfulness,
inattentiveness to it should be brought about in that person.
In whatever person malice is engendered, that person should
call to mind dg: fact that one is responsible for deeds, and think ;
** This man so-and-so is responsible for deeds, heir to deeds,
having deeds for matrix, deeds for kin, to him the deed comes
home again. Whatever deed he docs, whether good or evil,
he will become its heir.” In these five ways should malice in
that person be put away. A iii. 185~186

Wrath must ye slay, if ye would happy Bve,
‘Wreath st ye slay, iff ye would weep no more.
Victor of wrath with its poison-root,

Sweetest intoxicant—Dragon-queller

That i the slaughter by the ariyans praised,
That must ye shay if ye would weep no more,

S.i. 47

By no-wrath should he conquer wrath ;
uoworth by worth should be o'ercome ;
he should o'ercome the singy by a gift,
by truth him who doth falsely speak.®
Dh. 223

Conquest ders hate ; the conquered lives
In misery. But whoso is at peace
And passionless, happily dotgcl:e live ;
Conguest hath be aimdonnd and defear.?
S.1. 83 ; Dh. 201

,¥ Mrs Rhys Davide, Min. Anth.i.
% 1bid.
? Ivid, K.S. i. 109,
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A man may spoil another, just so far

As it may serve his ends, but when he's spoiled

By others be, des , spoils yet again,

So long as evil's truit is not matured,

The fool doth fancy " Now's the bour, the chance 1"
But when the deed bears fruit, he fareth il
The slayer gets 2 slayer in his tura

‘The conqueror gems one wbo conquers bim ;
Th’ abuser wias abuse, th' annoyer fret.
Thus by the evolution of the deed

A man ‘who spoils is spoiltd in his turn.t
S.1. 85

No man by case he settles forably

is dghtly one “ on dhamma stinding.”

But the wise man who into both inguires
what is the case and what is not the case—

In chat he setdes (case) of other men, .
by dhemma and by justice, not by force,
warded of dhamma, that sagacious an
is {rightly) named * he who on dhemma stands.” 7
Dh. 256-257

Lol see the folk at sirife,
How violence breeds fear {
I'Ml tell of the dismay,

The terror felt by me.

As fish in shallow pool
I saw mun floundering :
I saw the feuds "twixt men,
And in me cotered fear,

All worthless was the world,
All quarters scemed to quake :
Fain for a bome, [ aaw

No shelzer for myself

Feuds as the only ead

I savr—and ross my gorge !
Thenlo 1 lsawthcgurlg,
Heart-propping, hard to see.

iy R gy
y that is pi t

But be who draws that barb

Runs not nor fnketh down,?

Sn. 935-939

_ ' Mrs Rhys Davids, K.S. L 110. Cf Revelations xiii, 10, * He that leadeth
into captivity shall go into captivity : be thar killeth with the sword must be
killed with the sword ",

1 Jbid, Min, Anth, i, 3 E. M. Hare, Woven Cadences,
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1v. TENDING THE SICE

“Is there, monks, in such-and-such a dwelling-place 2 monk
who 15 siek ?”

*“ There is, lord.”

“ What is his disaase 7

“ The venerable one has dysentery, lord.”

“ But, 1mc:bnks, is there anyone who is tending this monk ?*

w NO. or .n

“ X do not the monks tend him ? "

* Lord, this monk is of no use to the monks, therefore they
do not tend him,”

* Monks, you have not a mother, you have not a father who
might tend you. If you, monks, do not tend one another,
who is there who will tend you? Whoever, monks, would
tend me, he should tend the sick.™ ! Vin, 1, 302

V. PARENTS

Monks, those families where mother and father are honoured
in the home are reckoned like unto Brahmi,? they are ranked
with the teachers of old ; worthy of offerings are such families.
* Brahmi,"" monks, is a term for mother and father. ** Teachers
of old " is a term for mother and father. “ Worthy of oﬁ'crinﬁls o
is 2 term for mother and father. Why so ? Because mother
and father do much for children, they bring them up, nourish
them, and introduce the world to them,

Parents aret callcdf = I;znhmi," " teachers of old"
‘Worthy of gifts are , compasstonate
Uato ci:&bcofchxﬁmn.‘ us the wise
Should wonhip them and pay them honours due,
Serve them with food and driak, tlothing and beds,
Anoint their bodies, bathe and wash their feet.
Forserviocmd:athismpmnﬁm
In this life sages praise 2 man, and
Hereafter has reward of joy in beavea®
A 1 132,i. 705 It p. 109

1 Cf. * Inasmuch as ye have done it unto the least of these, ye bave done it
unto me ',

* Governor of the Brabma-world ; not BrahmanmDeity.

3F, L. Woodward, G.5. L 114-113, ii. 79 Min, Anth, i 192 £
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There are, monks, these four bases of sympathy. What
four? Charity, kind speech, doing a good turn, and treating
all alike?

Charity, kind words, :nd doing a good tum
And treating all slixe as each deserves:
These bonds of sympathy are in the world
Like to the linchpin of 2 moving car.
Now if these bonds were lacking, mother whe bore
And father who begat would not receive
The honour and respect (which arc their due).
But sinee the wise n&}ud& regard these bonds,?
Therefore 'ts theirs the Great Self to win,
And they become worthy the praise of men. .
A i 32
Who, being rich, supports
Not parents in their age,
When gone is all their youth :

And he who parents strikes,
Doth brother vex with words,
Wife's mother, sister too :
Know kim as outcast vile.?

Sn, 124, 125

And he by dhamma should his parents serve.
Sn. 404

vl. DHamama ror THE LAmTY

The rule for houscholders now will | ecll,
‘What action best becomes such lsteners ;
For busied much, nene can attune himself
Wheolly unto the thing required of monks.

Let him no creatures kill 2nd none indte
To kill, nor sanction others taking life,

But put by viclence for all chat Jives,

For stout of heart and all that trembles here,

Then let the listener awzkening

Whelly refriin from taking things not giv'n,
And none incite to neal nor sanction thefi ;
Let him refrain from cvery form of theft,

Let him refrain from all unchastry,

As wise men shun the buming charcoal pit ;
1If powetless to live in continence,

Let him not with another's wife transgress.

L Cf Al f. 248, iv. 364 DLL 133,
' F. L. Woodward, G.3. ii. 36 (cxcept Jast cwo lines).
1 E, M. Hare, Woren Cadencer,
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Gone to th' mbzgchau or gathering,
Let him not to another falsely speak,
And none incite to lie nor sancgon les ;
Lee him refrain from all that is not truth,

Let him not of intoxicants partake,

The houscholder who doth this dharmma choose,
And none indite to drink nor sanction drink,
Knowing that madness is the end of it.

For verily drunken fools comumit i1l deeds,
And other people gird to wantoning :

Let him avoid this sphere of wmg%nl doeds,
Maddening, deluding, the delight of fools.

Let him not kill nor take a t.hing not giv'n,
Let him not lie nor drink inzoxicanes,

Let him eschew ungodly practices,

Let him not eat untdmely food at night,

Let him not garlands wear nor perfumes use,

Let him bie on a mat spread on the ground ¢

This cightfold is indeed th' observance called,
Made known by the Awake, to ill's end gooe. . . .

And he by dhamma should his parents serve,
And in accord with dhamma ply his trade ;
The houscholder who lives thus carnestly
Goes to the devas called self-uminant.?
Sn. 393—401, 404
‘Who fitly acts and toils
And strives shall riches find ;
By truth shall fame 20quire ;
By giving, friends skall bind.

And lovers of the home

Who hold in faith these four,
Truth, dhamma, firmness, gift,
Hence gone shall grieve no more.

With brahman and recluse,
Prithee, at large this sift 3
Be there here than
Reestraint, truth, patitace, gift 7
S Sn. 187~189
Plain is the wesl in Efe,
Plain is the sufering :
Prospers who dhaonma Joves,
Suffers who dhamma hates.

Who hath bad men 25 fricods,
Nor maketh friends with good,
Who chooseth men's bad ways :
A source of suffering that,

1E, M. Hare, Woven Cadences. $ Ibid
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When nuan loves company

And sleep, when be iy

And and known for wrath :
A source of suffiering that.

Who being rich, supports
Not parents in their age
When gooe is all their youth ©
A source of suffering that,

Who with false words deceives
A brahman or recluse

Or other mendicant :

A source of suffering dhat.

When man of wealth and means,
Of gold and property,

Enjoys its sweets alone :

A source of suflering chat.

‘When man iz proud of birth
And purse ﬁmﬂ{.m
And yet ashamed of kin :
A soures of suffering that,

When man on woman dotes,
On drink and dice alike,
And 21 his savings wastes :
A source of ruffering that,

Who not content with his,
1s scen with others® wives,
It seen wiith hardots too :

A source of suffering that.

When man, passed youth, doth wed
A maid with rounded breasts,

Nor slecps for jealousy :

A source of suffering that,

When woman ¢r when man,
A s?’mdrhrif: or a sot,

Is placed in sovrao power:
A source of suffering that,

When bom of coble clan,
A man is poor and craves
For much and longs to rule &
A souree of wuffering that.

These sufferings in the world
‘The wise discern, and blest
With vidon ariyzn,
They seck the wodd of blis.?
Sn. g2 ff.

1 E, M. Hare, Woven Cadences,
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By growiug in ten (ways of) growth the ariyan disciple
grows in the ariyan growth, and he becomes onc g*:n take hgld
of the essence, t0 take hold of the best for his person. In what
ten? He grows iu landed property, in Wcaﬁh and granary,
in child and wife, in slaves, servants and workmen, in four-
footed beasts ; he grows in fith, in moral habit, in what he
hears, in generosity, in wisdom.

Whoso in this world grows in wealth and stoee,
In sons and wives and in four-footed beasts,
Hath fame and worhip 1s 2 man of means
From relatives and friends and those that rule.l

But whoso in this world in faith and virtue,
In wisdom, gencrosity and lore
Alike makes growth—a very man like this,
Keen-eyed, in this life grows alike in both,
A v, 137

There are these five disadvantges, householders, to one of
wrong moral habit, falling away éom moral habit. What arc
the ﬁgvc ? Now, householders, one of wrong morl habir,
falling away from moral habir, suffers great diminution of
wealth owing to sloth. This is the first disadvantage,

Then again, houscholders, an evil reputation s noised abroad
of one of wrong moral habit. This is the second disadvantage.

Then again, Eouscholdcrs. if one of moral habit, falling away
from moral habit, approaches any company, whether of nobles,
of brahmans, of houscholders, ‘of recluses, he approaches ir
diffidently, being ashamed. This is the third disadvanuge.

Then again, houscholders, one of wrong moral habit passes
away bewildered. This is the fourth disadvantage.

Tﬁcn again, householders, one of wrong moral habit, flling
away from moral habit, at the breaking-up of the body after
dying, arises in the ‘Waste, the Bad Bourn, the Downfall, Niraya
Hell.' This is the fifth disadvantage to one of wrong moral habi,
falling away from moral habit. These are the five disadvantages.

There are these five advantages, houscholders, to one of moral -
habit, accomplished in moral fzbir_ What are the five ? Now,
houscholders, one of moral habit, accomplished in moral habit,

! The later part of these verses oocurs abo at A. . 80; S, iv. 250. The Grnt
part resembles those at D, fi. 16,
*F. L. Woodward, G.S.v. g3 1.

9
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acquires a great mass of wealth owing to zeal.  This is the first
advantage.

Then 2gain, houscholders, 2 lovely reputation is noised abroad
of one of moral habit. This is the second advantage.

Then again, houscholders, if one of moral habit :Egﬁ'oaches
any company, whether of nobles, of brahmans, of houscholders,
of recluses, he approaches it confidently, not being ashamed.
This is the third agv:mm ¢.

Then again, houscholders, one of moral habit passcs away un-
bewildered. This is the fourth advantage.

Then again, houscholders, one of moral habit, accomplished
in momllghabit, at the breaking-up of the bo«_ﬂi{u:ﬁ:cr d}ans;
arises in a Happy Bourn, in a heaven world. This is the fi
advantage to one of moral habit, accomplished in moral habir.

Vin. i. 227-228 ; A, iii. 252-253 ; D. ii. 85-86, iil. 235236 ;

Ud, 86-87

Siriputta, whatever white-clothed houseman you may know
whose deeds are controlled in respect of the five rules of training
and who obtains at will, without difficulty, without trouble, the
four (ways of) abiding in casc that belong to the mind and are
here and now, may, if he so desire, for himself predict of himself :
" Dcstroxed is Niraya Hell for me, destroyed is rebirth as an
animal, mrﬂ'cd is the realm of the departed, destroyed is the
Waste, the Bad Bourn, the Downfall, 2 stteam-winner am I, not
liable to the Downfall, assured, bound for awakening.” And in
regard to which five rules of training are his deeds controlled ?

As 1o this, Sariputta, a disciple of %hc ariyans comes to be one
who is restrained from onslaught on creatures, reserained from
taking what is not given, restrained from wrong conduct as to

leasures, restrained from lying specch, restrained as to the
occasions for sloth (engendered- by) strong and intoxicating
liquors. He comes to be one whose deeds are controlled in
regard to these five rules of raining. Whatare the four (ways of)
abiding in ease that belong to the mind and are here and now,
and which he comes to obtain at will, without dificulty, withour
trouble ?

As to this, Siriputta, 2 disciple of the ariyans comes to be
possessed ! of perfect confidence in the Awakened One, and

1 Ac D il 93, 8. v 337 the four ?omm'om of 2 stream-winner (a3 follows
are called che “ Mirror of Dbamma ™, g )
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thinks : * He indeed is lord, perfected one, fully awakened one,
endowed with knowledge and right conduet, well-farer, knower
of the worlds, incomparable, charioteer of men to be tamed,
teacher of devas and men, Awakened one, lord.” This is the Srst
{way of) abiding in case that belongs to the mindand is here and
now, and that comes to be won to for purifying a mind that was
not purified, for cleansing a mind that was not cleansed.

And again, Siriputta, a disciple of the ari comes to be

ssessed of perfect confidence in dhamma, and thinks : ** Dhamma
1s well taught by the lord, it is for the present, it is intemporal, it
is a come~and-see thing, leading onwards, it is to be understood
individually by the wise.” This is the second (way of) abiding
in case. . . .

And again, Siriputta, a disciple of the ariyans comes to be

ossessed of pcrfcctpconﬁdcncc IIII, the Order, and thinks : “ The
Ford's Order of disciples fares along well, the lord’s Order of
disciples fares along uprightly, the lord’s Order of disciples fares
along in the right manner, the lord’s Order of disciples fares
along in the proper course—that is to say the four pairs of men,
the eight (kinds of) individuals.* This Order of disciples of the
lord 1s worthy of honour, worthy of reverence, worthy of
offerings, it is to be saluted with joined palms, itisan unsu.xgasscd
field for merit in the world. Tfn's is the third (way of) abiding
incase. . ..

And again, Siriputta, a disciple of the ariyans comes to be
possessed of the moral habits that are dear to the ariyans, (babis
that arc) faultless, flawless, spotless, unstained, making for
liberty, praised by the intelligent, untarnished, conducive to
contcmpfation. This is the fourth {way of) abiding in case that
belongs to the mind and is here and now, and that comes to be
won to for purifying 2 mind that was not purified, for cleansing
a mind that was not d ;

A. ifi. 211-213 5 o S.iv. 271-273

‘The householder, Potaliya, tells Gotama that he bas given up all trade
and common usages. Gotama replies ¢

What you, houscholder, call common usages is one thing, but
what is common usage in the discipline for an ariyan is another

1 Those on the four ways to perfaction {arahatts) and these who have gadned
the fruit of these four wayr,
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thing. These cight rules, houscholder, in the discipline for an
ariyan conduce to giving up common usages : through making
no onslaught on creatures, onslaught on creatures should be re-
nounced ; through taking whatis given, taking what is not given
should be renounced ; uih speaking truth, lying should be
renounced ; through unmalicious speech, ma{ilgious speech
should be rr:nm.moodg ; through absence of coveting, greed should
be renounced ; through absence of angry blame, angry blame
should be renounced ; through absence o wrathful rage, wrath-
ful rage should be renounced ; through humility, self-conceit
should be renounced. These, householder, are the eight rules,
spoken of in brief and notin detailed analysis, which in the discip-
line for an ariyan conduce to giving up common usages.

When I said that through making no onslaughe on creatures,
onslaught on creatures should be renounced, I meant this:
Suppose, householder, that an ariyan reflects thus : *“Iam attain-
ing the renunciation and giving up of those fetters because of
which I was one who made ons]guggn on creatures, For indeed,
if I were one who made onslaught on creatures, the Self would
upbraid me for making onslaught on creatures, intelligent
persons, having found out, would censure me for making on-
slaught on creatures, and at the breaking-up of the body after
dying 2 Bad Bourn would be expected for making onslaught on
creatures, ‘This is a fetter, this is a hindrance, that is to say,
omslaught on creatures. But those destroying, consuming
fuxions which would arise because of onslaught on creatures,
come not to be when there is restraint from onslaught on
ceatures.

It is the same in the case of each one of the seven other rules.

Houscholder, it is like a dog, weak through hunger and
starvation, who might find his' way to a slaughtering-place
for cows, and to whom the butcher or his apprentice might
fling a bare bone absolutely scraped of all meat and with only
a trace of blood remaining. Do you think that the dog’s hunger
would be allayed by such a bare bone ? In the same way,
houscholder, an a.n}ﬁx disciple reflects thus: * Pleasures of
the senses have been likened by the lord to a bare bone, of great
suﬁ'crini, of great tribuladon, wherein is further peril " 1—
having by right wisdom scen this as it has really come to be,
and having laid aside that indifference which comes from

1 $ix more similes for the pleasures of the senses follow hexe. o3
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diversity and depends on diversity, he makes become only that
indifference which comes from unity and depends on unity and
in which all hankerings after the material Lﬁings of the world
are stospcd and none remain. . . . To this extent, houscholder,
in the discipline for an ariyan there comes to be in all matters
a complete giving up of the common usages.

M. i. 360-367

Therefore, Eirls. train yourselves thus : To whatever husband
our parents shall give us—anxious for our good, seeking our
happiness, compassionate, out of compassion——for him we will
rise up carly, be the last to retire, be willing workers, order
all thmgli sweetly and speak affectionately. Train yourselves
thus, girls.

And in this way also, girls : we will honour, revere, esteem,
and respect all whom our husband reveres, whether mother or
father, recluse or brahman, and on their arrival will offer them
2 seat and water. Train yourselves thus, girls.

And in this way also, girls : We will be deft and nimble at
our husband’s home-crafts, whether they be of wool or cotton,
making it our business to understand the work, so as to do it
and get it done. " Train yourselves thus, girls.

And in this way also, girls : Whatever our husband’s house-
hold consists of—servants or messengers or workpeople—we
will know the work of each one of them by what has been
done and their remissness by what has not been done;, we will
know the strength and the weakness of the sick; we will
portion out the solid food and the soft to cach according to his
share. Train yourselves thus, girls.

And in this way also, girls: The treasure, corn, silver, and
gold that our husband bnngs home, we will keep safe watch
and ward over it, and will act as no robber, thicf, carouser or
wastrel in regard to it. Train yourselves thus, gicks.

Indeed, girls, possessed of these five qualitics, women, on the
breaking-up of the body after dying, arise among the devas of
lovely i%rm.l A i, 37-38 ; iv. 265

Brahman, wealth is 2 noble’s goal, wisdom’s his ambition,
power is his resolve, earth is his want, dominion his fulfilmeat.
A brahman’s goal is wealth, wisdom his ambition, mantras

1 Closely following translation in G.S. ii. 2g-30.
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are his resolve, sacrifices his want, the Brahma-world his fulfil-
ment. A houscholder’s goal is wealth, wisdom’s his ambition,
a eraft is his resolve, work is his want, perfected work his fulfil-
ment. A woman’s goal is man, adornment is her ambition,
a son is her resolve, to be without a rival is her want, dominion
is her fulfilment. A thicf’s goal is booty, stealing is his ambition,
a caravan his resolve, darkness his wane, not to be seen is his
fulfilment. A recluse’s goal is patience and forbearance, wisdom
is his ambition, moral habir is his resolve, nothingness his wan,
pirvana is his fulflment. A iif. 363

Monks, endowed with six things, the houscholder Tapussa
has gone to fulfilment in the Truth-finder, has seen the Deathless,
and proceeds having realized the Deathless. What are the
six? Unwavering confidence in the Awakened One, unwaver-
ing confidence in dhamma, unwaveting confidence in the Order,
arfyan moral habit, ariy2n knowledge, ariyan frecdom.

e same is then said of 2 number of other houscholders and lay

followers. ]
A. i, 450451

v, CasTE

These, sire, are the four castes : the noble, priestly, merchan,
and worker. Of these, two are declared chief : the noble and
the priestly, that is in regard to the way (their members) are
addressed, greeted by standing up and by palms joined in
salutation {of them), and by the w;y they are treated. There
are these five qualitics to be saiven after : faith, health, honesty,
ou:Eut of energy, wisdom. The four castes may be endowed
with the five qualities that are to be striven after, and this would
be for them for a long time a blessing and a happiness. As to
this I do not say that there is a distinction in striving. It is as if
there might be a pair of amed elephants, horses or steers,
well med and trained, and another pair not tamed or trained.
The first pair would be reckoned as tamed and would attain
tamed capacity. The second pair would not. In the same
way, ir cannot happen that that which can be attained by faith,
health, honcs:'fj. no trickery, the output of energy and wisdom
can be won if there is no faith, poor health, gcccit. trickery,

 atomeaam >
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inerda and weak wisdom. In the case of the four castes, if
(their members) are endowed with the five qualides that are
to be striven after, if they should have right striving, I say that
in such a case there is not any difference, that is to say in freedom
as against freedom. It is as if four men, one taking a stick
of brushwood, another a dry stck of sil-wood, the third a d
stick of mango wood, and the fourth 2 dry stck of fig wood,
were ¢ach to make a fire and get it to give out hear. Would
there be any difference in the fices produced by the different
woods as to their flame, hue or bolliance ? It is the same with
the heat kindled by energy and produced by striving. I do pot
say that there is any difference in freedom as against freedom.
M. 1. 128-130

[Some recluses and brahmans, having heard it said that the recluse
Gotama lays down the ﬂry of the four castes, sent 2 brabman youth,
Assaliyana, to refute him.  Assaliyanz approached Gotama and
said :]

" Good Gotama, brahmans say : Just brahmans form tbe
best caste, other castes are low; only the brahman is 2 fair
caste, other castes are dark ; only brahmans are pure, not non-
brahmans ; only brahmans are own sons of Brahma, born of
his mouth, born of Brahma, formed by Brahma, heirs of Brahra.
‘What do you say 2"

“ But, Assaliyana, brahman women have their periods,
coneeive, give birth, and give suck. And yet these brahmans,
born of women like everyone else, say that only brahmans
form the best caste, and so on.”

* Although the revered Gotama speaks thus, this is what they

“ Have you beard that in some of the adjacent districts there
are only two ‘ castes '—masters and slaves, and that (2 member
of) the master (caste) can become 2 (member of) the slave
(caste), and vice versa 2"

“Yes, sir, I have heard that; but although the revered
Gotama speaks in this way there are brahmans who think that
onl.y brahmans form the best caste, and g0 on.”

““Now, would a noble, suppose be made onslhught on
creatures or took what was not given, or behaved badly in
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1
regard to the pleasures of the senses, or was a liar or slanderer or
ofg violent speech, or was one who tattles or covets, or was
malevolent or held a wrong view—would he, at the breaking-up
of the body after dying, arise in The Waste, the Bad Bourn, the
Downfall, Hell ? And would a merchant? Would a worker ?
But not a brahman ¢ "

* No, good Gotama. A noble who was like this would arise
afeer dying as you say. So would a brahman, and also a
merchant and a worker, Indeed (members of} all four castes
who made onslaught on creatures, and so on, would arise in the
Waste, the Bad Bourn, the Downfall, Hell. But although the
revered Gotama s in this way there are brahmans who
think that only b form the best caste . . . and are heirs
of Brahma.”

“If a brahman refrained from onslaught on creatures, from
taking what is not given, from bad behaviour in regard to
pleasures of the senses, from lying and slandering and violent
speech, from tatding, and did not covet, was benevolent and
held a right view—would he at the breaking-up of the body after
dying arise in 2 Good Bourn, a heaven world ?—he only, not a
noble, not a merchant, not a worker ?”

“ No, good Gotama. If nobles, brahmans, merchants and
workers refrained in all these ways, (members of ) all four castes
would, at the breaking-up of the body after dying, arise in a
Good Bourn, 2 heavenworld, Butin spite of what the revered
Gotama says, there are brahmans who tbgnk that only brahmans
form the best caste, and so on.”

“ Now, what do you think, Assaliyana ? Isitonly a brahman
who, in this district, can make become 2 heart of love that is
peaceable and kindly—not a noble, not a merchant, not a
worker 7"

* No, good Gotama, (members of) all four castes are able to
do this. But in spite of what you say there are brahmans who
think that only brahmans form the best caste . . . and arc heirs
of Brahma.”

* What do you think, Assaliyana ? Is it only a brahman who,
taking a string of bath-balls? and powder, faving gone to 2
river, is able to cleanse himself of dust and mud—not a noble,
not a merchant, not a worker ? "

" No, good Gotama. (Members of) all four castes are able to

1 Somi, So explained in MA. ii. 46,
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do this, but in spite of what you say there are brahmans who
think that only brahmans form the best caste, and so on.”

* Now, suppose that a nohle who has been anointed king were
to assemble 2 hundred men of varying origins and were to say
to them : * Come, good sirs, those of you who are from nohle,
pricstly, or royal families, take kindling wood of sil, or of 2
sweet-scented tree, or of sandal, or of lotus, light 2 fire and get it
to give out heat! What do you think, Assaliyanz ? Would it
not be possihle for all of these to make a fire and get heat showing
flame, hue, and brilliance, no matter which of these woods they
used ? Butif a fire were lit and beat produced hy one belonging
to a despised family—a trapper, bamhoo-plaiter, cartwrighe, or
scavenger family—suppose him to have taken kindling wood
from a dog'strough or 2 pig’s trough or from a trough for dyeing
or sticks of a castor-oil shruh—would this fire have neither flame
nor hue nor brilliance so that it would not be pessible for it to
serve the pouésosc of a fire?”

“No, good Gotama. It is possible to make all the fires, in
regard to flaine, hue, and hrilliance, serve the purpose of a fire no
matter the member of whatever family it was v‘\;io lit them and
no matter whatever was the kind of wood he used. But in spite
of what you say there are brahmans who think that brahmans
alone form the best caste . . . and are heirs of Brihma.”

* Now, Assaliyana, suppose there were two young brahmans,
blood brothers, one sk:llccpl in the Vedas) and having received the
(brahmanical) education, the other unskilled uneducated.
To which of these would brahmans offer food first at the time of
offering to the departed or of saerifice or of bospitality to 2

est?

** To the skilled and educated young hrabman, For what great
result could derive from giving to one who was unskilled and
uneducated ? "

** But suppose the skilled and educated young brahman was
weak in moral habit and given to evil, while the unskilled and
uncducated one was of (good) moral habit and given to what is
lovely. To which of these would brahmans offer food first 2™

“To the unskilled and uneducated one who was of (good
moral habit and given to what is lovely, For what great result
couldddcrivc from giving to one of weak moral habitand given
toevil?”

* First, you, Assaliyana, sct off about birth ; you went on to
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mantras, from there you have come round to the purity of the

four castes, which is what I am laying down.”
M. ii. 148-154

vig. Dgvas

“ Well, now, good Gotama, are thece devas 2
; “That is cereainly known to me, Bhiradvija: there are

evas.”

“TIs not this vain and false ?

* There are devas, Bharadvija. If anyonc is asked and should
say that there are devas, or should say, ‘Tt is cerrainly known, it
is known to me '—this is indeed the conclusion to be reached
by intelligent men.”

“Why did you not explin this at the beginning, good

tamza 2"

“But this is acclaimed in the world, that s to say, that there are
devas.” M. 1L 212-213

* Monks, I will teach you about the devas belonging to the
:hGindhabba ? group. Listen. Which are the devas belonging to

t group ?

o Tgirxcrg are, monks, devas inhabiting the scent of roots ; there
arc, monks, devas inhabiting the scent of beart-wood . . . the
scent of soft-wood . . . the scent of bark . . . the scent of
sap . . . the scent of leaves . . . the scent of fAowers . . . the
scent of fruits . . . the scent of the tastes . . . the scent of the
scents.? Monks, these are called devas belonging to the Gand-
habba group.”
*“What, ?ord, is the cause, what the reason why a certain
person who is bere, at the breaking-up of the body after dying,
arises in companionship with the devas belonging to' the
Gandhabba group ?

* In this case, monks, a certain person walks the good walk in

3 For a list of devas s0e p. 6o,
? Sansksit Gandhsrva, "The pessence of one of thess devas was necessary to
conception, M. i 163, etc.
m:iAccnrding to SA. ii, 350 gandhagandha is the scent of the scent of the roots,
»0 on,
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body, speech, and thought. He comes to hear: ‘The devas
helonging to the Gandhahha group are of long life-spans,
heautitul, abounding in happiness.’ HE:: then thinks: * O might I,
at the hreaking-up of thc%ody after dying, arise in companion-
ship with the devas helonging to the Gandhahha group.” On the
hreaking-up of the hody after dying he arises in companionship
with them.”

“What is the cause, lord, what the reason why a certain
person who is here, at the hreaking-up of the hody after dying
arises in companionship with the devas who inha{it the scent
of roots 2"

“In this case, monks, someone walks the good walk in body,
speech, and thought. He comes to hear: ‘The devas who
inhahit the scent of roots are of long life-spans, beautiful,
ahounding in happiness.” He then thinks : ‘ O might I, at the
hreaking-up of the hody after dying, arise in companionship
with the devas who inhabit the scent of roots.” He becomes a
giver of the scent of roots.! The person who wishes to arise
in companionship with the devas who inhahit the scent of
heart-wood hecomes 2 giver of the scent of heart-wood (and
so on down to the giver oélke scents of the scents).”

Or again, a monk asks the lord : “ What is the cause, lord,
what the reason why a certain pcrsonwhoishcrc,at the hreaking-
up of the body after dying arises in companionship with the
devas who inhabit the scent of roots 27

“In this case, monk, a certain person walks the good walk
in hody, speech, and thought. He comes to bear: *Thedevas
who inhabit the scent of roots are of long life-spans, heaudful,
abounding in happiness. He then thinks : * O might I, at the
hreaking-up of the hody after dying, arise in companionshi
with the devas who inhahit the scent of roots.” He gives f;
drink, clothes, vehicles, garlands, scents, ointments, sleeping-
places, and lamps with the material for lighting them.? He,
at the hreaking-up of the hody after dying, arises in companion-
ship with the devas who inhahit the sceat of roos.”

In an exactly similar way others arise, as . wish, in com-
panionship with the devas who inhabit the scent o heart-wood and
50 on down fo those who inkabit the scents of the scents.)

S, iii. 250-253
1S4, 5, 350, such as the soent of the fragrant nndalwoed roots,
® Agat A il 85, 203, iv. 2393 Tt p. 65, etc.
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Wherever a wise man sets up his dwelling,
he invites those of moral habit who are Brahina-firers,

He gives offetings to the devatds who may be there ;
revered, honoured by him, they revere and honour him.

Since have compassion for him, as a mother for her child,
A man, through the devards’ compassion, sees good everywhere.
D.i1.88; Vin. i 229 Ud. 89

Mahinima, the young man of family, with his riches lawfully
obtained, honours, respects, reveres, and venerates those devatds
who are worthy to receive his offerings. Because of this, these
devatds have compassion for him, saying : ' Long life, may 2
long life-span be protected.” Because of the devatds’ compassion,

rowth may be expected for the young man of family, not
i:dinc. A. i, 77

IX. SACRIFICE

Migha, make offering, (he said),
Bur in so doing, dleanse thy heart
In all jts ways.” To th” offerer
The offering i3 the help ; by thiy
Supported, be doth then quit hate.

With passion gone and hate ed,
Let him in boundless measure then

. Quicken a beart of amity,!
E'er day and nisht with zeal suffuse
All quarters to infinirnde,

Who offers, Migha, (he then said)

The offering d’a.racfulcsh' endowed,

He would make offerings prosperous

By Fn'mg to gift-worthy men ;
rightly minded, offering thus,

The ready almoner doch rise

Unto the world of Bahm, [ ny.t

Sn. 506, 507, 509

! Elsewhere in this volume trandated * love ™.

* Cf. A iii. 336 where the givers part is threefold : before the gift he is glad
at beart ; in giving the heare is ed ; and uplifted is the heart when be has
given.

Y E. M. Hate, Woven Cadences,
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\:fhhcrcforc. brahman, bend low thine ear, and dhamma will §
teach:

Ask not of birth hut of the faring 21k |
From wood is awe-inspiring fire begot &
From lowly clan noble becomes the sage
Who's steadfast and hy modesty restrained.

Truth-tamed, endued with temperance, adept
fn lore and end, has the Brahma-faring fared ;
Timely on him lec brabman seeking merit

In sacrifice his offering bestow.,

Qn them who, lusts forsaking, homeless fare,
The well controlled-ofesclf, as shuttle straight :
Timely on them lct brahman secking menit

In sacxifice his offering bestow,

The pasdonless with facolties composed

And freed 23 moon from Rihu's eclipss :
Timely on them let brahman secldng ment

In sscrifice his offering hestow.

Those unataached who wayfare in the world,
The ever mindful, quit of thoughts of ** mine *:
Timely on them let brahman secking merit

In sacrifice his offering bestow.

He who is pleasure-quit, a1 conqueror fares,

Hath foumfand known the end of birth-and-death.
Cool man, cool as the waters of a lake,
Oblaton-worthy is the Man-thus-come.?

Peer with his peers, aloof from crocked men,
Of boundless wisdom is the Man-thus-come,
Unsoiled by anything of here or heace,
Chlation=-worthy is the Man-thus-come.

- In whom abideth neither guile ror pride,
He who is free of greed and *“ mine ™ and hope,
Void of all wrath, exceeding cool-of-self,
A brahman be, with stzin of sorrow razed,
Obladon-worthy is the Man«thuscome,

He who hath razed all harbours of the mind,
In whom abides no claim to things whate'er,
He, unattached to things of bere ot hence,
Cblation-worthy is the Man~thus-come.

1 Elsewhero transiaced * Truth-finder ™.
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He who with mind-intent bath crossed the flood
And dhamma in the L’ ondmost view bath known,
The cankerless who his last body bears,
Oblation~worthy is the Man-thus<ome,

In whom becoming, cankers, all barsh speech,

Are quenched, gone to their end, and are no more,
He, Jore-adept, released in every way,
Oblaton-worthy is the Man-thus-come.

*Mid men of pride, no pun ofio himself,
Bond-overcomer who hath no bonds lefe,
Who understandeth {1, its base and scope,
Oblstion-worthy is the Man-thus-come.

Seer of the Jone, pot trusting here ta bo

Who view and lore of pther men har.b ;?:’ncd.
He in whom oo supports whate'er exist,
Oblation~worthy is the Man-thus~come, -

He who hath reached the and nigh of things,
Soallatccndcd,qumchc!m and are no more, .
Calm man, and in artachsnent’s eud released,
Obladion-worthy is the Man~thuscormne,

Seer of the end and term of bond and birth,
o passion’s wz&n hath wholly lefe behind,

The d‘:mscd, spotless, taintless, withont Aaw,

Oblation-worthy is the Man-thus~come.

He who fpemmhno:sclfby:hem!ﬂ

Intent-o: bt tsod-of-sclf,
He truly stle d:c vital, 3 :-ge
Oblation-wrorthy is the Man-cbm-comr.

He with no room for error whatsoe’r,
The seer of knowledge as to all thar is,
He who his final body bearech now,
Won to dtefullawakumg, uttub

(Such is the of that 9
Oblation-worth Mm-cgg-co

Notmmctmpyﬁrcwonﬁomdtm bynng ;
"Tis not the thing for seers, O mﬁ

Fare won from hymmth:Wakcrqec:,
‘Where dhammg reigns this, brabman, i the rule.

Nay, thou must offer other food and drink
To a great rishi wholly comsummare,

The canketless, untrogbled man ofu]m
Sure field is that for mesitsecking man.
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Hiu th’ unprovokable,
Him of unclouded inind,
Freed of all Jusefulness,
Void of al{ indolence,
Guide of those on the brink,
Tyae of Qo thgs et

o ot s2ge,
Perfect fa sdlent Io::,ge
Come to the sacrifice :
Him with thy brows unknit
Venerate with joindd hands,
Worship with food and drink,
Thuns prosper holy gifts.?

Sn. 462-478, 480~481, 483-485

Whaever month by month should srcrifice

for a century with 2 thowsand (oflerings),

buz should venerate even for 2 momens

anc who has made the Self becone—

chat vencration is berter than oblatioo for 2 hundred years,

And whoever may tend for a century

the (sacred) fire in the (sacrificial) grove,

but should vencrate even for a moment

one who bas made the Self become—

that veneration is beter than oblation for 2 hundred yeas.

Dh. 106~107

Nay, brahman, deem not that by mere wood-laying
Comes purity. Verdly that is external

To him who thues purification seeketh.

By things without noat is made pure, the wise say.

1lay no wood, bahmas, for fires on altars,
Oanly within bumeth the fame  kindle.

Ever my fire burns, cr:hcn?:foxdof-ulf.

I, perfected, fare the B aring.

As load of fuel surely is pride, O brahman ;

The altar's stoke, anger ; chy fabe words, athes ;

The tongue’s the priest’s spoon ; and the hears the altar ;
The flame thereon—this is man's self well tamed,

A lake is dhamma, with virtue's serand for baching,
Clear, undefiled, praised by the good to good men,
‘Wherein in sooth masters of lore come bathing,
So, clean of Emb, to the Beyond cross over,

Dhamna is wuth, rescraint is Brahma-faring, )
The Middle Way pursaing, brahmuan, the way to Brahma-attzinment.
Due honour pay dgou i?ﬁg upright-minded.

Whoso doch thus, him do T call Tide-rider.?

S.1 160

133

1 EM. Hare, Woven Cedences.
1 Similar to veesion given by Maos Rhys Davids 2t K.S. 1. 213,
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Brahman, even before the (animal) sacrifice 2 man who lays
the fire, who sets up the pillar, sets up three swords, evil, ill in
yield, ill in fruit. What three ? The deed-sword, the word-
sword, the thought-sword.

Even before the sacrifice, brahman, a man laying the fire,
setting up the pillar, causes such thoughts to arise as: ™ Let
there be slin tgr the sacrifice so many bulls, so many steers,
beifers, goats, rams !™  Thinking to make merit, he makes
demerit; thinking to do good, he does evil; thinking he
sceks the way of happy-going, he secks the way of ill-going.
Brahman, even bc(gtc ¢ sacrifice, 2 man laying the fire,
scttin;]g up the pillar, sets up fursdy this thought-sword, which
ise ',ﬂ.lpin ield, ill in fruit.

Again, b , even before the sacrifice, a man . . . speaks
thus : **Let there be shin so many bulls, steers, heifers, goats,
and rams|” Thinking to make merit, he makes demerit;
-« . he secks the way of ill-going. Brahman, even before
the sacrifice, be, laying the fire, setting up the pillar, sets up
secondly this word-sword. . . .

Moreover, brahman, even before the sacrifice, 2 man laying
the fire, sctting up the pillar, himself first sets on foot the business,
saying : * Let them slay bulls, steers, beifers, goats, rams I
Tgil.n.Ein to make ment, he makes demerit . . . he secks the
way of iﬁ-going. Brahman, even before the sacrifice, he, layin:
the fire, setting up the pillar, sets up thirdly this deed-sword.
These three evil swords are ill in yicld, ill in fruit.

Brahman, these three fires ougbt to be forsaken, sbunned,
avoided. What three ? The fires of passion, hatred, delusion.
And why ought these fires 1o be forsaken, shunned, avoided ?
With mind impassioned (perverted or deluded), mastered,
obsessed by passion (hatred or delusion) he takes a course ill in
act, word and thought ; and so doing, on the breaking-up of
the body after dying, he arises in the Waste, the Bad Bourn,
the Downfall, Nirayz Hell. Therefore these three fires ougbt
to be forsaken, shunned, avoided.

Brahman, these three following fires when esteemed, revered,
vencrated, respected, must bring perfect hzﬁ)pinm. What
three ? The of the vcm:rach. the householder, the gift-

wonhdy.
And what is the fire of the venerable ? Consider, brahman,
the man who honours his mother and father—this is called the
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fire of the venerable. And why? From this, this veneration
has sprung. Therefore, brahman, the fire of the venerable
when esteemed, revered, venerated, respected, must bring
perfect happiness. '

And what is the fire of the houscholder 7 Consider, brahiman,
the man who honours his sons, womenfolk, slaves, messengers,
workmen—this is called the fire of the houscholder. Therefore
the fire of the houscholder when esteemed . . . must bring
perfect happiness.

And what is the fire of the gift-worthy ? Consider, brahman,
those recluses and brahmans who abstain from pride and
indolence, who bear things patientdy and meckly, cach taming
self, cach calming self, cach making sclf ateain utter nirvana }—
this is called the fire of the gift-worthy. Therefore, brahman,
this fite of the gift-worthy whben esteemed, revered, venerated,
respected, must bring perfect happiness. A iv. 4245

No, brahman, I do not praisc every sacrifice. Yet I do not
withhold lfraisc from every sacrifice. In whatever sacrifice cows
are slaug tered, goats and sheep, fowl and swine, and where
divers living creatures come to destrucdon—such sacrifice,
brahman, as involves butchery, I do not praise. Why is this 2
To such a sacrifice, involving butchery, neither Pcrfoncd ones
not thosc who have entered on the way to perfection draw near.
Bat in whatever sacrifice cows are not slauéucrcd, nor goats and
sheep, nor fowl and swine, and where divers living creatures
do not come to destructon—such sacrifice, not involvin,
butchery, I do praise, such as, for example, 2 Jong establishe
charity, an oblation for the welfare of the clan. Why is this 2
Because to such a sacrifice which involves no butchery both

erfected ones and those who have entered on the way to per-
ion draw near.

The sacrifices called The Horse, The Man,

The ** Throwing of the Peg,"” the " Drinking Rite,”
The " House Unbarred ' ¥ with all thedr cruelty
Have little fdt. Where goats sud sheep and kine
Of divers sorts are sacrificed, go not

Those sages great who've eravelled the right way.

1 parinibbipenti, ** Taming, calming, making one self atwin mirvana,” also
at AL 168, 1 68, i 46 ; D.ii. 61, . 43.
8 These sacrifices sre also referred toat/t iv.151; 8.1 96 H.p.a1; see p. 111
above,
I0
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But sacrifices froe from crucley
Which men keep up for profit of the clan,
Where goats and sheep and kine of divers sorts
Are pever sacrificed—to such as these
Go sages great who've travelled the right way.
Such tho:ﬁd the thoughtful celebrate 3 and great
The fruits of sach ; profit they bring, not loss.
Lavish the offering ; devas therewith are pleased.? .
A, 1l 42~43 ; verses also at $. 1. 46

X. ANIMAILS

If 2 monk were to suffuse with a heart of love the four ircal:
snake familics, he would not pass away if he were bitten by 2
snake. Iallow you, monks, to suffuse with a heart of love these

four great snake families for the warding of self, for the guarding
of sc].gf,x for the protection of self :

For the Virfipakkhas my love,
My love for the Erdpachas,
For the Chabbyipuztas my love,
And for the Kaggigmmahs,
For the footless my love,
My love for the bipeds,
For the four-footed my love,
My love for those with many fect.
Let not the foodess do me harm,
Nor those that have two feet,
Let not the four-footed ones me harm,
Nor those with many feet.
All creatures, all breathers,
All beings and everything—
May they all see luck,
May none come to evil.
A i 72-73; Vin il 1o

Do you see that fisherman, monks, who, having slaughtered a
haul of fish, is selling fish-nets 7 I have never seen, monks, nor
have I heard of such a fisherman who, as 2 resulr of his action,
as a result of bis mode of living, goes about on an elephant or
horse or in a chariot or vehicle, or who feasts at feasts or who
lives in the abundance of great wealth. Why is this? It is
because he gloats evilly on fish being slaughtered or brought to
the slaughter. It is the same with a butcher who kills and sells

1F. L. Woodward, G.S. 0L 49 £.
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cattle or sheep or swine or game or forest beasts. It is because he
loats cvilly on their bang slaughtered or brought to the
slaughter that be does not go about on an elephant or . . . live
in the abundanee of great wealth. Indeed, monks, he who gloas
cvilly on animals being slaughtered or brought to the slaughter
shall become ncither one who goes about on an elephant . . .
nor one who lives in the abundance of great wealth. But he who _
loats evilly on a human being being slaughtered or brougbt to
¢ slaughter—for this there will be woe and sorrow for him
for a long time : at the breaking-up of the body after dying he
will arise in the Waste, in the Bad Bourn, in tIxc Downfall, in
Niraya Hell. A. dii. or

In many a figure could I, monks, talk a talk on animal birth,
but thisis as far as [ go ; it is not casy to describe in full, monks,
s0 many are the woes of animal birth. M. iii. 169

How can you, foolish men, dig the ground or get someone
clse to do so 7 For people think that there are living things in
the ground. Whatever monk should dig the ground or get
some onc clse to do so, there is an offence of expation.

Vin. iv. 12

How can you, foolish men, fell a tree or get some one clse to
do so? For people think that there are living things in a tree.
There is an oﬂgncc of expiation for destroying vegetable growth,

Vin. iv. 34

Whatever monk should intentionally deprive a breathing thing
of life, there is an offence of expiation. Vin. iv. 124

Whatever monk sbould make use of water knowing that it
contains breathing things, there is an offence of c;}cgiat_ion.
in. iv. 12§

Whatever monk sbould sprinkle water that he knows to con-
tain breathing things over grass or clay or get someone clse to do
50, there is an offence of expiation. Vin. iv. 49
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Fish and meat are pure in three respeess: if it is not seen,
heard, or suspected (to have been killed specially for you).
Vin. iii. 172

If 2 monk should make use of human flesh, there is 2 grave
offence. A monk should not cat the flesh of elephants, horses,
dogs, snakes, lions, tigers, lcopards, bears, hyenas (even in times
of saarcity). Whoever shonld cat the flesh of any of these
animals, there is an offence of wrong-doing. Vin. i. 218-220

—




V. EVOLUTION
1. EvorLuTioN

HERE ARE, MONKS, SOME RECLUSES AND BRAHMANS WHO ARE
T partially eternalists, partially non-cternalists. They lay
down on four grounds that the self and the world are
partially eternal, partially non-eterval. In regard to what do
they do so ?

Now, monks, there comes a condition when, at some time or
other after the lapse of a long interval, this world involves.! As
this world is involving, beings, for the most part, come to be
involved as Radiant Ones. There they become made of mind,
enjoyers of rapture, sclf-lucid, faring through the sky, abiding in
glory ; they endure for a long, long life-time.

Now, monks, there comes a co::cEdOn when, at some time or
other after the lapse of a long interval, this world evolves.! As
this world is evolving, an empty mansion of 2 Brahmi appears.
Then some being, cither because his life-span is worn away or
because his merit is womn away, baving Easscd away from the
group of the Radiant Ones, arises in the Brahni’s empty man-
sion.? He there becomes made of mind, an enjoyer o rapture,
self-lucid, faring through the sky, abiding in gl':ary; he endures
for a long, long life-time.

With a self disconcerted at being there alone for a long life-
time, discontent and agitation arisc in him, and he thinks : ™ O
that other beings would also come to this state of things.” Then
certain other 'bcinris also, cither because their life-span is wom
away or because their merit is worn away, having passed from
the group of the Radiant Ones, aris¢ in the mansion of the
Brahmi in companionship with that being. These also are made
of mind . . . they endure for a fong, long life-time.

Consequently, monks, it occurs to whatever being arose there
first .‘nf'a}t is I who am a Brahm3, a great Brahmi, Conqueror,
Unconquered, All-sccing, Controller, Lord, Maker, Creator,
Chief, Disposcr, Master, Father of 2l that have and will become,

1 In accordance with the wraditional theory of cycles, more fully expounded
in Vism. 414 £; o also DA, i. 110,
% Like Baka Brahmi, M, i. 339, and the Buddha himsedf, A. iv. §p.
139
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These beings were created by me.  What was the cause of dhis ?
It occurred first to me @ O that other beings would also come to
this state of things. And such was my resolution that these beings
have come to this state of things. And it also occurs thus to those
beings who arosc later: “This revered Brahmi is a great
Brahma . . . Father of all that have and will become. We
were created by this Brahini. Whar was the cause of this ? It is
that we see that he arose here first and that we arose after
him.”

But it may lLappen, monks, that some being, having passed
away froin that group, comes to this state of things and goes
forth from home into homelessness. When he has done so, it
may be that, as a result of ardour, as a result of striving, as a result
of application, as a result of carnesmess, as a result of right mental
wor}]):, he touches such mental contemplation, that when the
mind is contemplative he recollects that former habitation ; he
docs not recollect any beyond that.  He thinks : * Whatever
revered Brahmai is a great Brahmi3, Congueror, Unconquered
. . . Father of all that have and will become—we were created

by that revered Brahmi. He is permanent, stable, cternal, not

liable to change, like unto the eternal in that he will endure.
But those of us who were created by that Brahma3, having come
to this state of things, are impermanent, unscable, of short life-
spans, liable to pass away.”

This is the fust way in regard to which some recluses and
brahmans lay down that the sclf and the world are partially
cternal, partally non-eternal.

Secondly, monks, there are devas called * Debauched by
Pleasure,” During a tremendously long time they live intent
upon things of laughter, pleasure, enjoyment. Because of this
their memory is confused, and because their memory is confused
these devas pass away from that group.! But it may happen,
monks, that, having passed away from that group, some being
comes to this state of things and goes forth from home ito
homclessness. 'When he has done so . ., {as above) . . . he
does not recoliect any beyond that. He thinks : “ Whatever
worthy devas are not those Debauched by Pleasure, these have not
been intent during 2 uemendously long time on things of
laughter, pleasure, enjoyment. Because of this their memory is
not confused ; because their memory is not confused, these devas

1 This exacely parallels Plato’s formulation in Phaedrus 248¢,
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do not pass away from that group. They are permanent, stable,
cternal, not liable to change ; they are like unto the eternal in
that they will endure. But those of us who have been intent on
things of laughter, pleasure, enjoyment for 2 tremendously long
time—our memory is confused ; because our memory i con-
fused we have passed away from that group, and have come to
this state of things. We are impermanent, unstzble, of short
lifc-sPans, liable to pass away.”

This is the sccong way in regard to which some recluses and
brzhmans lay down that the self and the world arc pardially
cternal, partially non-eternal.

Thirdly, monks, there are devas called ** Debauched in Mind.””
During a tremendously long time they have looked at and
thou£ t about one another enviously. Because of this, their
minds are polluted in regard to one another, and therefore their
bodies are weary, their minds are weary. They pass away from
that group. But it may haECpcn, monks, that having passed
away from that group, some being comes to this state of Sﬁngs.
and goes forth from home into homelessness . . . {asabove) . . .
he does not recollect any beyond that.  He thinks: * Whatever
worthy devas are not those Debauched in Mind, these have not
looked at and thought about one another enviously during a
wemendously long time.  Thus their minds are not polluted in
regard to one another, their bodies and minds are not weary.
These devas do not pass away from that group. They are per-
manent . . . they will endure. It 35 those of us who are
Dcbauched in Mind and who have looked at and thougbt about
one another enviously for a tremendously long time, whose minds
are polluted in regard to one another, whose bodies and minds
are weary, and who, having Passcd away from that group,
having come to this state of things, are impermanent, unseable,
of short life-spans, liable to pass away.”

This is the third way in regard to which somnc recluses and
brahmans lay down that the self and the world are partially
cternal, partially non-eternal.

Fourthly, monks, some recluse or brahman reasons and investi-
gates. He speaks thus from a system of his own devising beaten
out by reasoning based on investigation ! : * Whatever is called
eye and ear and nose and tonguc and body—this self is im-

1 A porition which the Buddha expressly denies as regards himsclf, AL i, 68 f.
His knowledge is @ priorf, not inductive.
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rmanent, unstable, not eternal, liable to change. But whatever
15 called mind or thought or consciousness—that self is permanent,
stable, eternal, not liaElc to change ; it is like unto the eternal in
that it will endure.”

This is the fourth way in which some recluses and brahmans
who are partially eternalists, pardially non-eternalists, lay down
that 3: self and the world are partially eternal, partially non-
eternal,

Of this, monks, the Truth-finder has foreknowledge : These
speculative tenets, held in this way, stressed in this way, will come
to lead to such-and-such a bourne, to such-and-such a future
state. Of this the Truth-finder has foreknowledge and he has
forcknowledge of more than this. And having foreknowledge
of this, he lays no stressonit.  As he lays no stress on it, known in
him of himself is nirvana ; having known as they really are the
arising and the passing away of feelings and their sweetness and
their peril and the escape from them, the Truth-finder, monks, is
freed without any residuum (for existence) remaining.

D. i, 17-22; of. D. i 84

n. Tue Unrry oF MAREIND

Viscttha, (he replied), I will expound
To you in gradual snd very truth

Division in the kinds of living things ;

For kinds divide.! DBehold the grass and trees |
They reazon not, yee they possess the mark

After their kind @ for kinds indeed divide.
Congder then the beetles, moths and ants :

They after their kind too possess the mark . . .
And so four-footed creatures, great and small . . .
The reptiles, snakes, the long-backed animals . . .
Fish and d-feeders, water-denizens . .,

Birds and the wingéd creatures, fowls o' the air
They after their kind all possess the mark ;

For kinds divide. Each after his kiod bears

His mark.? [n man chere is oot manifeld.?
Not in the hair or head or ears or eyes,

Not in the mouth or nose or lips or brows,

Not in the throat, hips, belly or the back,

! There is diversity of kind.
! Le. 2 native mar
? Le, no variery of oative marks.
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Not in the rump, sex-organs or che breast,
Not in the hands or feet, fingers or nn]s.
Not in the !er or thighs, colour or voice,
Is mark that forms his kind, as in all clse.

Nothing unique ! is in men's bodm found:

The difference in men is no.

Sn., 600611
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t Or specific.
Y E. M. Hare, Woven Cadences.



VI. THE TEACHING
1. CAUSALITY

WILL TEACH YOU dhamma : 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 ceasing of this, that ceases.!

M. ii. 32

Whoever sees uprising by way of cause sees dhamma ; whoever
sces dhamma sees uprising by way of cause. M. i. 190-191

This uprising by way of cause, Ananda, is profound and has the
appearance of being profound. It is through not knowing, not
vering, not penetrating this dhamma that this generadgon,
having become entangled like a ball of string, and covered with
blight like coarse grass and rushes, cannot overpass the Waste,
the Bad Bourn, the Downfall, the Faring-on.
D.ii.ss; S.i.92

And what, monks, is uprising by way of cause 7 Conditoned
by ignorance are the constructions; conditioned by the con-
structions is consciousness; conditioned by consaiousness is
name-and-shape ; conditioned by name-and-shape are the six
{scnse-) spheres ; conditioned by the six {sense-) spheres is con-
tact ; conditioned by contact is feeling ; conditioned by feelin
is craving ; conditoned by craving is grasping ; condition
by pl:g is becoming ; conditioned by becoming is birth ;
conditioned by birth, old age and dying, grief, suffering, sorrow,
despair and lamentation come into being.  Thus comes to be the
origination of this entre mass of ill. This, monks, is called
uprising.

The stopping of the constructions is from the utter fading
away and stopping of ignorance ; the stopping of consciousness
is from the stopping of the constructions ; the stopping of name-

1 érismde. Me. vi, 3.1, " Will Abeornot? Yes, if B happens ; otherwise
oot .
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and-shape is from the stop ging of consciousness ; the sro{fping of
the six (sense-) spheres is from the stopping of name-and-shape ;

" the stopping of contact is from the stoPtimg of the six (sense-)

sghcrﬁ ; the st(:_pping of fecling is from

¢ “°PPin% of contact ;
t

¢ stoppinfg of craving is from the stopping of fecling ; the
of grasping is

stoppin om the stopping of craving ; the stop-
ping of ccommi:s from the stopping ofg grasping ; thestoppin
of birth is from the stopping of becoming ; from the stopping o

birth, old age and dying, gricf, suffering, sorrow, depair, and
lamentation are stopped. Thus comes to be the stopping of this
entire mass of ill. S. U 1-2

And what, monks, is ageing and dying ? ‘Whatever of this or
that being in this or that group of beings is ageing, decrepitude,
when the teeth are broken, the hair grey, the skin wri , when
the term of life is drawing to its closc and the sense-organs are
spent—this is called ageing.

Whatever of this or that being in this or that group of beings
is deccasing and arising, breaking up, disappearance, death and
dying, passing away, a Ercakin -up of the constructions, a laying-
aside o?thc carcase—this is called dying. This is what ageing is
::ind this is what dying is. This, monks, is called ageing and

mg.

yz’mgd what, monks, is birth ? Whatever of this or that being in
this or that goup of beings is birth, origination, being conceived,
coming forth, an appearance of the constructions, acquisicion of
the (sense-) spheres—this is called birth.

And what, monks, is becoming ? There are these three kinds
of becoming : becoming in sense-pleasures, becoming in form,
becoming in non-form.

And what, monks, is grasping ? There are these four kinds of

rasping : grasping after scnse-pleasures, grasping after view
%i.c. opinion c,ll._&g:nspf.ng after rule and rite, grasping after the

~ theory of s

And what, monks, is craving ? There are these six groups of
craving : craving for matetial shapes, craving for things heard,
smelt, tasted, touched, craving for states of mind.

And what, monks, is feecling ? There arc these six kinds of
fecling : feeling which is bomn from contact with the eye, from
contact with the ear, from contact with the nose, from contact
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with the tongue, from contact with the body, from contact with
the mind,

And what, monks, is contact ? There are these six kinds of
contact ; contact with the eye, the car, the nose, the tongue, the
body, the mind.

And what, monks, is the sixfold (sense-) sphere ? The (sense-)
sphere of eye, of ear, of nose, of tongue, ot body, of mind.

And what, monks, is name-and-shape ¢ Fecling, perception,
striving, contact, attention—this is called name. The four great
elements and the shape derived from them—this is called shape.
This is name and chis is shape. This is called name-and-shape.

And what, monks, is consciousness 2 There are these six groups
of consciousness : consciousness through eye, through ecar,
through nose, through tongue, through body, through mind.

And what, monks, are the constructons? There are these
three kinds of constructions: constructions through body,
constructions through speech, constructions through thought.

And what, monks, is ignorance ¢ Whatever is not-knowing
coacerning ill, its arising, its stopping, the course leading to its
stopping—this, monks, 1s called 1gnorance.

S. i 2-4 3 of M. i 49-54

From the arising of ignorance is the arising of the construc-
tions, from the stopping of ignorance is the stopping of the
constructions. This ariyan eightfold Way itself is the course
leading to the stopping of the constructions, that is to say : right
view, right concept, right speech, right doing, right mode of
living, right effort, right mindfulness, right contemplation.
Inasmuch as an ariyan disciple knows cause thus, knows the
uprising of cause thus, knows the stopping of cause thus, knows

¢ course lcading to the stoppin, oF cause thus—he, monks, is
called an ariyan disciple who 15 endowed with (right) view, who
is endowed with vision, and he has come into this truedhamma and

he sees this true dhamma, and he is endowed with the knowledge

of a learner and endowed with the lore of a learner, and he has

attained to the stream of dhamima, and he has ariyan discriminating

wisdom, and he stands knocking at the door of the Deathless,
S. il 43

from the stopping of birth is the stopping of ageing and dying.”

-

From the arising of birth is the arising of ageing and dying, -

z
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This ariyan cightfold Way itself is the course leading to the
stopping of ageing and dying, that is to say : n;ﬂﬁt view . . .
right contemplation. Inasmuch as the ariyan disciple knows
ageing and dying thus, knows their arising thus, knows their
stopping thus, knows the course leading to their stopping thus—
he, monks, in this case has knowledge of dhamma ; he, by this
dhamma which is seen, discerned, intemporal, won, plunged into,
draws the conclusion as to past and future thus: atever
recluses and brahmans in past times have thoroughly understood
ageing and dying, their uprising, their stopping, the course
leading to their stopping—all thesc have thus thoroughly under-
stood (these matters) even as I do now. And whatever recluses
and brahmans in future times will thoroughly understand ageing
and dying, their uprising, their stopping, the course leading to
their stopping—all these will thus choroughly understand (
matters) even as [ do now. This is their knowledge of (logical)
connection.

Inasmuch as these two knowledges—knowledge of dhamma
and knowledge of (logical) connection—are cleznsed and purified
for the ariyan disciple, he, monks, is called an ariyan disciple who
is endowed with (right) view, who is endowed with vision, and
he has come into this true dhamma and he sees this true dhamma, and
he is endowed with the knowledge of 2 leamer and endowed with
the lore of a learner, and he has attained to the stream of dhamma,
and he has ariyan discriminadng wisdom, and he stands knocking
at the door o¥thc Deathless. S. 4. 57-58

I SErF.

{a) The Two Selves

The Self is lord of the self, for what other lord eould ;h:rc be?
Dh. 160

The self is not in Self. ] Dh. 62

This one, steadfast, released from views,
[s unsmirched by the world, not blamed by Selt s
", 913
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Desire be should curb for cither course! L .,
Committing nothing that the Self would blame.

Sn. 778

If one knows the Self as precious, he should guard it well
guarded. Dh. 157

Through Self ane should urgc on the sclf,
One should restrain the self by Seif
Thar monk, guarded by Sclf, mindfil,
Will fare along to happiness.

For Selfis lord of the self,
For Self is bourn of the self?
Therefore restrain che self
As 2 merchant thoroughbred hone,
Dh. 379, 380

Materia] shape is like unto 2 ball of foam,
Feelings like unto 2 bubble blown,
Perceptions like 2 mirage are,

The constructions like a plantain tree,
Consdousmess like an llusion :

$0 has said the Kinsman of the Sun.

However one contemplates it, investigates it thoroughly,
And sees it thoroughly, it is empty, void.

Beginning with this body (as) taught by the very wise :

Matesial shape is bereft of three things—

Life, heat and conscloumess—

See that it §s thrown atide,

When the body is cast off’

Ditcarded there it Les, food for others, senscless.

Such is this serics, this babbling illusion.

Madc known i3 this murderer, no essence bere is found.

Thus should a monk, his energy stirved up,
Regard the constituents, day by day,
Day and aighe. Mindful, ugbtf!vll.
Let him caxe off all fetrers,

Let him make of Self a refuge,t

Lat him fare as if his turban were ablaze,
Aspiring for the path that changes not.

S. i 142-143

* Ants. Cf. other * dead ends™ or “ extremes ™' at pp. 104, 708, 106,
To pursue cither of the opposing extremes is 2 falic view, Vi, i, 172

* Cf. * Self of the sclf, Immortal Leader,” Maiirl Up. vi. 7; ** self's intrinsic
form,” Sp. 368 ; “ elf’s beart-wood,” 8. iv. 250, and of. Dh. 11,

1 Iy trunk is o soft that the plantain tree has become 2 symbol of insubstandalicy
and worthlesmess.

4 At the Puddha himself had done, D. §i. 120, o, p. 47.
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(6) The Great Self

From carnest contemplation ! is wisdom born,
From lack of carmex oomcmgl:tion wisdom wanes,
Knowing this twolold path, Lz becoming and by de-becoming
He may so give Self a home that wisdom waxas.
Dh. 282

[The wanderer, Vacchagorta, spoke thus o the lord 5]

* Now, good Gotama, is there a Self 2" When he had spoken
thus, the lord became silent.

“ What, then, good Gotama, is there not 2 Self 7" And 2
second time the lord became silent.  Then the wanderer, Vaccha-
gotm, rising from his seat, departed. ‘Then, soon after his

eparture, the vencrable Ananda spoke thus to thelord :

‘Why, lord, did the lord not answer Vacchagotta the
wanderer's question ? "

*“If 1, Ananda, on being asked by the wanderer, Vacchagotta,
if there is 2 Self, should have answered that there is 2 Self, this,
Ananda, would have been 2 siding-in with those recluses and
brahmans who are Eternalists.  If'I, Ananda, on being asked
by the wanderer, Vacchagotta, if there is not 2 Self, should
have answered that there is not 2 Self, this, Ananda, would
have been a siding-in with those recluses and brahmans who
are Annihilationists,

“1f 1, Ananda, on being asked by the wanderer, Vacchagotn,
if there is a Self, should have answered that there is 2 Self, would
this have been in zccordance with my knowledge thac * all things
arc not=Self ' ? "

** This would not be so, lord.”

“If1, Ananda, on being asked by the wanderer, Vacchagota,
if there is not 2 Self, should have answered that there is not a2
Self, the wanderer, Vacchagotta, already confused, would have
been increasingly confused énd he would have thought) : * Was
there not formerly a Self for me ? There is none now.’ " *

8. iv. 400-401 ; ¢f S.iil. 99; Ud. 67

! Yopa.
3 Vaf:dugom would bave assumed that 3 once-cxisting Self hud now been
** annihilated ",
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Well said, Siriputta, well said | il.:st this, Siriputca, is the
whole Brahma-faring, that is to say friendship, companionship,
intimacy with the Jovely! Of a monk who has friend-
ship, companionship, intimacy with the lovely, this is to
be expected—that he will make the ariyan eightfold Way
become, that he will make much of it. . . . Mine, Sariputta, is
friendship with the lovely, owing to which beings liable to birth
arc freed from birth, those liable to old age arc freed from it,
those liable to dying are freed from it, and those liable to grief,
suffering, lamentation and despair are freed therefrom.
’ Sv.3

1 do not sec any other single condition by means of which the
ariyan eightfold Way, if not arisen, can arise, or if it has arisen
can be brought to perfection of culture, except by this friendship
with the lovely. S.v. 35

Just as the dawn, monks, is the forerunner, the hatbinger of
the sun’s arising, even so is friendship with the lovely the fore-
runner, the harbinger of the arising of the seven limbs of wisdom
in a monk. S. v. 1ot

In regard to factors which are external (to the body), I'sce no
other single factor for the arising of the seven limbs of wisdom
except this friendship with the Jovely. $.v. 102

Now you are like 2 yellow leaf,
And Yama's ? men upon you wait §
You stand at journey's smtin‘g point,
And provender for you there's none.

Do you make of the Self a lamp ;
Badeavour swiktly, wise become !

With flaws blown out, corruptions gone,
You'll come to devar” ariyan planc.

Now you are broughr to close of Life ;
To Yama's presence serdng out |

No halring place between for you,
And provender for you there’s none.

1 By the *' lovely ™ can be meant none else than the Great Self.
1 Yama, Jord of the realm of death ; o p. 175,
' Cf DL 100; S. . 42
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Do you make of the Sclf a lamp
Endeavour swiftly, wise becone |

‘With flaws blown out, corruptions gone,
You'll come to birth and ageing not again,!

Dh. 235-218

What, Ananda, does the Order of morks expect that I should
not atain utter nirvana until I have left some instructions
concerning it ? Ananda, dhamma has been taught by me without
making any distinction between exoteric and esoteric;, for, in
respect of truths, Ananda, the Truth-finder has no such thing as
the closed fist of a teacher, who keeps some things back. Surely,
Ananda, should there be anyone wﬁo harbours the thought that
it is he who should lead the Order or who thinks that the Order
is dependent on him, it is he who should lay down instructions
in any matter concerning the Order. But the Truth-finder,
Ananda, does not think that it is he who should lead the Qrder
or that the Order is dependent on him.  Why, then, should he
leave any instructions concerning the Order? {, Anandz, am
now worn, old, full of years, I have kved my span and am ac the
close of my days, | am turning cighty years of age. And just as
2 wom-out cart, Ananda, can be kept Foing only with the help
of thongs, so, methinks, can the body ot the Truth-finder be kept
going only by bandaging it up. It is only when the Truth-finder,
paying attention to none of the things which have signs, abides,
owing to the stopping of every fecling, in the signless contempla-
tion of mind—it 15 only then that his body is at case.

Wherefore, Ananda, go along having Self as lamp, Self as
refuge and none other refuge ; havin d%amm as lamp, dhamma
as refuge and none other rct% ge. And how, Ananda, do¢s a monk

o along thus ? In this connection, a monk in regard to bggs 50
ooks upor body that he dwells ardent, composed, min in
order to control the hankering and dejection in the world ; and
similarly with feclings, and with mind and mentl states, [t is
in this way, Ananda, that 2 monk goes along having Selfas lamp,
Self as refuge, and nonc other refuge ; having dhamma as lamp,
dhamma as refuge, and none other refuge. Whoever they are,
Anznda, either now or after I am no more, who go along having
Self as lamp, Self as refuge and none other refuge; having
dhamma as lamp, dhamma as refuge, and none other refuge, these

1 Closely following Mrs Rhys Davids, Min. Andh. .
b3
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monks of nune will become in the peak of the Deathless—those
who are willing to train. D. ii. 100-101

Go along, monks, having Seclf as lamp, Self as refuge, and none
other refuge ; having dhamma as lamp, dhamma as refuge, and
none other refuge. By those going along with Self and simmma
as hmP and refuge, and with none other refuge, the very source
(of things) is to Ec searched for, thinking : *“ What is the birth
and origin of sorrow, grief, woc, lamentation and despair ? ™
‘What, then, monks, is the origin of these ?

The uninstructed many folk, not discerning the ariyans, not
skilled in their dhamma, untrained in it, not discerning those who
are true men, not skilled in their dhamma, untrained in i, these
regard material shape as Self, or Self as having material shape, or
material shape as being in Self, or Sclf as being in material shape.
But onc’s materdal shape alters and becomes otherwise, and
therefore sorrow, gricf, woe, lamentation, and despair arise.

But the instructed ariyan disciple thinks : Formerly also, as
well a5 now, all matenal shape was impermanent, suffering,
liable to change. By right wisdom, seeing it thus as it really
comes to be, sorrow, grief, woe, lamentation, and despair wane.
He is not troubled at their waning, but untroubled lives at ease,
and so living is called 2 monk who has ateained nirvana in respect
of all that.

So also in regard to fecling, perception, the constructions,
CONSCIOUSNEss. S. il 4243

[Ananda is disconcerted by Siriputta’s death :]

Ananda, has not this been shown by me already : the coming
to be different, the ecoming to be without, the coming to be other
of all that is dear and liked ? In this case, Amndgz, how is it
possible to say of that which is born, has become, is composite
and liable to dissoludon: “ O let not that be dissolved ! ?
This is a situation that cannot exdst.

Anands, 2s onc of the larger branches might fall from a greac
and stable and pithy tree, even so, Ananda, has Siriputtz attained
utter nirvana in the great and stable and pithy Order of monks.
As to this, Ananda, whence is it possible to say of that which is
borm, has become, is composite and liable to dissolution: O
let not chat be dissolved ! ™ 7 ‘This is a situation that cannot exist,
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Therefore, Anands, go along having Self as lamp, Self as
refuge and none other refuge ; Eaving f}fmmm as larp, dhamma
as refuge, and none other refuge. And how, Ananda, does a
monk go along thus? In this connection, 2 monk in regard to
body so looks upon body that he dwells ardent, composed,
mindful in order to control the hankering and dejection in the
world. Itisin this way, Ananda, that 2 monk goes along having
Self as lamp, Self as refuge, and none other refuge; having
dhamma as lamp, dhamma as refuge, and none other refuge. Wheo-
ever they are, Ananda, either now or after T am no more, who go
along having Self as lamp, Self as refuge, and none other refuge ;
having dhamma aslamp, dhamma as refuge, and noncother refuge ;
these monks of mine will become in the peak of the Deathless
—those who are willing to train.
S.v.162-163 ; ¢f S. v. 164 D.ii. 100

Monks, truly this company of mine seems empty. Monks,
this company of mine has become emnpty on the attainment of
utter nirvana by Sariputta and Moggallina! We cannot tell
:i'hich is the quarter where Siriputta and Moggallinz are faring

ong.

Mgonks, those who in past times became perfected ones, fully
awakened ones, those lords had just such a chief pair of disciples
as Sariputta and Moggallina were to me. And those who in
future dmes will become perfected ones, fully awakened ones,
these lords will have just such a chief pair of disciples as Sariputta
and Moggallina were to me.

Monks, it is a wonder of disciples, it is a marvel of disciples,
that they become doers of the Teacher's bidding, promoters of
his instruction. They become affectionate towards the four
companies,? liked by them, revered, and what they ought to
become. Monks, it is a wonder in a Truth-finder, itis 2 marvel
in 2 Truth-finder that on the attainment of utter nirvana by such
a pair of disciples there is for the Truth-finder neither grief nor
lamenting. As to this, whence is it possible to say of that which
is born, has become, is composite and liable to dissolution : *“ O
let not that be dissolved 1" ? ‘This is 2 situation that cannot exist.

Monks, as the larger branches might fall from a greatand stable
and pithy tree, even so, monks, have Siriputta and Moggallina

I Moggallina died, according to the Commenrary, a fortnight afier Siripuua
$ Monks, nimy, men and women lay-followers.
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attained utter nirvana in this great and stable and pithy Order of
monks. As to this, Ananda, whence is it possible to say of that
which is born, has become, is composite ang liable to dissolution :
* O let not that be dissolved " 2° This is a situation that cannot
exist.

Therefore, Ananda, goalong having Selfas lamp, Selfas refuge,
and nonc other refuge; having dhamma as lamp, dhamma as
refuge, and none other refuge. . . .1 S. v. 164

(c) The Little Self

Evil i done blothesdf. by the sclf one comes to grief.
Evil is left undone by the self, by the self onc is purified.
The pure, the impurc—this is of the slf

No one can purity another,

Dh. 165

Evil is done just by self; it is born of sclf, brought into being
by self. © Dh. 161

The well amed should (set out to) tame (others),
for they say the self is hard to tame.

Dh. 159

Those whose conduct in body, speech, and thought is bad, to
these selfis not dear, Even if they should say = * Self is dear 1o
us,” nevertheless sclf is not dear to them. And why ? Because
that which the not-dear would do to the not-dear, even that they
do of themselves to sclf. Therefore to these self is not dear.
But those whose conduct in body, speech, and thought is good,
to these self is dear. Even if they should say : “ Self is not dear
to us,” nevertheless self is dear to them. And why? Because
that which the dear would do the dear, even that they do of
themselves to self. Therefore to these self is dear.

Of whom is sclf guarded ? Of whom is self not guarded 2
Those whose conduct in body, speech, and thought 15 bad, of
these self is not ded. Even should these be guarded by a
squadron of dq:g;, of horses, of chariots, of i oy, never-
theless of these self is not guarded. And why ? This guard is

1 Continue & in excerpt from 5. v. 162-163
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external, it is not an inner guard. Therefore of these is self not
guarded.

Buc those whose conducet in body, speech, and thought is good,
of these self is guarded. Even if Lﬁ'csc should be guarded ncither
hy a squadron of elephants, nor of horses, nor of chariots, nor of
infantry, nevertheless of thesc self is guarded. And why ? This
is an inner gua:d, this guard is not external Therefore of these
self is guarded.

The whole world wide we traverse with our thoughe,
And nething find that dearer is than sclf,

Since aye the slf so deac to others is,

Let the sclf-over harm no other thing,

S.1. 71 ff. ; verses also at Ud. 47
(Tken the lord addressed the group of five monks, saying :]

“ Body,? monks, is not the Self. Now, were body the Self,
monks, this body would not tend to sickness, and one might get
the chance of saying in regard to body : Let body become thus
for me, let body not become thus for me.  But inasmuch, monks,
as body is not the Self, therefore body tends to sickness, and one
does not get the chance of saying in regard to body : Let hody
become Lﬁus for me, et body not become thus for me.

“ Feeling is not the Self . . . perccption is not the Self . . .
the constructions arc not the Sch . . . consciousness is not the
Self. Now, were consciousness the Self, monks, consciousness
would not tend to sickness, and one might get the chance of
saying in regard to consciousness : Let consciousness become thus
for me, let consciousness not become thus forme, Butinasmuch,
monks, as consciousness is not the Self, therefore consciousness
tends to sickness, and one does not get the chance of saying in
regard to consciousness : Let consciousness become thus for me,
fet consciousness not become thus for me. Now, what do you
think ahout this, monks : Is body permanent or impcrmanent ? "

** Impermanent, Jord.”

** And is that which is impermanent painful or at ease 2

“ Painful, lord.”

“ But, now, is it fit to consider that which is impermanent,

ainful, liable to change, in this way : This is mine, chis am I,
Ehis is my Self?”
1 pifpa, material shape,
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“Itis not, lord.” (The same questions and answers in regard to
feeling, perception, the coustructions, conscionsness. )

*“ Therefore, monks, whatever is body that is past, future,

resent, subjective or objective, gross or subtle, low or excellent,
gar or near—all body should be viewcd, with rigbt wisdom, as it
has really come to be, thus : This is not mine, this am I not, this
is not my Self.” (The same repeated for feeling, perception, the
constructions, consciousness.

** Seeing this, monks, the instructed ariyan disciple disregards
body, and disregards feelivg and disregards perception and dis-
regards the constructions, and disregards consciousness ; by
disregarding he is passionless, by passionlessness he is freed, in
frcodgom the knowledge comes to be : 1am freed, and he comes
to know : Destroyed is birth, lived is the Brahma-faring, done is
what was to be doue, there is no more of being such-and-such.” !

Vin. i, 13 ; S.iii. 66 ff.

Material shape is impermanent.  'What is impermanent, that
is suffering,. What is suffering, that is not the Self. What is not
Self, that is not mine, that am I not, chat is not my Sclf. As it
really comes to be, one should discern it chus by right wisdom,
and ﬁy right wisdom seeing it thus, the micd disregards and is
freed from the fuxions with no grasping. From being frecd,
it is steadfast ; from being stcadf%st, it is happy; fromn being
happy, it is not woubled; from being not troubled, one is
individually attained to utter nirvana,® and one knows: De-
stroyed is birth, lived is the Brahma-faring, donc is what was to
be done, there is no more of being such-and-such.?

So also in regard to fecling, percepdon, the constructions,
consciousness. S.iii. 4445

There may be an occsion, monks, where some foolish man,
unintelligent, ignorant, his mind dominated by craving, may
think to deviate from the Teacher's instructon thus : ** So then
you say, material shape is not the Sclf, feeling . . . perception
. . . the constructions . . . consciousness is not the Self. So
what Self can not=self~<doue deeds refer to?”  You, monks,

1 This is the fmous Second Utterance. In the S. version it i called * The
Five,” which refers either to the fve (frst) disciples who heard it, or to the five
topics (body . . . conscioumew) with which it deals,

pearinibbayati. 2 Cf. below, p. 170.
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have been trained by me in cansality,! everywhere and in every
matter,

Material shape and the rest are impermanent, suffering, liable
0 chanllgc. erefore it should be seen as it really is that no
material shape (and so on) is mine, this am 1 not, this is not my
Self. M. iii. 19; S.1iii. 103

Monks, everything is burning. And what is everything that
is buming ? The cye is bumning, material shapes are buming,
consciousness through the eye is burning, contact through the eye
is burning ; in other words, the fecling which arises from contact
through the eye, be it pleasant or painful or neither painful nor
pleasant, that too is burning. With what is it burning ? I sa
that it is burning with the fire of passion, with the fire of hatred,
with the fire of delusion ; it is burning with birth, with old age,
dying, gricf, sorrow, suffering, lamentation, and despair.

¢ ear is buming, sounds are burning . . . the nose is burn-
ing, odours are burning . . . the tongue is burning, tastes are
burning . . . the body is burning, tangible objects are burning
.+ . the mind is burning, mental states are buming, consdous-
ness through the mind is buming, contact through the mind is
burning ; in other words, the feeling which arises from contact
through the mind, be it pleasant or painful or neither painful nor
pleasant, that too is burning. '\Ving what is it burning ? I sa
that it is burning with the fice of passion, with the fire of hatred,
with the firc of delusion ; it is burning with birth, with old age,
dying, grief, sorrow, suffering, lamentation, and despair.

Seeing this, the instrueted ariyan disciple disregards all these
sense organs and sense data that I bave called “ buming.” By
disre: zrging he is passionless, by passionlessness be is freed 5 in
freedom the knowlgdgc comes to be : [2m freed, and be knows :
Destroyed is birth, lived is the Brahma-faring, done is what was
to be done, there is no more of being such-and—such.  Vin. i. 34

“The sca, the sea,” monks, says the uninstructed average
person. This, monks, is not the sex in the discipline for an
ariyan. Great is this stretch of water, great are the deeps of the
water.

The eye, monks, is the sca for 2 man ; its data are made of
material shapes. Whoever overcomes its data, which are made
of material shapes, he, monks, is called onc who has crossed the

L M. paticca, causality ; 5. peiipuecha, bave been answered (by me).
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sea of the eye with its waves, its whirlpools, with its sharks, its

dcmfmd—crossed over, gone beyond, the brahman stands on
and.!

dryThc nose, monks, is the sea for a2 man ; its data are made of

odours. . . .

The car, monks, is the sca for a man ; its data are made of
sounds. . ..

The tongue, monks, is the sea for 2 mau ; its data are made
- oftastes. ... |

The body, monks, is the sea for a man ; its data are made of
contacts. . . .

The mind, monks, is the sea for a man ; its data are made of
mental states. Whoever overcomes its data, which are made of
mental states, he, monks, is called one who has crossed the sea of
the mind with its waves, its whirlpools, with its sharks, its demons
—crossed over, gone beyond, the brahman stands on dry land.

Whoso has crosscd this sea with its sharks and demons,
With its fearsome waves, so hard to cros—
Who is versed in lore and has Lived the Brahma-faring,
* Gone 1o world's end,” “ gone beyond ™ is he called.
S.iv. 157

In the Himalaya, monks, there is a region that is rough and
hard to cross, the range of neither monkeys nor human beings.
There is a similar region, which is the rang}cl: of monkeys but not
of human beings. There are leveland delightful tracts of eountry,
the range of both monkeys and human beings. It is here, monks,
that a hunter sets a trap of pitch in the monkeys’ tracks to catch
the monkeys. Now, those monkeys who are not stupid and
greedy, on secing that pitch-trap, keep far away from it. Buta
stupid, iisccdy monkey comes up to the pitch and handles it with
one of his paws, and his paw sticks fast in it. Then thinking :
I'll free my paw, he lays hold ofit with the other paw—but that,
100, sticks fast. To free both paws he lays hold of them with one
foot, but that, too, sticks fast. “To free both paws and one foot he
lays hold of them with the other foot, but that, too, sticks fast,
To free both paws and both feet he lays hold of them with his
muzzle, but that, too, sticks fase,

So that monkey, thus trapped in five ways, lies down and
howls, thus fallen on misfortune, fallen on ruin, a prey for the

1 G p. 191, 8 Last two lines as p. 192,
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huneer to work his will on him, Tbe hunter spits him and
prepares him for eating then and there over a chareoal fire and
goces off at his pleasure,

Even so it is with one who goes in wrong pastures, the beat of
others. Therefore, monks, do you not so walk. To those who
do so, Mira gets access, Mina gets 2 chance over them. And
what, monks, is the wrong pasture, the beat of others? Itis the
fivefold set of pleasures of the scnses.  'What are the five?
Material shapes cognizable by the eye, sounds cognizable by the
car, scents cognizable by the nose, tastes cognizable by the tongue,
contacts cognizable by the body, dcsinb%c, pleasant, deligbtful,
dear, passion-fraugbt, inciting to lust. This, monks, is the wrong
pasture, the beat of others.  Go, monks, in a pasture that is your
own native beat, for to those wbo so go Mira gets no access,
Mara gets no chance over them. And what is 2 monk’s pasture,
his own native beat? It is the four stations of mindfulness.
What are the four ? In this connection a monk dwells ardent,
attentive, mindful, regarding body as body, feclings as feelings,
thougbt as thought, mental states as mental states, so that he may
control the ering and dejection in the world. This is 2
monk’s pasture, his own native beat.! 8. v. 148-140

There where one is not born, does not age, does not die, does
not pass on (from onc rebirth), does not arise (in another}—I do
not say that that is an end of the world that one can apprehend,
" see, ot reach by walking. . . . Butnor do I say that, not having
reached the end of the world, an end can be made of ill. For Ilay
down that the world, its uprising, cessation, and the course
leading to its cessation are in this fathom-long body itself with
its perceptions and ideas.

Nox to be reached by locomotion is Werld's End ever :
Yet there is no release from ill i) it has been reached.
$o let 2 man become 8 World-knower, World-cuder,
Let him bave led the Brahma-faring—

Knowing World's End, a3 one now pscified,

He longs not either for this or another world.

[The monks do not understand and quesrion Ananda on what Gotama
means, He says: * The lord knowing, knows ; seeing, sees ; he has
become vision, become knowledge, become dhamma, become Brahma ;
he is prockzimer, expounder, leader to the goal, giver of the Deathless,

! This is a Tar-Baby (Stickfast) stary.
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dhamma-lord, Truth-finder.” Still the monks do not understand, and
ask for a further explanation. Ananda replies: * That by which in
the world one has pereeption of the world, thet in the discipline for
the ariyan is called * world.' Ik is through the cys, the ear, the nose,
the tongue, the body that, in the world, there is pereeption of the world,
conceit of the world. Eachone of these is called worf:i ’ in thediscipline
for an ariyan,”
[This is corroborated by Gotama.  §. iv. 93 ff]
S.1.61-62; A fi. 47-49; of S. iv. 93

Supposc, monks, there were four archers mighznviﬂz the bow,
well rained, expert, past masters in their art, standing one at each
varter, and a man were to come, saying : I wall catch and
gn'ng the shafts let fly by these four archers, mighey with the bow,
or ever they touch the ground.” 'What do you think of this,
monks ? Would it be enough to call him a swift man posscssed
of supreme speed 2 Now, as is the speed of that man, as is the
5 ccdp of moon and sun, swifter than he, and as is the speed of
ose devatds wbo run ahead of the moon and the sun, swifter
than that man and swifter than both of these, so even swifter
than these is the wasting-away of the compenents of a life-span.
Whetefore you must train yourselves thus : We will live with
diligence. S. il. 265-266

Regird the world s void 1 ; and ¢'er
Alere, vproot filse view of self,
Thus, MogharZja, thou wouldst be
Death's crosser ; and regarding thus
The world, Death’s king doth sce thee noe?
Sn. 1119

The Sage rejected the 3 of the components
of bcchmrx? mﬁ:&gﬁc impondcrabfco;
With inward delight, composed, be burst
Like sheli of armour the aggregate of sclf.
D 1oy, A iv.312; 8 v, 263; Ud 64

Unsoiled is he alike by good and bad,
Rid of the s¢If, he's not effecting ® here,

B e -

1 Le, of gelfhood, or anything of the nature of a self’
1 E. M. Have, Woven ersces,
3 Le. not doing deeds and therefore setting up results from them,
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The 2lf cast out, ungrasping,

In knowledge even p]:ctg he no trust ;
Nay, no party-man among the heredes,
Unto view even has he no recourse.

Sn. 790, 800

Not to consider “1am this,” chat is freedom.
Ud. 14
Rejecting the notion “ 1 am.” M.i 139

What is impermanent, that is ill ; what is ill is not the Self.
What is not Self, that is not mine, that am I not, that is not my
Self. . . . Happy indeed those perfected ones ! The thought
“1am " cradicated, delusion’s net is rent. S. iii. 83

When the thought “ I am ™ has been eradicated, the monk is
no more on fire, A 1. 216

Secing in what's imtpermanent the permantat, in what is ill what's well,

In what's not-Self the Self, in what is ugly beauty,

These are the erroncous views of che scattsr-braitied and unineelligent. , .
They tread the round of becoming, theirs is the road of hirth and death.

A1, 52

Happy his solitude who glad at heart
Hath dhamma lzarnt and doth the vision see |
Happy i1 that benignity towards
The world which on nio creantre worketh harm.
Happy the absence of all lust, ¢h* ascent
Past and beyond the needs of sense-desiees,
He who doth crush the great " Iam ™ conceit—!
This, eruly this, is happiness supreme.3 ]
Vin. 1.3 ; Ud. 10

This world of men, given over to the idea ““1 am the doer,”
bound up with the idea “ Another is the doer,” do not truly
understand this ; they have not scen the point.  But for one who

1* But oow from m{)fnrehead I'll quickly erase

The stamp of the Devil's greae ' 1°."
Shaker Hymn
* Any perion would be Infinftely happier if ke could ¢ the lon of his
'iudiviguzlself‘...thevcrymndm'ofilludom“:B.B. and H. §,

Sullivan in P 5 [1042) and 1 [1938), p. 134,
3 Tnnﬂa&om from F. L. Woodwml. fin, Anth, i,
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sees this point beforehand, there does not come to be the notion
i .
* 1 am the doer,” nor the noton “ Another is the doer.” 1

This folk, possessed of pride, fettered by pride, bound by pride,
Making * activity ** {onc) among false views, overpasses not the fm}ng—on.
Ud. 70

Whatever material shape, R3hula, whatever feeling, whatever
pereeption, constructions, consciousness, whether past, future,
present, whether gross or subtle, low or excellent, far or near,
which one sees by right wisdom as it really comes to be—that is
to say as ** This is not mine, this am I not, this is not my Self "—
knowing it thus, seeing it thus, there docs not come to be in
regard to this body, which is informed by consciousness, nor in
any of the features which are external to it, the notion * I am the
doer, mine is the doer, any latent ‘Tam.””

S.il. 2523 of. S. il 80, 169 (¢f. BG. xviii. 16 ; iii. 26)

“ How, lord, does the mind of one who knows, of one who
sees, come to be without the thought * [ am the doer, mine is the
doer, and the latent “Iam ™’ in regard to this body which is
informed by consciousness, and in regard to all the features
which are external to it, so that it transcends all distinetions,
is tranquillized, is well freed ?

“ tever material shape, Rahula, feeling, perecption, con-
structions, consciousness is past . . .* near, if he thinks, * This is
not mine, this am I not, this is not my Self,” then having scen by
right wisdom this material shape and so on as they really come 1o
be, he becomes freed with no residuum (for rebirth remaining).”

S. . 136-137

Monks, if 2 monk perctive six advantages, they suffice for
him to establish, without reserve, awarencss of not-the-Self,
What are the six? The thoughts: *“I will become without

1 There is an appareat contradiction of the above in A. il 337338 (see p. 166),
where the reality of attakéra and parambkdra is asserted.  This must be resolved in
the light of Sn. 661, Le. in the sense that he §s a Liar {abhiltavddin), a sayer of that
which it not true, who repudistes his agency cven at the moment when he is
doing something © such a coe is precisely an akinyavdds heretic using the priaciple
of “ 1naction "' to excuse his videst actions. That I am not the doer ™ is not,
of course, only Buddhist and Brahmanica), but Ilamic, Philonic, Taoist, and
Christian (" I do nothing of myself "), -
2 As in previous extract.
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desire in regard to the whole world ; and the notion ‘[ am the
doer ” shall be kept in check ; and the notion * Mine is the doer’
shall bekept in check ; and I will become possessed of knowledge
that cannot be ! imparted ; and cause shzﬁ be properly discerned
by me, and the causal origination of things.” AL 1L 444

It may be, Ananda, that 2 monk may acquire contemplation
of such 2 kind that in regard both to this body which is informed
by consciousness, and to any of the features which are external to
it, there could not be for him the notion * I am the doer, mine is
the doer, any latent *Tam* " ; and whatever frecdom of heart,
freedom of intellect be entered upon and abided in where there
is not the notion “ [ am the doer, minc is the docr, any latent ‘1
am ' "—having entered upon that freedom of heart, that freedom
of intellect, he would abide in them. For, as to this, Ananda, it
occurs to the monk : * This is peace, this is the excellent, namely
the calm of all the constructions, the surrender of all the residuum
(for rebirth), the destrucdon of craving, dispassion, stopping,
pirvana.” A i 132-173

m. DeEps AND TRANSMIGRATION

It is not the custom for 2 Truth-finder to lay down ** Penalry,
Pcnalty." It is the custom for a Truth-finder to lay down
‘ Deed, deed.” [, Tapassin, lay down three kinds of deeds for
the doing of an evil deed, for the execution of an evil deed,
that is to say : deed of body, deed of specch, deed of mind.
Deed of body is one thing, !cod of s is another, deed of
mind yet another, Of these three kinds of deeds thus classified,
thus particularised, I lay down that 2 deed of mind is the most
greatly censurable in the doing of 2n evil deed, in the execution
of an evil deed; a deed of body is not thuswise, 2 deed of
speech is not thuswise. M.in

Monks, there are these three sources for the origination of
deeds. What are the three 7 Greed, hatred, delusion is each a
source for the origination of deed. Whatever deed is done from

reed, bomn from greed, has its source intE:ecd, its origination in
grccd, wherever an individuality uprises that deed of his matures,
1 V.1 can be.
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and when that deed is mature he experiences the result of that

deed, either here and now or later or in a succession (of lives).

So itis with 2 deed done in hatred, with a deed done in delusion.
. A 134

A deed, monks, must be known, its tiesource, varicty, fruit,
.}topping, and the course leading to its stopping. And where-

ore ?

I, monks, say that willing is 2 deed. Having willed, one does 2
deed through body, speech, or thought. Contact is the tie-
source of deed. Varietyin deed are these : they are to be experi-
enced in Nirava Hell, in an animal’s womb,! in the rcalm of the
departed, in the world of men, in a deva-world. The fruit of a
deed is threefold : it may arise here and now, or later, or in a
succession 'Sgilivcs). The stopping of a deed is the stopping of
contact. This ariyan eightfold Way—right view and the rest—
is itsclf the course leading to the stopping of deed. And in so far
a3 an ariyan disciple has forcknowledge thus of deed, of the tie-
source of deeds, of their variety, their ?mit, their stopping and the
course leading to their stopping, he has forcknowlcggc that this
discriminative Brahma-faring 1s the stopping of deed.

A. i, 415

None Is by birth 2 brakman #; none

By birth oo brshmzna ; by deeds is ooe

A brahmana, by deeds no .

By deeds one is 2 farmer and by deeds

An artisan, by deeds a rader oo ;

By deeds one is a servant and a thief,

By deeds a soldier and a celebrant,

And cven 1o 3 rafzh is by deeds.

"Tis thut in cruth the wise perceive the deed.
Seers of the origin by way of causa,

Men expert in the reslt of deeds. The world
Revolves by deeds, mankind revolves by decds:
As pin holds fast che rolling chariot’s wheel,
SoE:ngW are in bondage held by deeds.

A brahman onc becomes by Brahma-faring,

?{‘umﬁpcnnm, ueerity, restraine :
is is indeed mpr:mctE:r brahmanhood,?
Sn. 650~655

:hg.iuam}n'nhafanmimxl.
ere, at often, & * true * brahman, aym of arahane,
3 B. M. Hare, Woven Cadences. Ll
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In sooth to every pecson botn

An axe i3 born within his mouth,
Wherewith the fool doth cut himself
‘Whenas he speaketh evilly.

And they who Eraise the blameworthy,
And they who blame the praiseworthy,
Cull with the mouth the seeds of woe,
Nor from the seeds raise happiness.

Who with the dice-seeds loseth wealth,
Little his woc ; greater for him

The seeds of woe, alike for wealth,
Alike for self, should he beget

Diwill in heart for well-farers,

For a hundred thousind periods,
Thrice twelve, and five, he goes to hell,
Whoso with ill-intent in word

And thought reviles the Ariyans.

The liar and he who does but says
' 1did not do ir,”* go to hell,
Degraded both by deeds, in death
Hereafter they become alikel

Who wrongs the man who doth no wrong
Him cleansed, full-grown, the fleckless man,
That evil turmeth on the fool

Even as fine dust wiodward thrown,

Whoso is prone to coveting

Will speak of others in dispraise—
Mean miscreant, ill-mannered man,
Jealous and s¢t on slandering ¢

O foulmouthed, false, ignoble man,

Truth's murderer, ill-docr, vile ;

Thou ill-borm, least of men, woe's sced,
Speak bere not much | Hell's man art thou |

Thou spreadest dust unto thy loss,
Trantgressor, whotn the good revil'st,
Thou who hast fared most cvilly,

For long hast gone to steepy pit.

For perishes the deed of none,

Nay 1 it beomnes his taskmaster ;

Both dullard and transgressor se¢
Themselves hereafter writhe in pain. . . .

Wherefore in pure, fait, friendly ways
Ward werd and thought unceasingly,?
Sn. 657666, 678

I-D;k. 308, * £, M. Hare, Woven Cadences,
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[A brahman spoke thus to Gotama :]

** This, good Gotama, is my avowal, this my view : There is
no sclf-agency, there is no other agency.”

“* Never, brahman, have I seen or heard such 2n avowal, such
a view. Pray, how can one swep forwards, how can one step
backwards, and yet say : There is no self-agency, there is no
other-agency ?  What do you think, brahman : is there such a
thing as ininative 2"

' es, Sl.r."

** That being so, are beings known to inidate (deeds) 2"’

" Yﬁ, Sil'.”

* Well, brahman, since there is initiative and beings arc known
to initiate, this is scif-agency among beings, this is ocher-agency.
What do you think, brahman : is there such a thing as steppin
away . . . stepping forth . . . haldng . . . standing . . . an
seepping towar anything ? "’

es, sir.

“ That being so, arc beings known to do all these things ? "

** Yes, sit.”

" Well, brahman, since there are such things as stepping away,
stepping forth, and the rest, and beings are known to do these
things, ¢his is self-agency among beings, this is other-agency.
Never, brahman, have I scen or heard such an avowal, such a view
as Jouxs. Pr:ly, how can one step away, step forth, and so on,
and yetsay : There is no self-agency, there is no other-agency 7
A. il 337-338 ; ¢f. Dh. 306

Monks, it is by not awakening to, not penetrating the four
ariyan truths thac there is thus this long, long faring-on and run-
ning-on both for me and for you. tare the four? Monks,
it is by not awakening to, not penetrating the ariyan truth about
ill, the ariyan truth about the uprising of ill, the ariyan truth
about the stopping of ill, the ariyan tuth about the course
Jeading to the stopping of ill that there is thus this long, long
faring-on and running—on both for me and for you. Butif these
four ariyan truths are awakened to and are trated, rooted
out is the craving for becoming, destroyed 1s the conduit for
becoming, now ricrc is no becoming again.

D.nogo; S v. 4314432
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Incalculable, monks, is the beginning of this faring-on. The

carliest point is not revealed of the running-on, the faring-on, of

indered by ignorance, fettered by eraving, 1f a man,
monks, were to prune out the grasses, sticks, boughs, and foliage
in this India and should make a pile of them, saying for each :
** This is mLmothcr, this my mother’s mother,” those grasses,
sticks, boughs, and foliage would be used up and ended or ever
the mothers of that man’s mother were come to anend. Orifa
man were to mazke this great earth into clay balls each only the
size of a kola kernel and were to lay them down, saying : ** This
is my father, this is my father’s father ™, this great earth would be
used up and ended or ever the fathers of that man’s father were
come toanend. . . .

And which is the greater—the flood of teirs shed by you
cry'ﬁ and weeping as you run-on, fare-on for this long while,
united as you have been with those that are not dear, separated
from those that are dear, or the waters in the four seas 2. The flood
of tears shed by you as you have run-on and fared-on is the
greater. For many a long day you have cxperienced the death
of mother, of son, of daughter, the ruin of ]f.i.mmcn. of wealth,
the ealamity of discase. What is the cause of this? Itis that
incaleulable is the beginning of this faring-on. . . .

Long is an acon. It is not easy to reckon how long by saying
$0 many years, 50 many centurics, so many thousand centurics.
But it could be told in a parable. Take where the river Ganges
has its source and wbere it reaches the sea. The sand that [ies
between, that is not easy to count—so many {ﬁmns of) sand, so
many hundreds, so many thousands, so many hundred thousand
grains of sand.  More that are the acons that have passed
and gone by. But it is not casy to count them—so many acons,
so many hundreds, so many thousands, so many bun of
thousands of acons. How is this? Incalculable is the beginning
of this faring-on. The carliest point is not revealed of the
running-on, the faring-on of beings hindered by ignorance,
fettered by eraving. . . . .

Not an cacy thing it is, monks, to find a being who during this
long many-a-day bas not at one time been a mother, a father, a
brother, a sister, a son, a daughter. How s this? Incalculable
is the beginning, monks, of this faring-on. The cacliest point is
not revealed of the running-on, the faring-on of beings hindered
by ignorance, fettered by craving. Thus have you, monks, fot

I2
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a long time suffered ill, pain, wnisery, and the charnel-ficld has
grown. 8. it 178 ff. (condensed)

"This, monks, that we call thought, that we call mind, that we
call consciousness, is that to which the uninstructed many-folk
cleave ; it is that which they stress as “ mine,” thinking : * This
is mine, I am this, this is my Self.” It were better, monks, if the
uninstructed many-folk were to approach this body, rather than
the mind, as Self.” Why should this be so? Monks, this body is
seen enduring for one year, for two years, three, four, five, ten,
tweaty, thirty, forty, fifty years, for a hundred years, and even
longer. But this, monks, that is called thought and mind and
consciousness, this by night and day dissolves as one thing and
tcappears even as another. As a monkey faring through jungle

wood catches hold of 2 bough and, having let it go, takes
hold of another, even so that which is called thought and mind
and consciousness, this by night and day dissolves as one thing and
reappears even as another. S. i, 94

[S3d, the fisherman's son, bas put forward the falsc view that “icis
this consciousness itself that runs-on, fares-on, not another.”]

In many a figure have }, monks, told you that consciousness
acises by way of cause ; without cause there is no origination of
consciousness. Whatever form of consclousness arises from an
assignable cause, it is known IK the name of that (cause) : if
material shape arises because of the eye and there is consciousness,
it is known as visual consciousness ; if sound arises because of
the ear and there is consciousness, it is known as auditory con-
sciousness ; if smell arises becanse of the nose and there is con-
sciousness, it is known as olfactory consciousness ; if taste ariscs
because of the tongue and there is consciousnesss, it is known as

ustatory consciousness ; if touch arises because of the body and

ere is consclousness, it is known as tactile consciousness ; if
mental states arisc because of the mind and chere is consciousness,
it is known as mental consciousness. 1t is like 2 fire that burns
from some assignable causc : if a fire burns because of wood, it
is known as a wood fire ; if a fire burns because of sticks, grass,
cowdung, husks, rubbish, it is known as a fire of sticks, of grass,
of cowdung, of husks, of rubbish, So it is with the various (%rm.s
of consciousness.
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Monks, do you see that this has come to be? Do you see its
origination from a particular form of food ? Do you sec that
what has come to be is liable to stopping from the stopping of its

articular food ? Does perplexity arise from the doubt that it
as not come to be, or from the Z)ubt that its origination is not
from a particular kind of food, or from the doubt that it is not
liable to stopping from the stopping of its particular food 2 By
) thoroughliﬁr owing, by sccing as it really is that this has come to
be, does that perplexity decline ? By thoroughly knowing, by
seeing as it has really come to be that its origination is from a
ilam'culn food, does that pitEIchity decline ¢ By thoroughly
1owing, by seeing as it has really come to be that what has come
to be is liable to stopping from the stopping of its particular food,
does that perplexity decline ? Thinking, * Thisis what has come
to be,” have you lack of perplexity ? Thinking, * Its originadon
is froma g:rticu]ar food,” have you lack of perplexity ? Think-
ing, “* What bas come to be is liable w stopping from the stop-
ing of its pardcular food,” have you lack of perplexity ?
q’hinking. *“ This is what had come to be,” is it well seen through
right wisdom as it bas really come to be 7 And so with the other
two cases? If;frou. monks, should cling to this view, should
treasure it, should cherish it, should hanker after it, although it is
purified thus, cleared thus, could you, monks, understand that
the Parable of the Raft1 is dhamma taught by me for crossing
over, not for retaining ? But if you, monks, should not eling
to this view, should not treasure or cherish it or hanker after it
when it is purified thus, cleared thus, would you then under-
stand, monks, that the Parable of the Raft is dhamma taught by
me for crossing over, not for retaining ? M.i. 250 fF.

Consciousness is supported by body, fecling, perception, the
constructions. . . . It cannot be said that apart from any of these
there is any coming or going or fumrc-anﬁn%of consciousness,
If the passion for these supports has been cast off by 2 monk, there
remains no support for consciousness. Because of freedom he is
one whose Scffpis freed, because of stability he is one whose Self
is stable, because of content one whose Self is contented, and
therefore he no longer worries, and worrying no more he is
individually attained to utter nirvana, and he knows that “ Birth

LCOpak
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is ended, lived is che Brahma-faring, done is what was to be done, .

there is no more of being such-and-such.”
S. iii, 55 (condensed)

What the monk, remembering his ** former habitatious ™ (past
lives), remembers is the five stems of grasping, or some one of
them ; he thinks, “ Such-and-such was my body, or fecling, or

crecption, constructions or consciousness 5 and so reflecting,
Ec becomes indifferent to his past bodics, feclings, etc. For all of
these are impermanent ; and neither of all or any of them can it
be said that " Itis mine, I am that, or Thatis my Self.” He

rejects them all, and grasps no more.?
S. iii, 86 ff. (condensed)

Do you not see, monks, that steaminess, that murkiness going
even to the eastern quarter, to the western guarter, to the norther,
to the southem, going aloft, going downwards, going to the
intervening points 7 That, monks, is Mira, the Evil One,
searching about for the discriminative consciousness ® of Godhika,
the clansman,® and thinking :  Where is the discriminative
consciousness of Godhika, the cdansman, instated 7"  But,
monks, the clansman Godhika has attained utter nirvana without
his discriminative consciousness being (re-) instated.

He, a seer, poussessed of vidon,
A medintwr, ever delighting in mediation,
Given up to it night and day,
Not denring life ;
E}y overcoming the host of death,
ot having come 10 agiin becoming,
By concu:rring craving and its root
* Godhika * * has artained utter nirvana.
: 8.1, 122

* What is the cause, good Gotama, what the reason why some
beings who are here anise, at the breaking-up of the body after
dying, in the Waste, the Bad Bourn, the Downfall, Hell 7

1 That is, he is Arahant, Awakc.nolonfcru:inmtinm mode. Cf, p. 136,
? Note the distinction here between ™ "and“mySd}"lndallr.bzl"l"
aim not and wig pot.
¥ vififidya,

¢ In the narmative Jeading up to this Godhikahrc&nedwuigwnc.
venerable (monk}), before his suicde, but as kulspuits, clansman, after it had

taken place,
$ It as preciscly * this man so-and-10 " that has gone out Like 2 lamp without oil

R
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* Because of a faring by what is not dhamma, an uneven faring,
some beings who axc%lcrc, brahman, arise thus.”

* But, good Gotama, what is the cause, what the reason why
some beings who are here arise, at the breaking-up of the body
after dying, in a Good Bourn, 2 heaven world 2

* Because of a faring by dhamma, an even faring, some beings
who are here, brahman, arise thus.”

A 1L 55, v. 301 ; M i 285, 201

If, houscholders, one who fares by dhamma, who fares cv:ﬂ,
should desire (one of the following states) : ** O thatat the break-
ing-up of the body after dying Ig might arise in companionship
with rich nobles, with rich brahmans, with rich householders,
with the devas of the Four Great Regents, with the devas of the
Thirty-Three, with the devas of Yama, with the Happy devas,
with the devas who delight in creating, with the devas who have
power over the creations of others, with the devas in the retinue
of Brahm3, with the devas of Splendour, with the devas of Limited
Splendour, with the devas of Boundless Splendour, with the
Lustrous devas, with the Beautiful devas, with the devas of Limited
Beauty, with the devas of Boundless Beaury, with the Radiant
devas, with the Vehapphali devas, with the Avihi devas, with the
Cool devas, with thcli-Paix devas, with the Well-seeing devas, with
the Elder devas, with the devas who have reached infinity of space,
with the devas who have reached infinity of consciousness, with
the devas who have reached self-naughting, with the devas who
have reached neither-perception=nor-non=percepton "—it ha
Eerns that he may so uprise. P\Vhy is this ?D-gcmusc he is one who

¢s by dhamma, who fares evealy.

H, houscholders, one who fares by dhamma, who fares evenly,
should desire : * O that I, by the destruction of the fluxions,
having here and now realized by my own su tpi]c:-]:nowl::dgc: that
freedom of heart and freddom of intellect that are fluxionless,
might abide in them "—it happens that he may so abide. Why
is Sh.is ? Because he is one who fares by dhamma, who fares
cvenly. M. i 289

Monks, four advantages are to be looked for from the frequent
verbal practice of teachings heard with the ear, considered in the
mind, and well <:n<:t1'ate§s by view. What arc the four? -

Herein a monk masters dhamma. Those teachings heard with

L



172 GOTAMA THE BUDDHA

the car arc often practised verbally, considered in the mind, well
penetrated by view. He, passing away with recollection con-
fused, arises in a certain company of devas. There the hap] y ones
recite to him dhamma-verses.  Slow is the uprising of recollecrion,
but thereafter that being quickly reaches distincon. This is the
first advantage to be looked for.

Then, again, a monk masters dhamma (a5 before). He, passing
away with recollection confused, ariscs in 2 certain company of
devas. Thereindeed the bappy ones do not recite dhamma-verses
to him, but it may be that some monk of psychic power, won to
mastery of thoughe, is teaching dhamma to an assembly of devas.
Then it occurs to him : ** This is exactly the dhamma and discip-
line according to which I formerly fared the Brahma-faring.”
Slow is the uprising of recollecdon, but thercafter that bein
quickly reaches distinction. It is as if a man, skilled in the soun
of drums, while going 2long a high-road should hear the sound
ofadrum. Hewouldhaveno doubt or uneertainty as towhether
it was the sound of a drum or not, but would at once conclude,
“ That’s the sound of 2 drum.” In the same way, 3 monk masters
dhamma (as before). . . . This is the sccond advantage to be
looked for.

Yet again, a2 monk masters dhamma . . . and arises in a
certzin company of devas, Thbere indeed the happy ones do not
recite dhamma-verses to him, nor does any monk of psychic
power, won to mas:cr{ of thougbe, teach dhamma to an assembly
of devas. But it may be that some onc deva is teaching dhamma
to an assembly of devas. Then it occurs to him: * This is
exactly the dhamma and discipline according to which I formerly
fared the Brahma-faring.” Slow is the uprising of recollection,
but thereafter that being quickly reaches distinction. It is as if
a man skilled in the sound of couches . . . would at once con-
clude : ** That's the sound ofa conch.” In the same way, 2 monk
masters dhamma (as before). . . . This is the third advantage to be
looked for.

Yet again, a monk masters dhamma . . . and arises in a certain
company of devas. There indeed the happy ones do not recite
dhamma-verses to him, nor docs any monk of psychic power, won
to mastery of thougbt, teach dhamma to an assembly of devas, nor
does any onc deva teach dhamma to an assembly of devas. But it
may be that some one, spontancously vprisen,! is making another

* Not of the ordinary physical birth from parents, '
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spontancously uprisen one recolleet, saying: “Do you re-
member, good sir, how we vsed formerly to fare the Brahma-
faring ? " Then the other says : ** I do indeed remember, good
sir.”” Slow is the uprising of recollection, but thereafter that
being quickly reaches distinction. It is as if two playmates who
used to lg}l}ay at mud-pics together were to meet some time or
other. ¢n one of them says to the other : " Say, old man, do
you remember this ? Do you remember that? "' and the other
says: "I do indeed remember.,” In the same way, 2 monk
masters dhamma. Those teachings heard with the ear are often
practised verbally, considered in the mind, well penetrated by
view. Slow is the uprising of recollection, but thereafter that
being quickly reaches distinction. This is the fourth advantage
to be looked for from the frequent verbal pracdce of teachings
heard with the car, considered in the mind, and well pencerated
by view. A. ii. 185187

Monks, if someone should say : * Just 2s this man does 2 deed
that is to be experienced, so does he experience its resule " —this
being so, there 1s the living of the Brahma-faring, opportunity is
manifested for the utter ending of ill.

For example, even a trifling evil deed done by some man leads
him to Niraya Hell. Or, on the other hand, a similar erifling evil
deed of some other person is to be expericnced %cxpiado:l) n
this very life, not 2 jot of it appears hereafter. t 1 the kind
of man whose trifling evil deed leads to Hell ? He isone who has
not made become {right conduct as to) body, moral habit,
thought, wisdom, who is 2 limited, s self, dwelling in but
litele hardship.r But the kind of man whose similar trifling evil
deed is to be experienced in this m life is one who has made
become (right conduet as to) , moral habit, thought,
wisdom, who is not limited, a2 great sclf, a dweller in the
immeasurable.? A. i 249

Monks, I will teach you a disquisidon on dhammae—a disquis-
ition on crookedness. DBeings, monks, are responsible for thei
deeds, heirs to deeds, having deeds for matrix, deeds for kin,
to them the deed comes home again. Whatsoever deed they do,
be it lovely or evil, they become its heir. In this connecdon,

1 Not putting himself out to progress in the Way.
3 In him, a * vepial dn "',
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monks, a certain one makes onslaught on creatures, he is 2 hunter,
bloody-handed, given over to killing and slaying, mereiless to all
living creatures. He goes crook in body, in speech, in
thought. Ifhis acdon in body is crooked, so is that in speech, so
is that in thought, his bournc is crooked, crooked is his uprising.
For one whose bourn and uprising are crooked, there is one of
two bourns : either Nirayz Hell, painful in the extreme, or the
womb of an animal that goes crookedly : a snake, scorpion,
centipede, mongoose, cat, mouse, owl or whatsoever other animal
goes stealthily on seeing human beings.

Or again, a certain on¢ takes what has not been given . . .
behaves wrongly as to pleasures of the senses . . . is a liar, 2
slanderer, of bitter spccci, of idle babble, covetous, of harmful
thoughts, of wrong or perverse views, He goes crookedly in
body, speech, and thought . . . or whatsoeverother animal goes
szcaf ily on seeing human beings.

But 1? onc abandons onslaught on creatures, abstains from it,
lays aside the stick, lays aside the knife, he lives modest, mereiful,
compassionate towards all living crcatures. He is not crooked in
body, speech, thoughe. If his fccd in body is upright, so is that
in speech and thoughe, his bourn is upright, upright his uprising.
For onc whose bourn and uprising are uErighPt, there is one of
two bourns : either the heavens, pleasant in the extreme, or up~
rising in whatsoever families arc exalted, such as the families of
nobles and brahmans and great and wealthy houscholders, Thus
from a being comes to be the uprising of the being. He uprises
according to whatever he does; (appropriate} contacts touch
him when he has uprisen. Thus I, monks, say that creatures are
heirs to deeds.

It is the same in the casc of one who abandons taking what is
not given, of onc who abandons wrong behaviour in respect of
pleasures of the senses, who abandons falschood, slander, bitter
speech, coveting, of one of harmless thoughts, of right view, of
reasonable view, Thus from a being comes to be the uprising of
the being. He uprises according to whatever he does ; (appro-
priate} contacts touch him when he has uprisen. That is wﬁy I
monks, say that beings are heirs to deeds. Indeed, beings are
responsible for their deeds, heirs wo deeds, having deeds for
matrix, deeds for kin, to them the deed comes home again.
Whatsoever deed they do, be it lovely or evil, they become its
heirs. A. v. 288-291

pon AL W Y e . -
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There are four types of persons found existing in the world.
What are the four ¢ There is the dark, faring to darkness ; the
dark, faring to light ; the light, faring to darkness; the light,
faring to light.

And who is the person who is dark, faring to darkness ? In
this connection someone is born in a low family, he is poor, ill-
fed, and in wretched citcumstances, distr and deformed.
His conduct in body, speech, and thought is bad, so that at the
breaking-up of the {ocgrc after dying he arises in the Abyss, the
Bad Bourn, the Downfall. It is as it a person were to go from
blindness to blindness, from darkness to darkness, to one stain of
blood from another.

And who is the person who is dark, faring to light ? In this
connection someone is born to evil circumstances such as [ have
just described, but his conduct in body, speech, and thougbe is
good, so that at the breaking-up of the ﬁo y after dying be arises
mn a2 Good Bourn, in a heaven world, It is as if a person were to
mount a palanquin from the ground, or were to mount 2 horse
from a palanquin, or were to mount an elephant from the back
of a horse, or wete to mount a terrace from an elephant.

And who is the person who is light, faring to ditkness ? In
this connection some person is born 1nto a family of high degree,
very wealthy, and with ample aids to enjoyment. But his con-
duct in body, speech, and thought is bad, so thatat the breaking-
up of the body after dying he anses in the Abyss, the Bad Boum,
the Downfall, Itis as if a person were to descend from a terrace
on to an elephant, or from an clephant on to a borse’s back, or
thence to a palanquin, or thence to the ground.

And whbo is the person who is light,%.rin.g to light ? In this
connection a person is born among any of the fortunate drcum-
stances | have just mentioned and whose conduct in body,
speech, and thought is good, so that at the breaking-up of the
body after dying he arises in 2 Good Boum, in a heaven world.
It is as if 2 person were to pass from one palanquin to another, or
from the back of one horse to the back of another, or from one
clephant to another, or from one terrace to another. So do 1
illustrate this type of person. S.i. 9395

Although, Punna, 1 did not take up your question, but said :
* Enough, Punna, stop this, dotr't ask me that,’” yet | will now
answer you. Your question was: ' What is the Boum, the
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future state of an unclothed ascetic who for 2 long time has
meticulously observed the canine practice ?”  Take a case, Punna,
where some one fully and completely makes become the canine

ractice, the canine moral habit, the canine mind, the canine

chaviour. Having done so, at the breaking-up of the body
after dying, he arises in the companionship of dogs. Butif he
bas this wrong view: “I, by reason of this moral habit or
custom or austerity or chastity, will become 2 deva or one in the
retinue of a deva,” I cell you, Punpa, that for anyone who has
such 2 wrong view there 1s one or other of two bourns : either
Nirayz Hell or an animal’s womb. The canine practice, Punna,
brings those who prasper to the companionship of dogs, those
wbo do not prosper to Niraya Hell. (The same is repeated for the
bovine pracnce, reading bovinc for canine, and cows for dogs.)
Well, then, Punna, attend carefully and I will teach you dhamma
so that you can give up the bovine practice and Sentya can give
up the canine practice.

Punna, by my own super-knowledge I have realized, and 1
proclaim, four kinds of deeds : the dark with the dark result ;
the light with the light result ; the dark and the light with adark
and a light result ; the neither dark nor light with neither a dark
nor a light result—the deed that conduces to the destruction of

cas,

What is the dark deed with the dark result ? If some one con-
structs a construction of body or speech or thougbt that is harm-
ful, he arises in 2 world that is harmful, hence harmful contacts
touch him, benee, like creatures in Niraya Hell, be experiences
feelings that are harmful, painful in the extreme. Thus froma
being comes to be the uprising of the being. He uprises accord-
ing to whatever he does ; (appropriate) contacts touch him when
he has uprisen. That is why I, Punpa, say that beings are heirs
to deeds. This is the dark deed with dark resule.

What is the light deed with light result? Here someone, after
constructing a construction of body, speech, or thougbt that is
harmless, arises in a2 world chat is harmless; hence harmless
contacts touch him, hence, like the Ever-radiant devas, he experi-
ences feclings that are harmless, pleasant in the extreme. Thus
from 3 being comes to be the uprising of the being . . . beings
are heirs to deeds, This is the light deed with ligbt result.

What is the dark and light decd with the dark and light
result? Here someone, after constructing 2 construction . ,
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that is both harmful and harmless, arises in 2 world that is both
harmful and harmless ; hence both kinds of contacts touch him,
hence, like human beings, some devas and some in the Downfall,
he experiences feclin at are both harmful and harmless, mixed
as to pleasantness and pain. Thus from 2 being comes to be the
uprising of the being. He uprises according to whatever he
does ; (aﬁpro%riatc) contacts touch him when he has uprisen.
That is why [, Punna, say that beings are heirs to deeds. Thisisa
decd that is dark and light with a dark and light resule.

‘What, Pupna, is the deed that is ncither dark nor light, whose
result is neither dark nor light—the deed that conduces to the
destruction of deeds ? This is the willing to put away the three
foregoing types of deeds. This is called the Sccd that conduces
to the destruction of deeds. M.i387¢f; of A il 230

[When the lord knew thae he had put away various wrong subjective
states and that, by making them become he had brought to fulg.lmmt
various good states, he gave expression to this dicrum :]

Once it was and then was not; once it was not, then it was ;
It was not, nor will it come to be, nor is it now to be found?

Ud. 66
{The lord gave expression to this dictam :)

Had it not been, it were not “ mine ” ; it will not be, "cwiil
not be “ mine,” 2 and 2dded : The monk convineced of this can
break the fetters that bind him to lower things. S. iii. 55~56

[But to hold :]

Had I not been it were not mine ; I will not be, it won't be
mine—that is the Annihilationist point of view.  S. iii. 99

[Citta, an apostate, maintains : T was in the past, I shall be in the
future, I 2m now ; and that his individuality or selfhood, accordingly,
was, will be and is true or real. The Buddha replics that 1]

Lo iy individuality, selfhood, cmpirical Ego, all that &1 “pot my Sd£”
The first line states the Dlse view, the second the truth,

11e. “this is my last body.” The nnvice, misiaterprexing in the * Aonihila~
tomist " semse of the next extracy, laments at the th t; but the under-
stands, his Selfis liberated, escablished, content, be is not distressed, be Is despicated,
(attained ¢o, or, aware of nirvins), birth is at an end for him,
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These threc modes of selfhood, past, future, and present, are
merely the conventional teems of everyday language. 1 make use

of them mysclf, but I am not misled by them.
D.i 178-203 ; of S. 1. 14

Old age, disease, and death, these I have not yet outstripped.
... ButI will achieve, n¢’er turning back, the passing over by
the Brahma-faring won. AL 75

Countless are the births wherein I have circled and run, secking
for, but never finding, the builder of the house ; ill is this being
born again and again ! ;

Now thou art seen, thou builder of the house : never again
shalt thou build for me ! All of the rafeers are broken, the roof-
plate shattered : my heart is freed from all constructions ; the
waning-out of thirst has been attained.

J. 1. 76 Dhk.153-154; o Thag. 183-184

And how is 2 monk 2 “&c;scr " ? Inasmuch as he is agoing
m:ickly thither 1 where on this long road he has not yet been,
ere where there is 2 cessation of all constructions, 2 relinquishin
of all conditions, 2 waning-away of craving, absence of Tust, ang

arrest (of becoming)—nirvana.? A. iii. 164

It is as if there were two houses with doors, and 2 man with
eyes to see were to stand between them and to see people going
in and out and passing to and fro—in the same way do f, monks,
with deva-sight, which is purified and surpasses that of men, sce
beings as they ase deceasing and rising up 2gain ; and I'sce beings
who, accor % to the conscquences o% tﬁcir deeds, are mean,
excellent, come Ez;gly, ina Good Bourn, in 2 Bad Bourn, (and
know) : These beings, endowed with right conduct as to body,
speech, and thought, not scoffing at the ariyans, of right view,
acquiring for themselves deeds consequent on right view—these
at the breaking-up of the body after dying arise in the Happy
Bourn, the heaven world, or they arisc among men. Or: But
these beings, endowed with wrong conduct s to body, speech,

. 1* Thither,” disd yad, ™ that region where” In other words, the traveller
s on his way to * World's End,” a Bourn ** within you ” and * not to be reached
by paces,” A. i 49 (p 159).

3 Thus the disciple is * going, going ™ ; the adept is " gone *—home.
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and thought, scoffing at the ariyans, or wrong view, acquiring
for themselves deeds consequent on wrong view—these at the
breaking-up of the body after dying arise in the Waste, the Bad
Boum, the Downfall, Hell. Him §o the wardens of Hell seize |
by both arms and bring before Yama, the lord (of death),
saying :

K Sglrc. this man bad no respect for his mother or father, for
recluses or brahmans. He showed no deference to the elders of
bis clan. Let your majesty inflict punishment on him."

Then Yama, the lord (of death), examines him, closely ques-
tions him, and addresses him concerning the first deva-messenger :
“ Now, my good man, bave you never scen the first deva-
messenger manifest among men 7

He replies : "I have not seen him, sire.”

* Have you not, my good man, seena young new-bom babe
that can only lic on its back in its own filth? "

“ Yes, sire.”

* My good sir, did it never occur to you s one of intelligence
and fully grown, that you too were liable to birth, chat birth was
not overpassed, and that you should (therefore) do what is lovely
in deed, speech, and thoughe 7 "

** 1 was not able to, sire, I was slothful.”

Then Yama says to him : **It was tbrouglb slothfulness, my
good man, that you did not do what is lovely in deed, speech,
and thought. Indeed they will act towards you in accordance
with that slothfulness. For that which is the evil deed—it is

ours ; it was not done by your mother, it was not done by your

ather, nor by brother or sister, nor by friends or relations, nor
by recluses or brahmans, nor by devas.” That evil deed was done
by you. Itis you yourself who will experience its results.”

Passing now to the second deva-messenger, Yama questions
the man as to whbether he bas scen this messenger.  On the man's
replying that he hasnot, Yama says :

‘Have you never seen among human beings, n;g good man, 2
woman or a man of ¢ighty or ninety or a hundred years of age,
broken down, bent inwards like the rafter of a roof, crooked,
bent on a staff; tottering as he goes along, aﬂi.n% youth gone,
tecth broken, grey-haited or bald, with wrinkled brows and
limbs all blotched and spotted 2™ .

The man acknowledges that he has, but says that be was not
able to do what is lovely, althougb be was liable to old age, with
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old age not overpassed, because he was slothful. Yama tells him,
as in the first case, that the evil deed is his and that it is he himself
who will experience its results.

The third deva-messenger is 2 woman or 2 man who is sick,
afflicted, suffering from a sore disease, and who is lying wallowing
in his own filth, taken up by some and hid down by others.
Yama and the man exchange question and answer as before.

Passing to the fourth deva-messenger, when Yama asks the man
if he has seen him, the man says that he has not. Then Yama
says:

E'SBur did you never see a guilry thief arrested by the

authorities andy punished in divers dreadful ways 27
“1 did, sire.”
“Did it never oceur to you, my good man, as one of intelli-
gence and fully grown, that you 0o are liable to death, thatdeath
18 not overpassed, and that zou should (therefore) do what is
lovely in deed, speech, and thought 2

“ 1 was not able to, sire, 1 was slothful.”

Then Yama says to him : ““ It was through slothfulness, my
good man, that you did not do what is lovely in deed, speech,
and thought. Indeed they will act towards you in accordance
with that slothfulness. For that which is the evil deed—it is
yours ; it wasnot done by your mother, it was not done by your
father, nor by brother or sister, nor by fricnds or relations, nor
by recluses or brahmans, nor by devas. * That evil deed was done
by you. Itis you yourself who will experience its resulrs.”

M.iii. 178 . ; of. A. i 138 ff. (threc messengers)

. T Way

Whoso should walk as taught the Wake to each
‘Who sought, would go from the not-beyond to the beyond 3
And miking the Wag_nmpemzl o become,
They to the beyond fiom the not-beyond would go.
Sn. 11291130

. This is the very Way ; there s
Noze else for purifying vision ;
Herein do you s-faring go,
This is release from Mira.

T A i S e =
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Hezein wheo you have faring gone
An end you'll come to make of ill ;
Shown surcly was the Way by me,
Who ease from barbs had comie o know.

Yours "ty to swelter at the task,!
Truth-finders are showers {onty).
Meditators, as they faring go,

From Min's bonds releastd are.$

Dh, 274-276

Who by 2 path made by the sif,

Sabhiya (said the lord),

Has gone to viter nirvana,
Has conquered (311) desire,
Discarded becoming and de-becoming,
Has lived the life, (and)

Destroyed again-becoming :

Heisa ™ monk.”

Sn. 514

gJeLho;m cossed over doubt, is barbless,
ighting in nirvana, uncoveting,

The guide of the world widlci?sniwn—
Such the Wake all * Way-conqueror.”

Who here knows the highest as the highest,
laing i,
This desire-cutter, sage immovable—

The second monk they call “ Way-teather.”

Who here shows dhamma and ¢

Who lives in the path of dhamma
The well-taught Way, restraine
Following paths that arc faultless—

d, mindful,

The third monk they call * Wayliver.”

Whe, mzking 2 closk of piery,

Is 2 braggare, b families into diszepnre,? is reckless,
A trickster, unrcsmirs:incd, a babbler, ¥
Faring by appearances—he is * Way-fraud.”

Sn. 86-89

Just as if, monks, 2 man walking through a forest, through a

Ercat wood, should see an ancient way, an ancient road, followed

y men of old,* and if he were to
ancient city, an ancient royal capi

E

along it he would see 2n
inhabited by the men of

1 Cf p. 84 1 O, Mrs Rhys Davids, Min. Anth, i,

2 A3 in Samghddisesa xifl., Vin. iff,

¢ Cf. §. Iv. 118, * this is the way for straining Brahmi ™ ; A L a6 It p. 20
"dﬂs};sr.heWayfollowed by Grz:c Sclves, by Great Seert” ; and BU. iv.P4.s.
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old, and having parks, woodlands, pools, the foundations of
walls—a goodly spot. And that man oughe to tell the rajah or
the ministers what he had seen and should ask for that city to be
restored. This should be done, and after a time that city should
be prosperous and flourishing, populous, crowded with people,
grown and expanded.

Even so have I, monks, seen an ancient way, an ancient road
followed by the wholly awakened ones of olden times. . . .
Along that have [ gone, and the matters that [have come to know
fully as [ was going along it [ have told to the monks, nuns, men
and women lay-followers, even, monks, this Brahma-faring that
is prosperous and flourishing, widespread and widely known,
become popular—in short, well made manifest for devas and
men. S. ii. 105~106 ; ¢f. Miln, 217

A Truth-finder, monks, one perfected, fully awakened, causes
a Way to arise which had not arisen before ; he brings about a
Way not brought about before ; he proclaims a Way not pro-
claimed before; he is knower of the Way, understander of the
Way, skilled in the Way. And now his disciples, monks, are
wayfarers who follow after him. This is the distinction, the
specific feature which distinguishes a Truth-finder, a perfected
one, a fully awakened one, from a monk whois freed by wisdom.

S. §ii. 66 ; of. M. iii. §

Some of my disciples, brahman, being advised thus and
instrueted thus, succeed in winning nirvana, the ultimate goal ;
and somedonot. . .., (To cxplainﬁn's,lv.'ﬂl ask you a question. )
You are conversant with the way to Rijagaha? Well, then,
SUppos¢ 2 man were to come to you and say he wished to go to
Rajagaha, and asked you to point out the way. And suppose you
were to say : ‘ This is the way to Rijagaha: go along it fora
shore time and then you will sec a village ; a litde farther on you
will see a townshig, and sall a linle farther on you will see
Rijagaha with its Jovely parks, woodlands, open spaces, and
lakes.” But, although advised and instructed by you in this
manner, he might take a wrong road and tumn west. Then a
second man might come along, also wishing to go to P&Jaﬁ
and asking you to point out the way. You would give hi

. mstructions, as to the first man ; and advised and instructed by
you in ¢his manner, he might arrive safely at Rijagaha. " Now,

P ke s s - @ ik enmn e o
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how is it that with R3jagaha cxisting, with the way to Rijagaha
existing, and with you existing as an adviser, the onc man,
although advised and instructed by you, might take the wrong
road and turn west, while the other might arrive safely at
Rijagaha?
In the same manner, brahman, nirvana exists, the way to
- nirvana exists, and | exist as adviser. Yet, although some of my
disciples, bcinlﬁ advised and instructed by me, succeed in winning
nirvana, the uldmate goal, some do not. What do 1 do in this
matter, brahman? Foreteller of the Way, brahman, is a
Truth-finder. M. iil. 4-6

Suppose now, Tissa, there be two men, one unskilled in the
way, the other skilled in the way. And the one who is unskilled
asks the way of the other who is skilled in the way. And thac
other replies : * Yes, this is the way, sir. When you have gone
by it for a short time you will see that it divides into two paths,
Leave the left one and take the one to the right. Go on for a
Litele and you will see a thick forest. Go on for a little and you
will see a great marshy swamp. Go on for a little and you will
see a steep precipice. Go on for a little and you will see a delight-
ful strctci of level ground.”

Such is my parable, Tissa, to show my meaning ; and this is
what it means’: By the * man who is unskilled in the way " is
meant the many-folk. By the " man who is skilled in the way”
is meant a Truth-finder, a perfected one, a fully awakened one.
By *“dividing into two paths’ is meant a stateof wavering. *The
way to the left” means the wrong cigbtfold way, namely that
of wrong view, wrong eoncept, wrong specch, wrong acting,
wrong mode of living, wrong exertion, wron mindfulness,
wrong contemplation. The ** way to the right ™ is a synonym
for the ariyan eightfold Way, namely that of right view and
so on. The ** thick forest,” Tissa, is 2 name for ignorance. The
* great marshy swamp ” is 2 name for ‘i]casu.rcs of the senses.
The ** steep precipice ” is a synonym for the turbulence of anger.
The “ delightful stretch of level ground™ is a name for nirvana.

Be of good cheer, Tissa. I exhort (you), I shall help
(you), I shall instruct (you). S. i1, 108-109

These two dead-ends, monks, should not be followed by one
who has gone forth. Which two ? That which is among sense-

I3
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pleasures addiction to attractive sense-pleasures, low, of the
villager, of the average man, unariyan, not connected with the
goal; and that which is addiction to tormenting the sclf, ill,
unariyan, not connected with the goal. Now, monks, without
adopting either of these two dead-ends, there is a middle course,
thotcmgi.ly understocd by the Truth-finder, making for vision,
making for knowledge, and which conduces to tranquillity, to
super-knowledge, to awakening, to nirvana. And what, monks,
is this middie course ? It is just this ariyan eightfold Way, that
is to say :_right view, right concept, right speech, right acting,
right mode of living, right excruion, nght mindfulness, right
contemplation.? Vin. 1. 10

This way is the sole one leading to the purification of beings,
to the overpassing of sorrow and grief, to the falling-away of ill
and sadness, to the winning of the Method,? to the realization of
nirvana—that is to say, the four stations of mindfulness.*

D.ii. 3135 M.i 55,635 S v. 167, 185

v. Crossine OvEr

Monks, I will teach you dhamma—the parable of the raft—for
getting across, not for retaining. Listen to it, pay careful atten-
ton, and [ will speak. Itis like 2 man, monks, who as be is goin
on a journey should see a great stretch of water, the hithcrgb
with dangers and fears, thc%'mhcr bank secure and without fears,
but there may be neither a boat for crossing over, nor a bridge
across for going from the not-beyond to the beyond. It occurs
to him that in order to cross over from the perils of this bank to
the security of the farther bank, he should fashion a raft out of
grass and sticks, branches and foliage, so that he could, striving
with his hands and feet and depending on the raft, cross over to
the beyond in safety. When he has done this and has crossed
over to the beyond, it occurs to him that the raft has been very
useful and be wonders if he ought to proceed taking it with him

% For other contexts dealing with the “ mean " or middle way, see p. 104 £,
? Gotama’s Firge Utterance, called the Discourse of Teming the Wheel of

D b
2 Comy. (MA. i 236) calls this the ariyan cightfold Way. 4 Cf. p. 217,
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packed on his head or shoulders. What do you think, monks ?
That the man, in doing this, would be doing what should be
done to the raft ?

No, lord.

What should that man do, monks, in order to do what should
be done to that raft ? In this case, monks, that man, when he
has crossed over to the beyond and realizes how useful the raft
has been to him, may think : * Suppose that I, having beached
this raft on d?' ground, or having immersed it in the water,
should lgrocm: on my journey ?”° Monks, a2 man doing this
would be doing what should be done to the raft. In this way,
monks, I have taught you dhamma—the parable of the raft—for
getting across, not for retaining.  You, monks, by understandin
the parable of the raft, must discard even right states of mind and,
all the more, wrong states of mind. M. i 114-13%

Well fashioned vwas the bonded raft,
{Thus spake the Master in reply),
Bue none’s the need of raft for him,
Crosed and yon-fired, the Bood-tide ridden,?
Sn, 21

Those cross the deeps, the rivers, by maldng 3 bridge spanning the svamps ;
See ! pwpkﬁcﬂnéxnfb—butaomdomn:&cm.

Vin.i. 230; Ud. 90y D.1i 89

Those who do not live professing disgust for abstinence, not
making disgust for abstinence essential, not cleaving to disgust
for abstincnce—these can become those for crossing the flood.
"Those who practise purity in body, speech, and thoughr, those
whose way of living is pure—these can become those for know-
ledge and vision, for the supreme awakening,

It is like 2 man who wants to cross a river. Taking a sharp axe
he would enter a wood. If he should see there a mighty sil-tree,
straight, young, not of crooked growth, he would cut it down at
the root. Having done so, he would cut off the top, then he
would clear it thoroughly of the branches and foliage. Havin
done so, he would chip it with axes, then with knives. He woul
then scrape it with a scraper and smooth it with a ball of stone.
Then he would make a boat and would fasten oars and a rudder,
and having done so he would get the boat down to the river.

L E. M. Hate, Weven Cadences,
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Do you think, Sitha, that this man can become one to cross the
river ?

Yes, lord.

Why is this ?

Why, lord, the sal-tree log is well worked over outside, well
cleared out within, it is made into a hoat with oars and a rudder
fastened to it. 'This is to be expected of it : the hoat will not
sink, the man will go safely beyond. A. ii. 201

Hence, ever watchful, man
Should pleasures shon ; thus rid,
Their vewcls baling out,
Yoo-farcrs croas the flood.!
Sn. 771

Monks, do you sce that great log of wood heing carried alon
hy the strumyof the :ivergéan ng? Now, if the log does nogé
ground on this haok or on the er hank, does not sink down
mm mid-stream, does not founder on a shoal, docs not become
mEuturcd hy human or non-human beings, is not caught in a
whirlpool, does not become rotten within, that log will float
down to the sea, will slide down to the sea, wi vitate
towards the sez. And why ? Because the stream of the river
Ganges flows down to the sea, slides down to the sea, gravitates
towards the sca.

Even so, monks, if you do not ground on the hither shore or
on the farther shore, if you do not sink down in mid-stream, if
Eou do not founder on a shoal, if you do not become captured

y human or non-human beings, if you are not caught in a
whitlpool, if you do not become rotten within, so will you,
monks, float down to nirvanz, slide down to nirvana, gravitate
towards nirvanz. And why? Because right view floats, slides,
and gravitates towards nirvana,

The " hither shore " is a synonym for this sixfold suhjective
sense-sphere. The * farther shore ” is a synonym for the sixfold
objective sense-sphere.  Sinking down in mid-stream ™ is a
synonym for the delight of passion. " Foundering on a shoal ”
is a synon{m for the latent bias “I am.” And how is one
** captured by human beings " ? In this case, a householder lives
in society, rejoices and sorrows with them that rejoice and sorrow,
takes pleasure and suffers with them that take pleasure and

' L. M. Hare, Woven Caderces.
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suffer, and applies himself to such duties and husiness as arise.
And how is one * captured by non-human beings" ? In this
case, some one or other fares the Brahma-faring with the hope of
(being rehorn into) a certain class of devas, and thinking : “ May
I, through this moral habit or practice or austerity or Brahma-
faring hecome a deva or one of the devas.” Being * caught in a
whirlpool ” is a synonym for the five strands of the pleasures of
the senses.! And what is being ‘‘ rotten within " ? In this case,
some one is of weak moral habit, given to impure, evil, or sus~
picious hehaviour, of covert actions, not a true recluse although

retending to be one, not a Brahma-farer although pretending to
gc one, rotten within, full of desire, a ruhbish heap of filth is he.

S.1v. 179-181

Monks, a man terrified of four deadly poisonous snakes,
terrified of five murderous foes, terrified of a sixth murderer—a
housebreaker—-terrified of rohhers who plunder villages includ-
ing deserted ones, might rush about here and there. He mightsee
a great stretch of water, the hither shore heset with dangers and
fears, the farther shore secure and without fears, but with no boat
for crossing over, nor any hridge across for going fromn the not-
beyond to the beyond. Seeing this, he might think : *“ Suppose
that I were to gather sticks, branches and foliage, and,
having fashioned a rmﬁ to go to the beyond in safety,
striving with my hands and feet and depending on the raft? ™
Then, suppose that he does so—crossed over, gone beyond, the
hrahman stands on dry land.

I have made this simile, monks, to clarify my meaning. This
is the meaning here : .

The four deadly poisonous snakes, monks,—this is a synonym
for the four great elementals : for the carth clement, for the water
clement, for the fire element, for the wind element.

The five murderous foes, monks,—this is a synonym for the
five components of grasping : for the component of grasping
material shape, for the component of grasping feeling, for the
component of grasping perception, for 5:: component of grasp-
ing the constructions, for the component of grasping con-
sclousness.

The sixth, the murderous househreaker, monks,—this is a
synonym for the delight of passion.

LG p 19a.
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Descrted village, monks,—this is 2 synonym for the six sub-
jective (sense-) spheres. A wisc, experienced, intelligent person,
if he tests one of them by means of the eye, it scems to be empty,
it scems o be deserted, 1tseems to be void. Similacly, if he tests
the other (sense-spheres) by means of the nose, the car, the
tongue, the body, the mind, they seem to be empty, deserted,
void.

Robbers who plunder villages, monks,—this is a synonym for
the six objective IE.mm:—) sphc%:;. The eye, monks,sz';n destroyed
in regard to shapes that are delightful and not delightful, the car
in regard to sounds, the nose in regard to smells, the tongue in
regard to tastes, the body in regard to touches, the mind is
dmolt’fﬁ_ in regard to mental states that are delightful and not

h
dd'.[t%: ¢ stretch of water, monks,—this is a2 synonym for the
four ﬂo%ris? : for the flood of pleasures of the scn?;l, fo}rfn:hc flood
of becoming, for the flood of views, for the flood of ignorance.
The hicher shore beset by dangers and fears, monks,—this is

1 Syno for corporeality.
'}:ﬂclz:hcr sho:-zo mx?:r and without fears, monks,—this is a

synonym for nirvana.
The raft, monks,—this is a synonym for the ariyan eightfold
Way, that is to say, right view . , . right contemplation.
Seriving with hands and feet, inonks,—this is a synonym for

snmng:‘f energy.l
Crossed over, gone beyond, the brahman stands on dry land,
monks,—this is 2 synonym for a perfected onc.?

S.iv. 174-175

Onslaught on creatures is the hither sbore ; abstaining there-
from is the farther shore. Taki.n(i what is not given is the hither
shore ; abstaining therefrom is the farther shore. Wrong con-
duct as to pleasures of the senses is the hither shore ; abstainin
therefrom is the farther shorc. Falschood . . . spiteful cocE
...biu:crspecch...idlcbabblc...covcdng...ﬁrm-
fulness . . . ¢hesc are the hither sbore and abstinence therefrom
is the farther shore. Wrong view is the hither shore, right view
is the farther shore. A, v. 252, 253

Wrong view, monks, is the hither sbore, right view s the
LAt p. 193, 3 Cf. p. 191
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farther shore. Wrong concept is the hither shore, right concept
is the farther shore. Wrong s is the hither shore, right
speech is the farther shore. “Wrong acting is the hither shore,
right acting is the farther shore. Wrong mezns of living is the
hither shore, right means of living is the farther shore. Wrong
effort is the hither shore, right effort is the farther shore. Wrong
mindfulness is the hither shore, right mindfulness is the farther
shore. Wrong contemplation is the hither shore, rght contem-
pladon is the farther shore. Wrong knowledge is the hither
shore, right knowledge is the farther shore, Wrong freedom is
the hither shore, right freedom is the farther shore.
This, brahman, is the hither shore, this the farther shore.
A v, 232

Once upon 2 time, monks, an incompetent herdsman of
Magadha, 1n the last month of the rains in the autumn, without
considering either the hither or the farther bank of the river
Ganges, made his cattle cross to the farther bank in Suvidchd at
a place where there was no ford. Then the caule, crowding
together in the middle stream of the river Ganges, fell into diffi-
culties and misfortune there—all because the incompetent
herdsman had not considered cither the hither or the farther bank
of the river Ganges. Even so, monks, to those who think that
they should listen to or put fzith in any recluses and brahmans
who are unskilled about this world, unskilled about the world
beyond, unskilled about Mara's realm, unskilled about what is
not Mira's realm, unskilled about Death’s realm, unskilled about
what is not Death’s realm, there will be woe and sorrow for a
long dme.

nce upon a time, monks, there was a competent herdsman of
Magadha who, in the last month of the rains in the autumn,
considering both the hither and the farther banks of the river
Ganges, made his cattle cross to the farther bank in Suvidehi at
a place where there was a ford. First of all he made those bulls
who were the sires and leaders of the herd go across—these,
ing cut across the stream of the Ganges, went safely beyond.
Then he made the sturdy stcers and cows go across, then the
half-grown bull-calves and heifers, then the weaker calves—all
these, having cut across the stream of the Gangocs, went safely
nd. At that time there was 2 young new-born calf which,

by following the lowing of its mother, also cut across the stream
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of the Ganges and went safely beyond. They all went safcg
beyond because the competent herdsman had considered bo
the hither and the farther banks of the river Ganges. Even so,
monks, to those who think they should listen to and put faith in
any recluses and hrahmans wgo are skilled about this world,
skilled 2bout the world beyond, skilled about Mara's realm,
skilled about what is not Mara’s realm, skilled about Death’s
realm, skilled about what is not Death's realm, there will be weal
and happiness for a long time.

Monks, like unto those hulls who were the sires and leaders of
the herd and who, having cut across the stream of the Ganges,
went safely beyond, are those monks who are perfected ones, the
fluxions destroyed, who have lived the life, done what was to be
done, laid down the hurden, atrained their own 5011, the fetters
of becoming utterly dcstn:-{cd, and who are freed by right pro-
found knowledge. For these also, having cut across Mara's
steam, have gone safely heyond.

Monks, like unto those sturdy steers and cows who, having cut
across the stream of the Ganges, went safely beyond are those
monks who, hy destroying the five fetters binding to this world,
are of spontancous uprising and who, being ones who have
attzined utter nirvana there, are not liable to return from that
world.  For these also, having cut across Mara’s stream, will
go safely beyond.

Monks, like unto those half-grown hull-calves and heifers who
. . . went safely beyond arc-gosc monks who, hy destroying
the three fetters, by reducing passion, hatred, and delusion, are
once-returners who, having come hack to this world only once,
will make an end of ill. For these, 00, having cut across Mara's
stream, will go safely beyond.

Monks, like unto those weaker calves who . . . went safely
beyond, are those monks who, by destroying the three fetters,

are stream-attainers, not liable for the Do assured, bound
for awakening. For these, too, having cut across Mira's stream,
will go safely beyond.

Monks, like unto that young new-bom calf which, by follow-
ing the lowing of its mother, also cut across the stream of the
Ganges and went safely beyond, are those monks who are
striving for dkamma, striving for faith. For these, too, having cut

across Mira's stream, will go safely beyond.
Now I monks, am skilled about this world, I am skilled
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about the world beyond, skilled about M3ra's realm, skilled about
what is not Mira's realm, skilled about Death’s realm, skilled
about what is not Death’s realm. To those wbo think they
should listen to me and should put faith in me there will be weal
and happiness for a long tme.

This world, tbe world beyond, are well explained by ene who knows,
One that is aceessible to Mirs, and one that is not accesible to Death.

By the All-awakened One, foreknowing, thoroughly knewing every world,
Qpened is the door of the Deathless; when nirvana bas been reached there i
security.

Cuting across the stream of the Evil One, shatrering and destroying it,
Let there be abundane delight, mouks, let security be reached. ;
M. 1. 225=227

v1. Rivers or Lirs anDp DEATH

Monks, there are these four kinds of persons found existing in
the world. What are the four ? There is the person wbo goes
with the stream, there is the person who goes against the stream,
there is the person who is poised of self, there is the brahman who,
crossed over, gone beyond, stands on dry land.2

And wbo, monks, is the person who goes with the stream ?
In this connection, monks, a ccrtain person indulges in pleasures
of the senses and does evil actions.

And wbo, monks, is the person wbo gocs against the stream ?
In this connection, a certain person doesnot indulge in pleasures
of the senses, nor does be do evil actions ; but with sorrow, with
lamentation, with tearful face, he fares the Brahma-faring, which
is utterly fulfilled, wholly purified.

And who is the person, monks, wbo is poised of self? In this
connection, a certain person, by the destruction of the five fetters
that bind him to this lower world, comes to be of spontancous
uprising, one who is attained to utter nirvana there and not
liable to return from that world.

And wbo is the person, monks, who is the brahman, crossed
over, gone beyond, standing on dry land? In this connection,
a certain person, by the destruction of tbe fluxions, having real-
ized bere and now by his own super-knowledge the freedom of
heart and freedom oiY wisdom that are fluxionless, abides therein,

1 Cf. 8. iv. 174-175, quoted p. 187 £,
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These, monks, are the four kinds of persons found existing in
the world.2 ' A i, 5-6

It is, monks, as if 2 man were to be carried along hy the eurrent
of 2 river that looks pleasant and delightful, and as it 2 man with
vision standing on the bank, having seen him, should call out:
" Now, you, my good man, are being carried along hy the eurrent
of 2 river that fooks pleasant and delightful. But farther down
there is a pool with waves and whirlpools, with sharks and
demons. en you get there you will encounter death or pain
like unto death.” " Then that man, baving beard the other’s call,
should strive against the current with his hands and feet.

I have made this parable, monks, to clarify the meaning. This
is the meaning here :

The current of 2 river—this, monks, is a synonym for craving,

Pleasant and delightful—this, monks, is a synonym for the six
sub'cctiv;::gcnsc-) spheres.

ool farther down—this, monks, is 2 synonym for the five
feteers chac hind to this lower world.

With waves—this, monks, is 2 synonym for the turhulenee of

.
m%cfith whirlpools—this, monks, is 2 synonym for the five
strands of the pleasures of the senses.?

With sharks and demons—this, monks, is 2 synonym for
womenkind.

Against the current—this, monks, is 2 synonym for renunci-
ation.

Striving with hands and feet—this, monks, is a synonym for
sdrring up energy.®

Man with vision standing on the bank—this, monks, is a
synonym for 2 Truth-finder, 2 perfected one, 2 wholly awakened

one.
One should cject pain with leasures,
Aspixingformrcmnityﬁom [
Righily knowing, the heart well freed,
One may gain freedom in this or thar ¢
Who's versod in lore, who':liwdtthnhm—&:in‘g.
* Gone ro world's end,” * gone beyond ™ is called.
It. pp. 113-113
1 Sre p. 188, 1L p. 187, ' . p. 188

‘wr.‘gwdu.huemddzm: that i3, in 2 way or in the fruir o a way, according
o ItA, i 172~173. ¥ Last two lines o, p. 153,
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Should desire be born for the unshown,!

And his mind surcharged {with it) be,

And if thought's not to sense-plessures—
Upstreamer is he called,

Dh. 218

In those following the stream of becoming,
O'ercome by passion for becoming,

Who have attained Mira's realm,

This dhamma "s not easily well awakened.

Sn. 764, 8. iv, 128

For those following the stream of becoming,
Who ate overcome by touches,
Proceeding by the false way,
Distant is destruction of the fetters,
Sn, 7316

In whom no craving spreads,
In monk who cuts the stream,
Rid of all toils and tasks,

No fret is found or known.*

Sn. 715

Who here hath Justs crossed o'er,
Bond in the world so hard

To pass, grieves not nor longs,
Stream-cutter, Go-less et

Sn. 948

Pure-limbed, white-canopied, one-wheeled, the car rolls on,
Sec him that cometh ; fauldess, stream-cutter, bondless he.®

Ud.76; S. iv. 291

They who have cut the stream, so hard to pass,
Of objects dear and sweet, enslaving,

They attain utter nirvana,

They utzerly pass over ill.

It.p. 9s

‘Whatever streams fow in the word,
ﬁ:'n. {said the Master d“;i).

¢ dam for them is mindfulness
It is their Bood-gate too, [say
By wisdom may the streams be closed. 4

Sn. 1035

1 smakihita, which according to the Comy, is nibbdna,
1 B. M, Hare, Woven Cadences.

*F, L. Woodward, Min. Anth. ii., p. 93.

¢ B M., Hare, Weven Cadences.
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vi. Tue GreaT OCEAN

Monks, there are these eight strange and wonderful things in
the great ocean, from eonstantly having seen which asuras delight
in the great ocean. uYﬂh“ siarc the Ciu}:l:l? s'{]'hlc great ;:En,
monks, dee dually, slopes gradually, shelves gradually,
with no zbrfl';:mg: uli]cnc aYrchI:ioc.d fund, s?c?nks’ th:l;atlflc grc:}:
occan deepens , slo ually, shelves gradually wi
no abruptness E::‘a Pz'ecipipc:-gtrﬁis. monks, is the first strange
and wonderful thing in the great ocean from constantly having
seen which asuras delight in the great ocean.

And again, monks, the great occan is stable, it does not over-
flow its margins. And, monks, that the great ocean is stable,
that it does not overflow its margins—this, monks, is the second
strange and wonderful ching. . . .

And again, monks, the great occan does not associate with a
dead body, a corpse. 'Whatever dead body, corpse, there may be
in the great ocean, that it just quickly forees ashore and pushes on
to the ﬁry land. That the great ocean, monks, does not associate
with a dead body, a corpse, . . . this, monks, is the third strange
and wonderful thing. . . .

And again, mon.Es, all the great rivers, that is to say, the
Ganges, the Jumnd, the Aciravati, the Sarabhi, the Mahi—these,
on reaching the great ocean lose their former names and identities
and are reckoned simply as the great occan. That all the great
g’:i'ncrs =, .1tb1's, monks, is the fourth strange and wonderful

. = . .

And again, monks, those streams which in the world low into
the great ocean, and those showers from the sky which fall into-
it—yet is neither the emptiness nor the fullness of the great ocean
affected by that. That those seams which in the world . . .
this, monks, is the fifth strange and wonderful thing. . . .

And again, monks, the great ocean has one taste, the taste o
salt. 'That the great ocean, monks, has one taste . . . this,
monks, is the sixth strange and wonderful thing. . . .

And again, monks, the great ocean has many treasures, divers

! This old Brahmanical formula descriptive of the atainment of man's last
end of liberation from himself recurs in Christian, Islamic, and Taoist as well as
Buddhist contexts,
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treasures ; these treasures are there, that is to say : pearl, crystal,
lapis lazuli, shell, quartz, coral, silver, gold, ruby, eat's-cye.
That the great occan, monks, has many treasures . . . this,
monks, is the seventh strange and wonderful thing. . . .

And again, monks, the great occan is the abode o? great beings ;
these beings arc there : the timis, the timangalas, the rimfrimanga?as.
asuras, ndgas, gandharvas. ‘There are in the great ocean individual-
ities 2 hundred yojanas long, two hundred, three hundred, four
hundred, five hundred yojanas long. That the great ocean,
monks, is the abode of great beings ; that these beings are there :
timis . . . individualities five hundred yojanas long—this, monks,
is the cighth strange and wonderful thing from constantdy having
scen which asuras delight in the great ocean, These, monks, are
the eight strange and wonderful things in the great ocean from
constantly having seen which astiras cﬁ:light in the great ocean.

In exactly the same way, monks, in this dkamma and discipline
there are aight strange and wonderful things from constntly
having seen which monks delight in this dhamma and discipline.
What are the cighe ?

Even, monks, as the great ocean deepens gradually, slopes
gradually, shelves gradually with no abruptness like a precipice,
cven so, monks, in this dhamma and discipline there is 2 gradual
training, a gradual (doing of) whatis to bedone, a gradual course,2
with no abruptness, such as penetration of Brofound knowledge.
And, monks, that in this :szmma and disaipline thereis 2. . .

radual course with no abruptness, such as penetration of pro-
Found knowledge, this, monks, is the firststrange and wonderful
thing from constantly having seen which monks delight in this
dhamma and discipline,

And even, monks, as the great ocean is stable and does not
overflow its margins, even so, monks, whatever course of training
has been laid down hy me for disciples, my disciples will not
transgress it even for life’s sake. And that, monks, my disciples
will not transgress even for life’s sake a course of training laid
down by me for disciples, this, monks, is the second strange and
wonderful thing. . . .

And even, monks, as the great ocean does not associate with 2
dead body, 2 corpse, hut whatever dead body, corpse, there maybe
in the great ocean, that it just quickly forces ashore and pushes on
to the dry land, even so, monks, whatever individual is of bad

L Cf M. i 439 (p. 60).
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moral habit, of depraved character, of impure and suspicious
behaviour, of concealed actons, not a recluse although pretend-
ing to bc one, not a farer of the Brahma-faring although pre-
tending to be one, rotten within, filled with desire, filthy b
nacure—the Order (of monks) does not live in communion wi
him, but having assembled quickly suspends him ; and although
he is sitting in the midst of an Order of monks, yet he is far from
the Order and the Order is far from him 1 . . . this, monks, is
the third strange and wonderful thing. . . .

And even, monks, as those great rivers, that is to say the

m:hc Jumn3, the Aciravati, the Sarabhi, the Mahi, on

ing the great occan lose their former names and identities
and are reckoned simply as the great ocean, even so, monks,
(members of) these four castes : noble, brahman, merchant, and
worker, having gone forth fromm home into homelessness in the
dhamma and disapline proclaimed by the Truth-finder, lose their
former names ang clans and are reckoned simply as recluses, sons
of the Sakyans . . . this, monks, is the fourth strange and
wonderful thing. . . .

And cven, monks, as those streams which in the world flow
into the great ocean and those showers which fall into it from
the sky, yet neither the emptiness nor the fullness of the great
ocean i3 affected by that—even 30, monks, even if many monks
are attzined to utter nirvana in a condidon of nirvana with no
residuum remaining, not by that is the emptiness or fullness of the
condition of nirvanz affected . . . this, monks, is the fifth
strange and wonderful thing. . . .

And even, monks, as the great ocean has one taste, the taste of
salt, even so, monks, has this dhamma and discipline one tastc, the
taste of freedom . . . this, monks, is the sixth strange and
wonderful thing, . . .

And even, monks, as the great ocean has many treasures,
divers treasures ; these treasures are there, that is to say : pearl,
crystal, lapis lazuli, shell, quartz, coral, silver, gold, ruby, cat’s-
cyc—cven so, monks, does this dhamma and discipline have many
tressures, divers treasures ; these trezsures are there, that is to
say : the four stations of mindfulness, the four right efforts, the
four bases of psychic potency, the five faculties, the five powers,
the seven limbs of awakening, the ariyan cightfold Wfa’y 5% 3
this, monks, is the seventh strange and wonderful thing. . . .

LCF I p. ot (p. 198) : the monk is far from me.
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And even, monks, as the great ocean is the abode of great
beings ; these beings are there : fimis . . . individualities five
hundred yojanas long—even so, monks, this dhamma and disci
line is the abode of great beings ; these bcings are there ¢ the
stream-attainer, the one going 2long to the realization of the fruit
of stream-attainment, the once-returner, the one going along to
the realization of the fruit of once-returning ; the non-retumer,
the one going along to the realization of the fruit of non-
returning, the perfected one, the one going along to perfection.
And that, monks, this dkamma and disaipline is the abode of great
beings ; these beings are there ; the stream-attainer . . . the one
going along to perfection . . . this, monks, is the cighth strange
and wonderful thing in this dhamma and discipline from constan
having scen which monks delight in this diamma and discipline.
These, monks, are the eight strange and wonderful things in
this dhamma and discipline from constantly having seen which
monks delight in this dhamma and discipline.

Vin. ii. 237-239; A, iv, 206 ; Ud. 53-56

v, Daaveaa.

Dhamma, [ will declare to thee,
Mettagy, (said the Master then),
A thing seen here, ot lore come down,
The which who finds sand knows, and fares
Alere, may cross the world's foul mirel
Sn. 1043

Whoso hath doubts here, Dhotaka,
Not him [ come to liberate :
When dhamma thou dost know supreme,
Then mayest thou thus cross the Bood*
Sn. 1064

He thould arise, he should not heedless be,
by dhamme of well-faring let him fare,
Happy the dhamms-farer lives,

in this world and that beyond.

By dhamma of well-fariog let ki fare ;
not that which §s ill-faring le¢ him fare,
mpy the dhamma-farer lives,

in chis world and that beyond.* .
Dh. 168-169

1E. M Hfm. Woven Cadences. * Mrs Rbys Davids, Min, Anth, i.
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Let man revere, as devas king,

Him from whom he doth dhamma Jearn ;
Then that great listener revered,

With fith in one, makes dhamma plain.

Whe beedfull, rapt, makes that his goal,
Dhamma by dhamma practising,

A knower, clear and full, becomes,
Wha follows snuch 3 man with zeal,

But whoso serves the lirile fool,
Jealous, who hath not reached the goal,
Dhamma not having quickened bere,
Dies without crosing over doube.

The man who pl in the spate,
FAooding and id, swift of How,
He, bome alon current’s way,
How can he others help to eross ¢

Who dhamma hath not quickened here,
Nor beeds the goal of listeners great,
Himself not knowing, doubt not crossed,
How can he others help 1o muse 2

As one who boards 3 sturdy boat,
With oars and rudder well equipt,
May many others then belp crots—
Sure, skilful knower of the means :

So the self-quickened lore-adept,

Listeacr im bable,
?{ l:nov.'lcs;: may help others muse,
¢ eager-cared adventurern

.

Hence surely follow men-of<ooth,
Great liseeners of lucd mind ;
Who moves with knowledge to the goal
And dhamma knows, he joy obtains
Sn. 316-323

Monks, even if 2 monk should take hold of the edge of my
outer cloak and should walk dosc behind me, step for step, yet
if he should be covetous, strongly attracted by pleasures of the
senses, malevolent in thought, of corrupt mind and purpose, of
confused recollection, inattentive, not contemplatve, scatter-
brained, his sense-faculties uncontrolled, then he is far from me
and [ am far from him.* But, monks, if that monk should be

1 B, M, Hare, Woven Cadences,
t Cf. Vin. ii. 239, ctc. (p. 196) : the mouk is far from the Order.
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staying cven a hundred yojanas away, yet if he be not covetous,
not strongly attracted by the pleasures of the senses, not malevo-
lent in thought, of incorrupt mind and purpose, his recollection
firmly sct, attentive, contemplative, his thoughts one-pointed,
restrained in his sense-faculties, then he is near me and I am near
him. Why is this? Monks, that monk sces dhamma ; seeing
dhamma he secs me. It. p. 9091

Hush, Vakkali. What is there for }'ou in secing this vile body
of mine ? Whoever, Vakkali, sees dhamma sees me ; whoever
sces me sees dhamma.  For, Vakkali, one secing dhamma sces me ;

secing me he sees dhamma. S. iii. 120
The royal chiriots wear out,
and o too the body ages ;
the true dhantma docs not age. .
S.i.71; Dh1s1

Dhamma, [ 52y, i3 the charioteer.

S.in

By this means, Visettha, it may be understood that dhamma is
the best among folk hoth in what is here and now and ina future
state. King Pasenadi of Kosala knows : The recluse Gotama has
Fonc forth from the neighbouring Sakyan clan.  But the Sakyans
have become vassals of King Pasenadi : they render him homage
and respectful salutation, they rise and do obeisance to him and
trcat him with eeremony, Now;, just as the Sakyans treat King
Pasenadi, so does he teeat the Truth-finder. For he thinks : ™ Is
not the reeluse Gotama of pure birth? Tam not. He is strong,
Iam weak. Heis comely, I am ugly. The recluse Gotama is of
great esteem, I am of litde esteem.” It is because the king
respects dhamma, reveres dhamma, thinks highly of dhamma,
honours dhamma that, venerating dhamma, he renders homage
and respectful salutation to the Truth-finder, rising and doing
him oheisance and trcating him with ceremony. By this means
may it be understood that Elns dhamma is the best among folk both
in what is here and now and in a future state.

You, Visettha, have gone forth from home into homelessness,
from different births and names, from different clans and families.
On being asked : “ Who are you ? * you may reply, " Weare
recluses, sons of the Sakyans.”” He, Vasettha, whose faith in the

14
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Truth-finder is settled, rooted, establisbed, firm, not to be
dragged down by a recluse or brahman or deva or a Mira or a
Braimi or by anyonc in the world, he may well say : “Tam the
lord's own son, born of his mouth, born of dhamma, formed by
dhamma, heir of dhamma,”” And why ? Becausc this, Visegtha,
is a synonym for a Truth-finder : bclonging to dhamma and
belonging to Brahma ; dhamma-become and Brahma-become.
D. iii, 83-84

It is possible, Ananda, to lay down in this dhamma-discipline a
procedure towards Brahma This, Ananda, is a synonym for
this ariyan cightfold Way : “ procedure towards Brahma " ;

o * procedure towards dhamma " ; also ** the matchless victory
in the struggle.” ? S.v.s

I, monks, am a brahman, one to ask 2 favour from, ever pure-
handed, bearer of my last body, matchless pbysician and surgeon.
You are my own true sons, born of my mouth, born of dhamma,
formed by dhamma, heirs of dhamma, not heirs of material things.

L. p. 101

Monks, become heirs of dhamma in me, not heirs of material
things. 1 have sympathy with you and think : “How may my
disciples become hears of dhamma, not beirs of material things ?
If you, monks, should become heirs of material things, not heirs
of dhamma, not only may you become in consequence those of
whom it is said : “ The Teacher's disciples are heirs of material
things, not heirs of dhamma,” but I also may become in conse-
quence onc of wbom it is said : “ The Teacher’s disciples are
beirs of material things, not beirs of dhemma.” But if you,
mo::s.l;l should bcoo::f heirs of dhamma in me, not beirs of
material things, not only may you become in consequence those
of wbom it is said : “ The Teacher's dhdplzsscgzt heirs of
dhamma, not beirs of material things,” but 1 also may become in
consequence one of whom it is said : “ The Teacher’s disciples
arc heirs of dhamma, not heirs of material things.” Therefore,
monks, become heirs of dhamma in me, not heirs of matarial
things.

? Brahma-yénz, ot Brahma-vehide, yéna being both the going and the vehide
which takes you.
T Over pasion, hatred and delosion,
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Take a case where I have eaten and have had as much as I
please, and some of myalms-food isoverand is tobe thrown away.
Two monks may arsive worn out with exhaustion and hunger.
If I should tell them that T have finished my meal and should
say : " Do eat if you so desire1; if not, [ will throw the re-
mainder of my alms-food away where there is no grass or Iwill
drop it into water that has no living creatures in it,” ¥it may occur
to the first monk : ** But this was said by the lord : * Monks,
becoine heirs of dhamma in me, not heirs of material things.” But
this is 2 material thing, that is to say, alms-food.” And he may
decide not to eat the food. The second monk, however, decides
to eat it. For me the first monk is more to be honoured and
more to be praised. What is the reason for this ? It is, monks,
that it will conduce for a long time to that monk’s desiring litde,
to his contentment, to his expunging {evil), to his ¢asc in support-
ing himself, to his puuing forth energy. Therefore, monks,
become heirs of dhamma in me, not heirs of material things.

M. i 12-13

Whoever, monks, in speaking arigh, should say : " He has
attzined to mastery, he has artained to perfection in the ariyan
moral hahit, in the ariyan contemplation, in the ariyan wisdom,
in the ariyan freedom,’ even so, in speaking aright of Siriputta,
be would say : “ He has attained to mastery, he has attained to

ection in the ariyan moral habit, in the ariyan contempladon,
in the ariyan wisdomn, in the ariyan freedom.”  Whoever, monks,
in speaking aright should say : ** He is the lord’s own son, born
of his mouth, born of dhamma, formed by dhamma, heir of
dhamma, not heir of material things,” even 50, in speaking aright
of Sariputta, he would say : “He is the lord’s own son, born of
his mouth, born of a'hamma,'formcd by dhamma, heir of dhamma,

not heir of material things.’
Monks, Siriputta rolls on aright the incomparable wheel of
dhamma set rolling by the Truth-finder. M. iii. 28-29

I do not know, monks, of any other single person who so
riitgy keeps arolling the incomparable wheel of dhamma set
roiling by the Truthlzﬁudcr as does Sariputta. Siriputta, monks,

1 Monks may et food that is left over, Vin. iv. 81 ff, :
3. Cf Vin, iv. 125, quoted p.. 137
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rightly keeps arolling the incomparahle wheel of dhamma set
ro%ling by the Truth-finder. A.d 23

As the eldest son, Sariputta, of 2 wheel-rolling monarch rightly
keeps arolling the whccg rolled hy his father,* so do you, Sari-
putta, rightly keep arolling the incomparahle wheel of dhamma
st rolling hy me. S.i 191

“ Whatever king, monks, is a tuner of the wheel,! a dhamma-
man, a dhamma-king, he indecd does not set rolling a wheel that
kas no king.”

A monk then asked the lord : “ But who, lord, is the king of
the king who is the tumner of the wheel, the dhamma-man, the
dhamma-king ? "'

" Dhamma, monk. In this case a king who is a turner of the
wheel, 2 dkamma-man, a dhamma-king, depending on dhamma
only, honouring dhamma, revering dhamma, esteeming dhamma,
Wlfi dhamma asﬁu's standard, dkamma as his hanner, with mastery
as to dhamma, Providcs a dhamma-guard and har and protection
for those within his realm . . . for warriors, camp-followers,
for hrahmans and houscholders, for town and country people, for
recluses and hrahmans, for heasts and hirds. Having done so,
he rolls on the wheel hy dhamma only ; that wheel becomes one
not to he rolled back hy the hand of any hostile person.”

In like manner, monks, does a2 Truth-Ainder, perfected one,
wholly awakened one, a dhamma-man, a a'hamma—qdng, depend-
ing on dhamma only, honouring dhamma, revering  dhamma,
esteeming dhamma, with dhamma as bis standard, with dhamma as
his hanner, with mastery as to dhamma, provide a dhamma-guard
and har and protecton for monks, nuns, men and women lay-
followers, saying : ** Such-and-such a deed of hody, speech, or
thought is to be resorted to, such-and-such is not ; such-and-such
a way of living is to be resorted to, such-and-such is not; such-
and-such a vi ‘gc or little town is to be resorted to, such-and-
such is not.” 'When the Truth-finder . . . has thus provided a
dhamma-guard and har and protection for monks, nuns, men and
women K—followcrs. he rolls on, hy dhamma only, the incom-
parable wheel of dhamma; that wheel hecomes one not to be
rolled hack hy a recluse or hrabman or deva or a Mara or a
Brahma or hy anyone in the world. A i. 109 ; ifi. 149

11e, the wheel of governmenr,
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This dhamma penetrated by me is deep, difficult to see, difficult
to understand, peaceful, excellent, beyond dialectic, subtle, intel-
ligible to the wise. But this is a creation delighting in desire,
delighted with desire, rejoicing in desire. So that for 2 creation
delighting in desire . . . rejorcing in desire, this were 2 matter
difficult to see, that is to say : causal uprising by way of cause.
This, too, were a matter very difficult to see, that is to say @ the
calming of all the constructions ; the renunciation of all attach-
ment ; the destruction of craving ; passionlessness, stopping,
nirvana. But if I were to teach dhamma and others were not to
understand me, that would be 2 weariness to me, a vexation to me.

This that through many toils I've won—
Enough | why should [ make it known ?
By folk with lust and hate ¢onsumed
Not this 3 famma that's understood.

ing on against the stream,
Decep, subtle, difficult, delicate,
Unseen "twill be by passion's slaves
Cloaked in the murk of ignotance.

But now, to whom should I first teach dhamma? Who will
understand this dhamma quickly 71
Vin.t. 43 S.1.136; D.ii. 36, M. 1167

I, monks, am freed from all snares, both those of devas and
those of men. And you, too, monks, are freed from all snares,
both those of devas and those of men. Walk, monks, on tour for
the blessing of the many-folk, for the happiness of the many-folk,
out of compassion for the world, for welfare, the blessing,
the happiness of devas and men. Let not two of you go by one
way. Monks, teach dhamma which is lovely at the bcgmmnf,
lovely in the middle, lovely at the ending. Explain with the
spirit and the letter the Brahma-faring which is completely
Eﬁlﬁ]lcd; wholly pure. There are beings with little dust in their
eyes who, not hearing dhamma, are decaying, but if they are
learners of dhamma, they will grow. And I, monks, will go along
to Uruveli, to the Camp township in order to teach dhamema.

Vir. i. 20-21

It may be, Ananda, that some of you will chink : “ The word

1 This is the *Hesimtion." Parallels are found in the lives of all the greax
Heroes, ¢.g. Agni, Christ.
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of the Teacher is ended ; we have no teacher.” Butitis not to
be regarded in this way. That dhamma (and discipline) taught and
Laid fown by me, this is to be your teacher after my passing on.
. . . Come now, monks, all comggncn: things are Hable to

decay ; call up diligence to accomplish your aim.
D, ii, 154, 156

Whatever monk teaches dhamma to others with a mind such as
this ;: Dhamma is well propounded by the lord, it relates to the
here and now, it is intemporal, it is a come-and-sce thing, leadin
on, it may be known b}r the wisc subjectively, and says : Indcc§
you should hear my dhamma, for baving heard it you would
understand dhamma, and when you have understood it you would
be on the road to suchness (truth)—itis in this waythat he teaches
to others dhamma well in accordance with dhanma, he teaches
dhamma to others out of pity, out of mercy, because of compas-
sion. The teaching of dhamma by a monk such as this is very
pure. S, i, 199

Monk, take the case of 2 monk who masters dhamma: the
Discourses in prose, in prose and verse, the ositions, the
Verses, the Utterances, the Quotations, the Birth Stories, the
Miracles, the Miscellanies! He spends the day in dhamma-
mnszc;}r, he neglects soli meditation, he does not devote
himselt to subjective tranquillity of thought. Monk, he is called
a monk who 15 intent on mastery, (but) not one who goes along
by dhamma.

And again, monk,a monk teaches others dhantma in detail as he
has beard it, as he bas mastered it.  He spends the day in this con-
vincing (others) of dhamma, he neglects solitary meditation, he
does not devote himself to subjective tranquillity of thonghe,
Monks, he is called 2 monk who is intent on convincing, (Eut)
not one who goes along by dhamma.

And again, monk, a monk studies dhamma in detail as he has
heard it, as he has mastered it. He spends the day in this study,
he neglects solitary meditation, he does not devote himself to
subjective tranquillity of thought. Monk, he is called 2 monk
who is intent on study, (but) not one who goes along by
dhamma.

1 These nine parts or “‘ limbs * of dhamma also mentioned at A. ii. 7, AL L 133,
Via, iid. 8.

-
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And again, monk, 2 monk in thought ponders and scrudinizes
dhamma and considers it mentally as he has heard it, as he has
mastered it. He spends the day in this dhamma-pondering, he
neglects . . . subjective tranquullity of thought. Mok, ic is
called a monk who is intent on pondering, ﬁ)uc) not one who
goes along by dhamma.

Take the case, monk, of a monk who masters dhamma : the
Diseourses in prose, in prose and verse . . . the Miscellanies.
He does not spend the day in dhammae-mastery, he does not
neglect solitary meditation, he devotes himself to subjective
tranquillity of thought. Such, monk, is 2 monk who 1s one
going along by dhamma.

In this way, monk, is *“ intent on mastery ™ taught by me, is
taught “ intent on convincing,” is taught “ intent on studying,”
is taught “ intent on pondering,” is taught “ going along by -
dhamma.” Whatever, monk, is to be done by a Teacher out of
compassion for his disciples, for their welfare, that, monk, from
compassion have I done for you. These roots of trees, monk,
are “empty houses” (for you). Meditate, monk, do not be
negligent, do not let there be remorse for you later.  This is my
instruction to you, A. . 86-87

hi:Lnic Gotarnid, Pajipati the Great, approached the lord and said to

* Lord, it were well if the lord would teach me dhamma in
brief so that I, having heard the lord’s dhamma, mighe live alone,
aloof, zealous, ardent, self-resolute.”

. Whatever are the states of which you, Gotami, may know :
these states lead to passion, not to passionlessness, they lead to
bondage, not to the absence of bongagc. they lead to the piling
up (of rebirths 2), not to the absence of piir:lg up, they lead to
wanting much, not to wanting little, they lead to discontent, not
to contentment, they lead to sodability, not to solitude, they
lead to indolence, not to the %ut:ing forth of energy, theylead to
difficulty in supporting onesclf, not to ease in supporting o
—of such states you should know with certainty, Gotami :
is not dhamma, this is not discipline, this is not the Teacher’s
instruction.

“But of whatever states you may know (that they are the

1 According to AA.
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opposite of these things that Ihave told you)—of such states you
should know with certainty, Gotami : this is dhamma, this is
discipline, this is the Teacher’s instruction.” Vin. ii. 258

[A village headman spoke thus to the lord ¢}

““Is a Truth-finder compassionate towards all living breathing
creatures 2

* Yes, headman,” answered the lord.

“ But does the lord teach Jhamma in full to some, but not
likewise to others ? "

* Now, whatdo you think, headman ? Suppose 2 farmer had
three fields, one excellent, one mediocre, and one r with
bad soil. When he wants to sow the seed, which field would he
sow first ? "

“ He would sow the excellent ficld, then the mediocre cone.
When he has done that he might or might not sow the poor one
with had soil. And why ? Because it might do even for cattle
fodder.”

“ In the same way, headman, my monks 2nd nuns are like the
excellent field. It is to these that I teach dhamma that is lovely at
the beginning, lovely in the middle, lovely at the ending, with
the spint and the letter, and to whom I make known the Brahma-
faring utterly fulfilled and purified. And why ? Itisthese who
dwell with me for light, with me for shelter, with me for
stronghold, with me for refuge.

“Then my men and women lay-followers are like the
mediocre ﬁcldz' To these, too, I teach dhamma . . . and make
known the Brahma-faring utterly fulfilled and purified. For they
?wcll ar:g'th me for light, me for shelter, me for stronghold, me
or refuge.

*“Then recluses, brahmans, and wanderers of other sects than
minc are like the poor field with the bad soil. To these, too, I
teach dhamma . . . and make known the Brahma-faring utterly
fulfilled and purified. And why? Because if they were to
understand perhaps even a single sentence, that would be a
happiness and 2 blessing for them for a long time.”

S.1v. 314-316

Once the lord when he was staying in the Simsapi Wood took up
a few simsapd leaves in his hand and addressed the monks, saying :}
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* Now, which do you think are more, these few simsap3 leaves
that I am holding in my hand or those overhead in the Simsap3
Wood ?"”

** Few in number are the simsapi leaves that the lord is holding
in his hand, many more are those overhead in the Simsapa
Wood.”

" In the same way, monks, many more are those things which
through my super-knowledge I do not make known to you, few
are those things which I make known. And why do 1 not make
these things known ? Monks, they are not connected with the
goal, they are not fundamentzl to the Brahma-faring, they donot
conduce to disregard, to passionlessness, to stopping, to tran-
quillity, to super-knowledge, to awakening, to mirvana. ‘That is
why I'have not made them known.

*“Then what is it, monks, chat [ have made known ? That this
is ill, that this is the uprising of ill, that this is the stopping of ill,
that this is the course leading to the stopping of ill. And why do
I make these things known ? Monks, they are connectéd with
the goal, they are fundamental to the Brahma-faring, they con-
duce to disregard, to passionlessness, to stopping, to tranquillity,
to super-knowledge, to awakening, to nirvanz. That is why 1
have made them known.” S. v. 437438

To this extent, Nigrodha, is austcrity attained to the height and
attained to the pith. So when you say to me: * What is this
dhamma of the lord's in which he trains disciples and which, when
they are so trained and attained to confidence, they acknowledge
as their support and as fundamental to the B -faring ? "
. then I say to you, Nigrodha, that there is a further and 2 finer
matter in which Ilead my disciples and which my disciples, when
led by me and attained to confidence, acknowledge as their sup-
port and as fundamental to the Brahma-faring. . . .

Has it never occurred to you, Nigrodha, who are intelligent
and advanced in years, "'lllrzc lord is an Awakened One, he
teaches dhamma for aw:kcxﬁni",: he is tamed, he teaches dhanima
for taming; he is calmed, teaches dhamma for calming ;
he iz cossed over, he teaches dhamma for ing over;
he has attained utter nirvana, he teaches dhamma Lt‘o:: utter
nirvana ? "

I say this to you, Nigrodha: Let a man who is ineelligent,
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honest, candid, and upright come to me and I will instruct him,
I will teach him dhamma. 1f he proceed as he is instructed, then
having realized here and now by his own super-knowledge chat
unsurpassed %_oal of the Brahma-faring for the sake of which
young men of family rightly go forth from home into homeless-
ness, he will abide in it. . . . I do not speak to you thus,
Nigrodha, because I am anxious to obtzin pupils or to make gmu
&ﬂg awzy from your rule or mode of living or because I wish to
confirm you in wrong states of mind or draw you away from
right ones. It is for the sake of dutroyi:{g wrong states of mind
that are not destroyed, that are connected with the obstructions,
with becoming agzin, with pain, thatare ill in result and make for
birth, old age, and dying in the future that I teach dhamma. If
you ro-cccg; according to this, these wrong states of mind will
pcrisg, states making E»r purity will grow exceedingly, and you
will atrain to and abide in complete and abounding wisdom,
having realized it here and now by your own super-knowledge.
' D. iii. 52, 54-57

This is 2 case where 2 monk, having seen by right wisdom in
regard to all material shape as it has really come to be—whether
it 1s past, foture, or present, subjective or objrcctivc, gross or
subtle, low or excellent, distant or near—that * This is not mine,
1 am not this, this is not my Self,” comes to be freed without
grasping. And the same in regard to fecling, perception, the
constructions, consciousness. To this extent 2 monk becomes 2
perfected one, the fluxions destroyed, having lived the life, done
what was to be done, lzid down the burden, won his own goal,

the fetter of becoming quite destroyed, freed by right profound .

knowledge.

The heart thus freed, the monk comes to be endowed with
three incomparable t:hmgds] : with incomparable vision, with in-
comparable practice, with incomparable freedom. Thus freed,
the monk respects, reveres, esteems, and honours the Truth-
finder, thinking : “ This lord is an Awakened One, he teaches
dhamma for awakening ; this lord is tamed, he teaches dhamma
for taming; this lord is calmed, be teaches dhamma for
calming ; this lord is crossed over, he teaches dhamma for
crossing over ; this lord has atwined utter nirvana, he teaches
dhamma for utter nirvana.” M. i 234-233

S
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1x, Essence

They who deem essence ! in what's not estence,
and who see what is not essence in essence,
They go not on to essence ;

wrong concept is ther pasture.

But they who know cwsence a3 essence,
and what is not essence as not essence,

They go on to cusence ;
right concept is their pasture.

Dh. 11, 12

Monks, there are these four cssences. What are the four ?
The essence of moral habie, the essence of contemplation, the
essence of wisdom,? the essence of freedom. ! A U 141

Goodly are wotds when one has grasped their pith;
To grasp the heard is pith of mind-intent :

But in the vicleat and slothful man

No wisdom and no hearing ever grows.

Pecrless in word, in thoughr, in deed, they who
Delight in dhamana, known to a:?rm
They, poised in calm and bliss of mind-intent,
ncpiﬁofhﬂﬂngmdofwisdom win®
Sn. 329, 330

Thus it is, brahman, that the Brahma-faring is not for advan-
wge in gains, honour, and fame ; it is not for advantage in
undertaking the moral habits, it is not for advantage in under-
taking contemplation, it is not for the advanrage of knowing
and seeing. But whatever, brahman, is unshakable freedom of
heart, it 1s this that is the goal of the Brahma-faring, this the
essence, this the consummation. M. 1. 197, 204-205

Comport yourselves towards me, Ananda, in friendliness, not

1 Sra, literally ** bard wood ™ or * heart-wood (4.  bearr of oak '), pith.
" pith ™ in the exaracts from the Sn. conined in this section,
* Cf. Sn. 319, 110, where samddhl, contemplation, Is rendered * mind-intent *.

. Sn. 319, 330.
‘ .Aé.m(p.ﬁ).mdgﬁA.iv.gﬁs. Cf. slso “essence of the slf ™
p. 33 * estence of dhamema,” p. 216,
¢ E. M. Hare, Woven Cadences.
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in hostlity. That will come to be for a long time for your
welfare and happiness. I do not deal with you 2s a potter with
mere wet clay. I, Ananda, will constantly speak to you restrain-
ing! and cleansing (you). What the essence? 15, that will
persist. M. iii. 118 ; J. iii. 368

Who in ** becomings * finds no pith *

As secker in fip-trees no flowers,

‘That monk quits bounds both here and yon
At make his 0ld and wom-out skin.4

Sn.
Who in affectdons seeks no pith,
Curbs wish and passion to possess,
He, trusting not, whom nooe can lead,
Rightly he in the world would fare.t
Sn, 364
X. Escarn.

Because, monks, there is satisfaction in the world, beings are
attached to the world. Because there is peril in the world
beings are disgusted by the world. Monks, if there were nét an
escape from the world, beings could not escape from the world.
But because, monks, there is an escape from the world, therefore
beings escape from the world.® . . . When beings have fully
come to know as it really is the satisfaction in the world as
satisfaction, the peril as peril, the escape as escape, then they
fare along escaped, dcugtmd, freed, the barriers of the mind
done away with. Whatever recluses and brahmans fully know
as it really comes to be the sadsfaction in the world .. . the
escape 2s escape, these, monks, are recluses and brahmans, or
among recluses they are reckoned as recluses, or among brahmans
they are reckoned 2s brahmans, and these venerable ones, havin,
by their own sugx—knowlcdgc here and now realized the goal o%‘
recluseship and the goal of brahmanhood, entering thereon abide
therein. A. i.260; ¢f S. il. 172-173 ; iii. 6971 ; iv. 10-11

s ﬁrd.nl%m::‘l;gczlh this the essence of the ways and the fruirs,
*Cf. S. iii. 143 {p. 148) no cuence or pith in the sedes: matera] shape | , .

coustructions.
¢ E. M. Hare, Woven Cadences.
4 Cf. Ud, 80, p.313; also o, * further escape from this perception,” p. 113.
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These, monks, are three clements making for escape. What
are the three 2 This is the escape from the chasura o}}tilc senscs,
that is to say renunciation. %‘l'us is the escape from material
shapes, that is to say, immateriality. Whatever has eome to be,
}s composite, has uprisen by way of canse, its arrest is the escape
rom it.

Knowing the escape from the pleasures of the senscs,
And transcending material shapes,
Reaching gﬁzic:ude as to all that is composite, .
Ardent in all ways—
He is indeed a2 monk who rightly sees.
When he is thus released,
Master of supcr-knowledges, calmed,
He is indeed a 1age who's passed the bonds,
It.p. 61

Monks, there are these five clements making for escape.
What are the five ?

In this case, monks, a monk pays attention to pleasutes of the
senses, but although his heart does not lezp up among pleasures
of the senses, yet it is not calm, not eomposed, not freed.  But
whose heart, while he pays attention to renunciation, is calm,
composed, freed—that heart is well-gone, well made to become,
well removed, well freed, well unbound from the %lczsum of the
senses.  And whatever fluxions arise, caused by pleasures of the
senses, painful and burning, he is freed from these—nor does he
expetience that feeling. This is shown to be the escape from
pleasures of the senses.

And again, monks, 2 monk pays attention to ill-will . . . huet
. . . material shape . . . ‘(as above, reading ill-will, hurt, matenal
shape instead of pleasures of the senses). . . . This is shown tobe
the escape from ill-will . . . hurt . . . materal shape.

And again, monks, a monk pays attention to his own body,
but although his heart does not Ieap up at (the t.ho:.;ght of) his
own body, yet it is not calm, not com not freed. But
whose heart, while he pays attention to the stopping of his own
body, is calm, eomposed, freed—that heart ofP is 15 well-gone,
well made to become, well removed, well freed, well unbound
from his own body. And whatever fluxions arise, caused by his
own body, painful and burning, he is freed from these—nor does
he expericnce that feeling. This is shown to be the escape from
one's own body. A. il 245-246
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“Do you think, Ananda, that there in that first station? for
consciousness, namely that of differing bodies, differing Jpcrccp—
tions such as (among) human beings and certain devas and certain
of those in the Downfall—that for whoever has foreknowledge
of this (state), and has forcknowledge of its :é:risinig and fore-
knowledge of its fading away, and foreknowledge of its satisfac-
tion and foreknowledge of its peril, and forcknowlcdsc of the
escape from it, that it is fitting fgr him to rejoice inic? "

"ﬁo, lord.”

** When, Ananda, 2 monk has known as they have really come
to be the uprising and fading away and satisfaction and peril of
this state of consciousness, and the cscape from it, he comes to be
freed without any residuum (for life remaining). He, Ananda,
is called 2 monk who is freed by wisdom.” D. ii. 69-70

There are, monks, these four releases.? What are the four ?
Release from the bondage of sense-pleasures, release from the
bondage of becoming, r:Fcasc from r.lfc bondage of view, release
from ic bondage ofg ignorance.

And what, monks, is the release from the bondage of sense-
pleasures ? .

In this case, monks, 2 certain one has foreknowledge of, as they
really come to be, the uprising and fading away anﬁ satisfaction
and peril of the sense-pleasures, and tEc escape from them.
Whatever is, among sense-pleasures, the passion for, the delight
in, the affection for, the greed, the thirse, the fever for, the
clinginﬁl;;, the craving for pleasures of the senses, it does not
obsess him who knows these things as they really come to be.
This, monks, is called release from the bondage of sense-pleasures.

Release from the bondage of becoming and release from the bon
of [V'ICW are similarly a:pdgﬁndod.] = -

And what, monks, is the release from the bondage of
ignorance ?

In this case, monks, a certain one has foreknowledge of, as
they really come to be, the uprising and fading away and sadisfac-
tion and peril of the six spheres of contact. Whatever is, among
the six spheres of contact, ignorance, not-knowing, it does not

1 Seven of these hiris are mentioned here, '
* Visamyoge.
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obsess him who knows these things as they really come to be.
This, monks, is called the release from the bondage of ignorance.
Reeleased from evil wrong states which conduce to the corrup-
tions, to again-becomings, to distress, to the maturing of ill, to
birth, old age, and dying in the future, therefore is he called one
who is secure from bondage. A. ik 11-12

x1. NIRVANA

Monks, there are these five sense-organs, of different sphere
and different domain, which do not scparately cnjoy the sphere
and domain of one another. They are the sense-organs of the
¢ye, ear, nose, tongue and body. Of these five sense-organs, of
different sphere anﬁudiﬁ'crcnt domain, the mind is the repository.
Mindfulness is the repository of mind. Freedom is the repository
of mindfulness, Nirvana isthe repositoryof freedom. Butif you
ask what is the repository of nirvana, this question goes too far
and is beyond the compass of an answer. The Brahma-faring is
lived for immergence 1n nirvana, for going beyond to nirvana,
for ¢consummation in nirvana. S. v, 218

Where material shape is, Ridha, there would be Death,! ora
slayer, or at all events what is perishing, Wherefore see material
shape as death, see it as a slayer, see it as perishing, see it as 2
disease, an imposthume, a barb, sce it as misery, as identical with
misery. They who sec it thus see it righdy. And che same is to
be said of feeling, perception, the constructions, consciousness.
Rightly secing is for the sake of disregard, disrszﬁard is for the
sake of passionlessness, passionlessness is for the sake of freedom,
freedom is for the sake of nirvana. But if you ask what nirvana
is for—this question goes too far and is beyond the compass of
an answer. The Brahma-faring, Radha, is lived for immergence
in nirvana, for going beyond to nirvana, for consummation in
nirvana. §. iii, 189

If 2 monk, by distegard, by dispassion, by stopping, is freed
from old age a)::nd c:ll;g:g vs'it)i'mutpany md?iruunf PS&?E rebirth
remaining, it suffices to call him a * monk who has atuine

A V Mre,
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nirvana in this very life.” Ifamonk, by disregard, by dispassion,
by stopping, is freed from ignorance without any residuum (for
rebirth) remaining, it suffices to call him a *“ monk who has
attained nirvana in this very life.” S. il 18

Just as these that are great rivers—the Ganges, Jumn3, Acira-
vati, Sarabhd, Mahi, z]f tend, slide, and gravitate towards the
East, towards the sea, so do monks, by making become the ariyan
cightfold Way, by increasing it, tend, slide, and gravitace to-
wards nirvana. S.v. 39, 40

** Those recluses and brahmans, Migandiya, who have fared or
who do or who will fare with longing gone, their minds calmed
in regard to what is subjective, do so becavse, knowing as they
have really come to be the arising and the ending and sausfaction
and peril of the pleasures of the senses and the escape from them,
they have destroyed the craving for pleasures of the senses, have
driven off the fever of the pleasures of the senses.

Health is the highese gain, pirvana the highest bliss,

And of Ways the eightfold leads to undying security.
In regard to that which you, Migandiya, bave heard spoken of
as by generations of past wanderer-teachers :

Health is the highest gain, nirvana the highest blis,

what is that health, what is that nirvana ?”

The wandercr, Magandiya, stroked his limbs with his hands,
and said . * This is that hm)Ith. this is that nirvana. At present 1,
Gotama, am well and blissful, I have no aflments whatever.”

“ Migandiya, it is like a man blind from birth, who cannot see
dark and light things, or green, yellow, red, and crimson things,
or what is cven and uncven, or the stars, moon or sun. Do you
think that 2 man blind from birth would have taken a greasy
grimy cloth had he known it and seen it, would have put it on
and proudly declare : ‘ Indeed this is a beautiful, white, clean,
spotless ent '—or did he have confidence in the man who
had his sight {and who fobbed off the garment on him) ? In the
same way, wanderers belonging to other sects, blind and without
vision, not knowing hmli. not sceing nirvana, nevertheless
speak this verse :

Health is the highest gain, nirvana the bighest bliss.
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This verse, Magandiya, was spoken by the perfected ones, the
fully awakened ones of old : = "

Health is the highest Eain. nirvana the highest blisy,
And of Wayr the cightfold leads to undying security,

This has now gradually eome down to the ordinary people.
Now, Migandiya, this gody is a disease, a pustulence, a iarE. a
misery, a trouble. But yet you say of it : * This is what health is,
this is what nirvana is.”” For you have not the ariyan visicn b
which you might know health, might sce nirvana. Tmight tea
you dhamma, saying : * This is what health is, this is what nirvana
15" ; but this might be a trouble and a vexation to me. But if
I were to teach lJ}'ou dhamma in this way, with vision uprising
in you, you would eject that passionate desire for the five com-
ponents of grasping. Moreover you would think : *Foralon
time Lhave been eheated, tricked, deluded by the mind, m
grasping I grasped after material shape, feeling, perception, the
construetions, eonsciousness, Because oﬁ-:im ing there was
becoming for me ; because of bccomin% birth ; because of birth
there was ageing and dying ; because of ageing and dying, grief,
sorrow, suffering, lamentation, and despair came into being.
Thus there came to be the originating of this entire mass of ill.’
Therefore, Migandiya, consort with those who are true men ;
if you will consort with these you will hear true dhamma; if you
will hear true dhamma you will fare along in accordance with
dhamma ; if you will fare 2long in accordance with dhamma you
will know for yourself, you will see for yourself: “These are
diseases, pustulences, barbs.  Such things are to be sto ped here
and now with nothing remaining. By the stopping of graspin
after these there is the stopping of becoming ; by the stoppirng o
bfrm&lmdlln;% r.thlc is the stopping of m; by tl]:c :htgppmg. of
bi ¢ is the stopping ot agei ing; stoppin
topping ot ageing Y%“g. ] Y  tion
" despair can be sto ﬁd Thus there comes to be the stopping of
thisqztircmassof - M. 1. 508-513

"I say that nirvans is the destruction of old age and death.
0 Sw.109¢ T -
MR & el Yaes o
e 1 beapiiing §E N
'_‘.15‘, il

I
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Monks, if 2 monk perceive six advantages théy suffice for him
to establish, without reserve, awareness of suffering, What are
thesix ? The thoughts: Among all the eonstructions, awareness
of nirvana will come to be set up for me, like a slayer with 2
drawn sword ; and my mind will remove itself from the whole
world ; and I will become one who sees peace in nirvana ; and
latent tendendies in me will come to an end ; and I will become
one who performs his duties ; and the Teacher shall be served
by me with love. ) A. iil. 443

x11. THE DEATHLESS

Whatever, monks, is the destruction of passion, the destruction
of hatred, the destruction of delusion, this is czlled the Deachless.
This ariyan eighdfold Way itself is the Way leading to the
Deathless, that 13 to say right view, right coneept, right speech,
right acting, right mode ot living, right exertion, right mindful-
ness, right contemplation. S.v.8

When from this, from that, he grasps the tise and fall

Of the components,t h ires the joy and
of ﬁoxio;:prchmingcth‘cgﬂzble‘?{n i 5
Dh. 374

I have attained to the Deathless. Vin.i.g; M. i 173

I have sounded the drums-roll of the Deathless.
M LI

The gates of the Deathless hzvcbcmogcncd. .
i 1.7; ML 168




GOTAMA THE BUDDHA 217

For*whom craving exists not,
Who knows and does not doubt,
Wheo has attained immergence in the Deathless,
Him I eall 3 brahman.
Dh. 411

These, monks, are the four stations of mindfulness. Herein,
monks, 2 monk goes along regarding body as body; he is
ardent, coms:iscd, mindful so as to control the hankering and
dejection in the world. For him who goes along rcgardir;;iody
as body, whatever is desire as to the body, this 15 got rid of ; by
getting rid of desire the Deathless comes to be rcﬁxzocL

[Te is the same with the three other stations of mindfulness : feelings,

the mind, mental states,] . s
. V. I8I-182

Fare along. monks, your minds well stationed in the four
stations of mindfulness ; but let that not be for you the Deathless,
S.v. 184

Possessed of six conditions the householder Tapussa has
reached fulfilment in the Truth-finder, he has seen the Deathless,
and be goes on his way baving realized the Deathless. What
are the six? He has unwavenng confidence in the Awskened

One, unwavering confidence in ma, unwavering confidence
in the Order, be has ariyan moral habi, ariyan kno ,ariyan.
freedom. A. UL 450451

Monks, these seven awarenesses, if made to become, if made
" much of, come to be of great fruit, of great advantage, immerg-
ing in the Deathless, consummating in the Deathless. What are
the seven'?

Awaretiess of impurity, awareniss of dying, awareness of

aversion for ial food, awareness of distaste for the whole "
world, awareness of im awareness thit in the v

i ¢ there is ill, swarcness that in ill there is not-the~

ng . v AT,

.J
At
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xut. THE [NCOMPOSITE

There is an unborn, unbecome, unmade, incomposite, and

'were it not for this unborn, unbecome, unmade, incomposite no

could be shown herc from birth, becoming, making, com-~

ton. But because there is this unborn, unbecome, unmade,

mcomposite, therefore an escape can be showm from birth,
becoming, making, composition. Ud. 8o

[ will teach you, monks, the incomposite and 2 way that leads
to the incomposite, What is the incomposite ¢ Whatever is the
destruction o passion, the destruction of hatred, the destruction
of delusion, this is called the incomposite. And what is 2 way
that leads to the incomposite 7 Mindfulness relating to body.
And (another) way that leads to the incomposite is tranquillity
and insight. Thus, monks, have [ rught you the incomposite
and 2 way that icads o the incomposite. ‘W{ncvcr may bedone
by 2 umimr, out ofoomiassion, seeking the welfare of his dis-

ciples, that have I, through compassion, done for you.
S.iv. 350

Monks, chere are these three composite-characteristics of the
composite. Whatare the three ? Uprising is to be seen, destruc-
tion 15 to be seen, alteration in that which exists is to be seen. 2

Monks, there are these three incomposite—characters of the
incomposite.  What are the three? No uprising is to be seen,
no destruction is to be seen, no alteration in that which exists is to
be seen. A i 152

Ananda, whatever material shape is past, perished, altered,
:ll:::cvcr fccling. whatever %:m, :lgf“:d,w& constructions,
tever consaousness is past, perished, altered, if its arising was
dllsn?cd, if is dgmuaiof::thv‘:s M?ﬂfm@mﬁ?h:
w exists was discerned, itwaso i arising,
destruction and alteration in that which exists wasgtilsocmcd - :
Whatever material shape is (as yet) unborn, unmanifested,
AL e e i A
mme ve zcmsuuutfuahry. even the highsst contemplative m:,

-5,
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whatever feeling, perception, constructions, consciousness is (as
yet) unborn, unmanifested, if its arising, destruction, if aleration
in that which exists shall be discerned, then it is of these thin:
that the arising, the destruction, the zlteration in thar whi
exists will be discerned.

Whatever material shape is boru, manifested, whatever feeling,
perception, constructions, consciousness is born, manifested, if its
* arising is discerned, if its desuction is discerned, if altcration in
that which exists is discerned, then it is of these things that the
arising, the destruction, and alteration in that which exdsts is
discerned. S. i, 39-40

5* -



. VII. TRANSCENDENT
1. TRANSCENDENT

INCE A TRUTH-FINDER, EVEN WHEN ACTUALLY FPRESENT, IS
incomprebensible, it is improper to say of him—of the
Uttermost Person, the Su Person, the Attainer of °

the Snpemal—that after dying the Truth-finder becomes; that
ke does not become ; thathe both becomes and does not become ;
that he neither becomes nor does not become.

S. il 118 ; iv. 384 ; o S.iil. 112 ; M. 1. 140

To bold that he becomes after dying, that he does not, that he
both becomes and does not become, dgt he neither becomes nor
does not become, is to view the Truth-finder as body, as fecling,
as ton, as the constructions, as consciousness.  That is the
reason, that the cause why this (matter) is not revealed by the
lord. S. Iv. 384-186

The wanderer, Vacchagotez, asks Gotama where 2 monk (by
which be means 2 Tmr.b—%ndcr) arises (or, is reborn) when be 1s
‘freed in heart. Gotama says :

“ Arises does not apply.’

“ Then he does not arise ? -

* Not zrises does not apply.”

* Then he both arises and does not arise 2

* Anises-and-not-arises does not apply.”

“‘Then he neither arises nor does not arise ?

** Neither-atises-nor-does-not=arise does not apply.”

“1am at a loss, Gotama, 1 am bewildered.”

** You ooght to be at a loss and bewildered, Vaccha, for this -
dhamma is bard co sec and to understand, it is rare, excellent,
beyond dialectic, subtle, to be comprehended by the intelligent.
To you itis dificult—who have other views, another persuasion,
an:odxcrb_clicﬂad_iﬁ'mt i cc,adi&'créntmtglau!. Sol
will question you in turn. If were a fire bumning in front
of you, would you know it?”

‘Yes, good Gotama,”

2139
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“If you were asked what made it bum, could you give an
answer 2"

_"ki should answer that it burns because of the fuel of grass and
sticks. .

" If the fire were put out would you know that it had been
putout?”

iy ch.,,

“ If you were asked in what direction the put-out fire had
gone, whether to the east, west, north or south, culd you give an
answer 2"’

*“ That does not apply. Since the fire bumt because of the fuel
of grass and sticks, yet because it received no more sustenance
in the way of grass and sticks, then, lacking sustenance, it went
out.”

“In the same way, Vaccha, all material shapes, feclings, per-
ceptions, constructions, consciousness, by which a Truth-finder
mught be made known have been destroyed by him, cut off at the
root, made like the stump of a palm-tree, so utterly done away
with that they can come to no future existence. A Truth-finder
is freed of the denotation of ‘ body,’ and so on, be is profound,
measureless, unfathomable, even like unto the great ocean.”

M. 1. 486-487; o. S.iv. 34 £

Monks, the world is fully comprehended by a Truth-finder.
From the world a Truth-finder is released. The arising of the
world is fully comprehended and is abandoned by a Truth-
finder. The stopping of the world is fully comprehended and is
realized bya Tru der. The practice going to the stopping of
the world is fully comprchcndod%y a 'I‘ruth-éndcr ; the practice
giélg to the stopping of the world 15 made to become by 2 Truth-

er.

Monks, whatever in the wbole world, with the world of

- Miras, of Brahmis, together with the host of recluses and
* "brahmans, of devas and mankind, is seen, heard, sensed, cogni

attained, scarched into, pondered over with the mind that is

fully comprehended by a Truth-finder. That is why be is called

a'Trud:-Endcr. Morcover, whatever a Truth-finder utters,

iﬁc;ks, and proclaims between the night of his awakening and

¢ ni

on which he is artained to utter nirvana—all that is just . -

50 and not otherwise. Therefore he is called 2 Trﬁth—ﬁ.ndﬁ'. o)
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Monks, as a2 Truth-finder s , 50 he does ; as he docs, so he
speaks. That is why he is called a Truth-finder.
D.iii. 135 3 A. il 23; I p. 121

Whatcver it scen, heard or sensed is clung to by others deeming it to be the truth.
Ooe such 35 | could not take as the highest the truth or lies of those who arc

convinced.! T
And having already seen this barb ? whercon mankind is hooked, is bung,

1 knowr, | see that Troth-finders there is not this dinging. .
. A. ii. 25

A Truth-finder does not say anything chat he knows to be not
a fact, untrue, not connected with the and which is akso dis-
pleasing and disa le to othess ; he does not say anythin
that he knows to be a fact, true, but not connected with the go
and also displeasing and disagrecable to others.  But if a Truth-
finder knows something to be a fact, true, connected with the

oal, althongh it is displgusing and disagreeable to others, then he
Emsws the aght tme when it may be stated. A Truth-finder
does not say anything ¢hat is not a fact, untrue, not connected
with the goal even if it is pleasing and agreeable to others; and
he does not say anything that is a fact, true, but not connected
with the goal and which is pleasing and agrecable to othess.
But if a Truth-finder knows somc:hxnf w be a fact, true, con-
nected with the goal and which is pleasing and agreeable to
others, thea the Truth-finder knows the right time when it may
be stated.  What is the reason 7 A Truth-finder has compassion

for beings. M. i 395

Nothi wuwedbylﬂm&)ﬂomhiminmcwodd—
That one, the Wake, whose is infinitr,
the trackles—by what track you lead him ?

Dh. 179

Monks, the lion, king of beasts, at eventide comes forth from
his hair. Having done so, he stretches bimself and then surveys
the four quarters in all directions. He then three times rodss his
lion's roar, and sallies forth in search of prey, ' What is the cause
of that ? (He roars with the idea :) Let me not bring destruction
to tiny creatures wandering astray. . :

g o A4 5.1t i by ko ap s, i
r 'mrs.tbcbarbofnl!'.. 41, .vwm (ie. of opinions) an?t
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As for the word * lion,” monks, that is 2 term for 2 Truth-
finder, 2 perfected one, a fully awakened one. For inasmuch as
he teaches dhamma in an assemhly, this is his lion’s roar.

There are these ten powers of 2 Truth-finder possessed of which
he claims leadership, roars his lion’s rosr in assemblies and sets
rolling the Brahms-wheel. What are the ten ?

A Truth-finder has forcknowledge of, as it really comes to be,
the causal occasion and what is not \‘ic causal occasion of (a thing)
2s such. Inasmuch as he has forcknowledge thus, this is 2 power
of 2 Truth-finder hecause of which he claims Jeadership. . . .

Then again, 2 Truth-finder has forcknowl of, as it really
comes to iac‘fhdlc acquiring of deeds for oneself, past, future, and
present, both in their causal occasion and their result, Inasmuch
as he has foreknowledge thus . . .

Then again, 2 Truth-finder has forcknowledge of, as it really
comes to a, the eourse leading to 2ll bourns. " Inasmuch as he
has forcknowledge thus . . .

Then again, a Truth-finder has forcknowledge of the world as
it really comes to he with its various and divers features. Inas-
much as he has foreknowledge thus . . .

Then again, 3 Truth-finder has forcknowledge of, as they
really come to he, the divers characters of beings. Inasmukch as
he has forcknowledge ¢hus. . .

Then again, 2 Truth-finder has foreknowledge of, as they
really come to be, the state? of the faculties of other beings, of
other persons. Inasmuch as he has forcknm:"lﬁc thus , ..

Then again, 2 Truth-inder has forekno ge of, as they
really come to be, the defilement, the purification, the uprising of
atminments in meditation, freedom, and contemplation,
much as he has forcknowledge thus . . .

Then again, 2 Truth-finder remembers his manifold former
abodes, that is to say : one birth, two hirths, three births and so
_on ... uptoa hundred thousand hirths ; likewise the divers
involudons of acons, the divers evolutions of 2cons, the divers
involution-evolutions of aeons, (remembering) : At that time [
had such-and-such a name, was of such-and-such a tribe, of such-
and-such a clan, was thus nourished, experienced this and that |
Elc:sureandpain,hadsudx—and—suduspmofli&. Asthatone "'

‘deceasing thence, rose again in s an existence.
Then, too, I had such-and-such 3 name, was of such-and-such

- . 5.7 \Ortho aising and passing ewny ; of MA. 130 |
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a tiibe . . . had such-and-such 2 span of life. As that one [,
deceasing thence, rose again here. Thus with all detils and
features be can remember his former abodes. Inasmuch as a
Truth-finder has foreknowledge thus . . .

Then again, a Truth-finder sees bun%s with his deva-sight
which is purified and surpassing that of men; he bas fore-
knowledge of beings that, according to the consequence of their
deeds they are deceasing and rising up again, they are mean,
excellent, ugly, comely, gone to a bad bourn, gone to 2 good
bourn (am:d he knows) : lpmh‘ndood atlxz;c:lscd]bc' ! cndgi:ged w&th
wrong conduct in ) 8 ought, $¢0 at the
a.ny:fe, of wrong mvz; aoquirin%agm dicg:lsclvcs decds con~
sequent on wrong view—these at the breaking-up of the bod
after dying, atise in the Waste, the Bad Bourm, Downlei,
Hell. Or (he knows): But these beings, endowed with right
oonduet in body, speech, and thought, not scoffing at the ariyans, |
Hahis o sl el oo ek

view at o ody after ]
ﬁin the Good Bourn, dlchuvmgvodi Inasu)l’uchashcwsigs
beings with his deva-sight . . . he has foreknowledge of beings
according to their . Inasmuch as a Truth-finder has fore-
knowledge thus . . .

And again, 2 Truth-finder, by the destruction of the flndons,
and having in this very life attained by his own super-knowledge
to the freedom of heart, the freedom of wisdom that are luxdion—
less, abides therein. Inasmuch as he does so, this is a power of the
Truth-finder, possessed of which he claims leadership, roars his
lion's roar in assemblies, and sets rolling the Brahma-wheel,

A v, 32-36
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