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INTRODUCTION

WitH this volume an important objective has been attained—
the publication, in fifteen volumes, of a complete KEnglish
translation of the Four Nikayas, also called Agamas, of the
Pali Canon. Five of the fifteen appeared in the series Sacred
Books of the Buddhasts, a series started by Max Miiller after
he had stopped his earlier series Sacred Books of the East, and
of which he only lived long enough on earth to edit, of the
fifteen, the first. The second and third volumes (of this, the
Digha-Nikaya) were published by the generosity of former
kings of Siam; the last twelve have been published by the
Pali Text Society. A list of the volumes appears on another
- page.

For not one of these volumes can it be claimed that the
workmanship amounts to the meticulcus long-drawn-out care
and collaboration bestowed on the English Bible, either 1n
the translation of the 17th century or in that of the 19th.
The Nikayas have as yet found but their Wyclifs, their
Tyndales. An ‘authorized ’ English edition 1s not yet upon
the horizon. The translators have worked alone, or, at
best, as a pair, and with too little co-operation. It could
hardly as yet have been otherwise. The English reader has
been given some notion of the contents of these four Collections.
But he has not seldom borne away misleading 1deas.

These, with many oversights and other errors, posterity
will in time come to eorrect. My more present business is
to express the Pali Text Society’s deep indebtedness to the
two Englishmen who, in lands unluckily far distant, have
devoted time, energy and labour to the translation of the five
volumes of which this is the last, the one 1n the leisure hours
of a business career, the other when resting from agricultural
toil, neither looking for any reward save that which good work
done brings, both helping this Society by annual subscriptions.

Fortunate Society to be so blessed !
A\’
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More especially is our tribute due to him of the twain who
has borne the major burden, translating alone six of the fifteen
volumes, giving aid in a seventh, and now crowning our labours
with this last volume. To all this must be added his recently
issued translation of two minor anthologies in the Sacred
Books of the Buddhists Series: Udana and Iti-vuttaka, and his
first edition of the Samyutta-Commentary, the third and, 1
believe, final volume of which we shall publish a year hence.
Very worthily has he stood in the breach left by the untimely
Jeath of such concentrated helpers as Richard Morris and
Edmund Hardy. That we can look forward, in a few years,
to completing our scheduled programme 1s largely due to him.

Lest by writing thus I get into trouble with this remote
recluse, 1 pass to his renderings, and what therein they have
made so much more accessible to us. His ‘home-leaver’ for
pabbajito 18 new—so I believe—and should ‘catch on.” The
contexts specify the leaving with reference, not to the worid,
but to °“the house’: *“ having gone forth from the house
to the houseless.”” Of his ‘ wayfarer’ for tathagata, that
gnawn bone of exegesis, I have worded my appreciation in
his Munor Anthologies, VIII. 1 am glad also to see he has
approved of ‘' very man’ for sappurisa (see his note, p. 79);
and, I hold, gets nearer to literal accuracy in rendering vedana
by ‘knowings’ rather than by the more usual feeling’
or ‘sensation.’ And he has virtually discovered for us
the noun yattako: ‘striver’ (p. 67), a word which Childers
knew only as an adjective: ‘of so much.” This escaped the
notice of the promising neophyte, alas! lost to our work,
who compiled the Anguttara Index, and eluded my husband
and myself when bemargining our Childers, let alone the
compiler of the Dictionary, depending too much on our un-
certainties. Kinally he has, O joy! used, for the first time
in this work, the bracketed corresponding page of the text,
whereby the work of reference 1s immensely expedited.

As to the contents of the Tens and Elevens, a comment here
on (a) persons, (b) ideas.

(a¢) Familiar to readers will be the brahman Janussoni,
coming to have a matter of ritual spiritualized into a matter
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of religious conduct, and ever, as usual, made promptly to
repeat a patter of lay-adhesion to the Order. Likewise the
ever-faithful cousin Ananda, now saving his great relative’s
face by an ingenious apologetic parable, now finding himself
apologized to as a very distinguished man. Of Upal: (pp. 50,
140) we are glad to hear more, yet is there here too the dis-
advantage that we know not for certain whichk of the three
Upalis 1t 1s: the Sakyan valet, the learned Jain, or a third.
Once more we are at the faithful Vesali, meeting Mahali of
the Digha Suttanta, and seeing the brilliant Licchavi cavaliers
ride by. But the outstanding person in the Sakyan following
i1s the mysterious woman-teacher known as the Kajangalan
nun, with her lay congregation, her formulas as differing in
part from those of the Khuddakapatha’s ten heads, and the
high tribute paid her by the Founder.! The ‘ Etad-agga’
list knows her not, nor the Therigatha, nor the Apadana.
Who was she ? And where was Kajangala ?

Finally, in references to the Founder, we note here, and
not in the Majjhima only, allusions showing the growth of
Buddha-cult, and of a tendency to terms of Bhaktimarga,
reminding us of the Bhagavadgita— Whoever have come to
the goalinme . . . whoever hasunwavering faithinme . . .”
(p. 81). Compare in the Majjhima: “ all who have but faith
in me and love for me have svarga as their destiny ”’ (No. XXTII).

() Dhamma-sota (p. 96 f.). Mr. Woodward’s note here of
contexts with sofa, meaning now °hearing,’ now °stream,’
1s of much interest. 1 readily agree that, in this context,
whereas I must have been led by the association sotdpatts:
attainment of the stream (as usually rendered), to use ¢ stream,’
the meaning i1s more probably ‘ hearing’ or ‘ear’ (the word
is the same). It points to the emergence of dhamma as coming
to mean, not so much ‘ conscience,’ the inner divine monition,
as an externalized code of ‘teaching,” becoming ever more
scheduled and formularized.

It is of interest to compare the variant versions of the
reply to Migasala’s very pertinent inquiry—treated by the
monk-editor with deprecating patronage—as given in Sam-

1 Pages 37 ff. See Minor Anthologies, VII, pp. lvi f.
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yutta and here, and to wonder what the single-minded and
appreciative Founder would say, did he see the sophisticated
misty teaching here fathered upon him ! (p. 94).

Attha, anattha (pp. 38, 155 ff., 173). 1 have elsewhere tried
to show all that this termm meant for original Buddhism,
and how, as becoming ever more in demand for growing
literary purposes, and so, ambiguous, it was superseded by
anina and by mibbana. It certainly meant, as the translator
gives it (p. 38), ‘aim’: the thing in religion needed, the thing
sought. So the seeking needing man is (p. 155) called -atthiko.
It was the Buddhist summum bonum, as the later-emerging
nibbana was at one time not. This was but a cathartic discipline
made in the quest of the Aim. But with the monk mibbana
made famous headway, and editors got busy with it. Emerg-
ing 1n other Indian literatures as the consummation of the
Man or soul (Brahma-nirvanam, Gita), in Buddhism 1t pre-
vailed as Man’s final wiping out as man. Attha having meant
at one time religious quest—king Bimbisara is shown point-
ing to it, with the express qualification of samparayika
(belonging to other worlds) as the Bhagavan’s teaching (Vun.
Mhv. v, 1)—I regret to see 1t often elsewhere rendered
by ‘use,” ‘profit.” The fact that («) urgent admonition
here lays attha beside, as equal to, dhamma, (B) the solemn
mantra of the First Utterance names, as to be avoided, ¢ what
does not belong to attha,” and doubtless, as originally spoken,
named the Middle Way as ¢ belonging to attha,” calls for
an KEnglish word of high religious import. This is not easy,
as both translators of the Anguttara have admitted. By an
accident in the Christian tradition, and so in the English
language, we have the urgent importance of the religious
quest handed down in a verb, rather than in 1ts noun:

“ Seek ye FIrsT the kingdom of God and his righteous-
ness. . . .

We might have had thisas: Be your first search. . . . There
remain the alternatives: weal, aim, quest. The translator
has used the first two. But he is not to be_held responsible
for the literary uncouthness of “aim and not-aim *’ (attho
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anattho ca). Here he had faltered and followed the herd, and
I have barged in. °‘Profit’ is in itself excellent, but current
use has tied 1t up tightly with that other kind of attha, referred
to by Bimbisara as °of things seen,” v.e. worldly. It is
true that, in Indian usage, dkarma and artha were, in the
3rd century B.C., on the verge of becoming used (with kama)
as the three absorbing features in a man’s worldly life. But
no such institutional meaning is revealed here (p. 167); the
words dhamma, attha were still not so much what a man did
as what a man ought to do and seek. They were still high
words of the religious quest, and I earnestly beg readers to
see them here 1n that light: dhamma, the ought to be done
(or ought not); attha, the ought to be sought after. * One
should fare onward according to these two things’’ (p. 173).

Vuddhi, bhavana. No less do I exhort the reader not to
overlook, as overlooked 1t invariably 1s, the reiteration and
deep significance of these two terms (e.g., pp. 84, 94, 110, 151).
Not till we see, first, the 1nsistence on man’s religious progress
as, not a ‘ being,” but a ‘ becoming,” everywhere stressed in
the pre-Buddhist Upanishads, then, the gospel of the Son of
the Sakyas as a way of growth (inspired by seeing the lilies:
“how they grow !”’), a growth to which there need be no
decay (parihant), shall we ever understand that gospel. And
further, even if we note the insistence, we tend to overlook
wherein should be the growth. We think too much of growth
in terms of body, mind, character; we lose sight, in the instru-
ments and the sign (character) of their growth, of growth in
that which 1s supremely worth while, 7.e. in religion. It is
the man, user of the instruments, who has to grow. It is
good to see how the verses, hoary 1t may be with age, keep
this in view: it is not just ‘‘ faith, virtue,”” and the rest that
grow; 1t 1s _

YO ’dha vaddhaty :

whoso by faith, by virtue (“1n ’ 1s here not literally correct),

by wisdom, generosity and lore

alike makes growth . . .

Nor, notice, is it enough not to decay, to fall back. Like
the gallant Nurse Cavell with her ““ Patriotism is not enough,”
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we find Sariputta affirming that to maintain, to hold ground
gained is not enough: “ I praise not standing still, let alone
waning in what is good. I praise growth, not standing still,
not waning. . . . Herein is a man a striver !’ Can we find
anything equal to this save in the Christian Epistles ?

Such a divine growing was called bhavana, literally a making-
become. It doesn’t make elegant Knglish, and the translator
has preferred ‘culture’ and °cultivating.” I regret this,
because the reader thereby tends to lose the Astoric signifi-
cance in the ‘ making-become.” We get but one use of the
causative ‘ make-become’ in those early Upanishads! with
their frequent use of °become.” Their sky was not yet
darkened by the rise of monasticism, nor had they heard of
the close intermondial intercourse of the early Sakyans with
men who had gone before to a better world. The early
Buddhist horizon is full of denizens other than those of earth.
Man’s right of way in the worlds had become a very present
thing to them. Words were wanted for lives,” ‘ worlds’ in
the plural, and ° becomings’ (bhavi@) was chosen for both.
But growing monkdom shrank from the opportunities given
for growth by ‘lives’ and ‘worlds,” and hastened () to
forge a short-cut, or as in the North a cut-short, to consumma-
tion by an arahan theory, (f) to pour shame and abhorrence
on the word chosen for lives, for worlds: bhava. But, to pre-
serve the old 1deal of life as growth or becoming, the causative
form of bhava was upheld, and so we get-bhava condemned,
but bhavana, bhavett commended.

I apologize if I repeat myself, but this historical fact is of
deep significance, and while it is still not listened to, the one
thing left me 1s to say it over again.

The * esghifold path’ as tenfold. Elsewhere I have pointed
to the way 1n which, in the first volume, the Way as eightfold
1s being tentatively used, alternatively with other scheduled
things, for the Middle Course (i, p. 275).2 Also to the fact
that the Way as eightfold finds no place in the subjects
classed as eight in number (iv, p. x). Here we find the Way
explicitly classed under the Tens (p. 185 ff.), as if, when the

1 Astareya. 2 Manual of Buddhism, 135.
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original draft of that section was compiled, the Way was
taught as tenfold.

And, as I pointed out in the preceding volume to this,
the passing over the Way as eightfold in the titular subjects
of the Eights-Nipata is but one surprise among many sur-
prises awalting us, if we, with Buddhists and most writers
on Buddhism, see in the present iron-bound formularization
of Hinayana or Theravada Buddhism the gospel as originally
taught by Gotama called Buddha. I have listed these
“surprises’ briefly in the J.R.A4.S., for October, 1935, and
more fully in Indwn Culture, Calcutta, I, 4, 1935. Here
they are. The following groups are mot among the ttular
Suttas :

Among the Threes, the three Refuges (later Ratana’s or
Jewels), the three Marks (lakkhana): anicca, dukkha,
anatta.

Among the Fours: the Four Truths.

Among the Fives: the Khandha’s or Aggregates.

Among the Eights: the eightfold path.

And there are irregularities, so to speak, in the handling of
the Four Satippatthana’s and of the Five Indriya’s and of
the Six Abminia’s, as I have also pointed out.

No historical research in the problem of the compilation
and arrangement of the Pali Canon can afford to ignore, as
all have as yet ignored, these anomalies. Our KEnglish 1ssue
of this Fourth Nikaya would alone, for the light thrown here,
have been worth the expended trouble and cost. But there
18 much else to be gathered of sidelights on the older teaching.
A little of that ¢ much ’ I have sketched 1n these Introductions,
but there is more that will reward research. In none of the
Four Nikayas is the ‘ man’ kept in view and shown as being
in a process of becoming, of growth so clearly as he 1s 1n this
Book of the Gradual Sayings. By what happy accident (?)
was it that among the judges, listening to the endless series
of parallel varying versions at Patna’s great EKisteddfod of
Asoka’s day, was a man, or men in sympathy, relatively
speaking, with the older tradition *

C. A. F. RHYS DAVIDS.



TRANSLATOR'S PREFACE

THE translation of this last volume of Anguitara-Nikaya,
which completes the Pali Text Society’s (together with the
Sacred Books of the Buddhists Series) translations of the Four
Great Nikayas, has fallen to my lot, for Mr. E. M. Hare, who
translated Vols. IIT and IV, found it impossible to give the
necessary time to the work. I owe him thanks for sending
me the draft of a few early suttas, and for the use of his own
copy of the text which contained many valuable references,
also for transliterating the greater part of the Sinhalese edition
of the Commentary on this volume.

There 1s not much for me to say about the Tens and Elevens,
as much of the matter appearsin previous volumes; the Elevens
contain hardly anything new. So I have left it to Mrs. Rhys
Davids, who kindly writes her usual Introduction, to remark
upon points of interest.

I may, however, mention that, as in my recent volume,
Verses of Uplift and As « was Said (Udana and Itwuttaka
S.B.B. Series), I have used ‘ The Wayfarer ’ for tathagata.
As I have remarked in my notes, in the stock list of duths
(or views) held by non-adherents to the Buddha’s teachings
the one question always put 1s, quite naturally: ® Does the man,
human being, safte, survive death or does he not ¥ Here
the word used is always tathdgata (taken generally by the
commentator as saffa, a being). I do not hold the usual view
that tathagata here means the Teacher, for I believe this was
a much later title for him. In this list 1t seems to mean ‘ one
who has come-to-be in this world and will fare on in this and
other worlds.” The Teacher is the Wayfarer par excellence.
He is often called Sugata, the Well-farer, he who has fared
successfully in this world. It is worth while noting that later
on his followers, or some of them, were called by this nameé,
the Sugatas or Saugatas, ‘a sect who believe that religion

< vl.l
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consists only in kindness ’ (Hopkins, Religions of Indwa, 448), or
who held, according to other accounts, that ¢ something exists
but only momentarily.’

Also I have used Lord Chalmers’ term ‘ cankers’ for asava, a
word which has been translated by ‘drugs,” ‘intoxicants’ (in
Skt. a distilled spirit); but it seems to mean ‘a running sore.’
Santay (sat), I have translated as ‘the Real’ in preference
to ‘ peaceful ’ in the phrase wday santawy, panitay, etc., where
the context seems to demand an epithet stronger than ‘ peace-
ful.” I have also taken makkha (hypocrisy) to mean ‘depre-
clation of others’ 1n accordance with the commentarial ex-
planation as ‘ one who smears over (makkheti) the virtues of

others.’
F. L. WOODWARD.

TasMaNIA, 1935.
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THE BOOK

OF THE GRADUAL SAYINGS
(ANGUTTARA-NIKAY A)

Honour to that Exalted One, Arahant, the Fully
Enlightened One

e R i —

THE BOOK OF THE TENS AND ELEVENS

PART V
THE BOOK OF THE TENS

CHAPTER I.—PROFIT.
§1(1). What vs the object 21

THUs have I heard: On a certain occasion the Exalted One
was staying near Savatthi at Jeta Grove, in Anathapindika’s
Park. Then the venerable Ananda came to see the Exalted
One, and on coming to him saluted the Exalted One and sat
down at one side. So seated the venerable Ananda said this
to him: ® Pray, sir, what 1s the object, what is the profit of
good conduct ¢’

~ “Why, Ananda, freedom from remorse® is the object,
freedom from remorse 1s the profit of good conduct.’

1 Kim-atthiyay. 1t is not easy to translate this, the adjective of
attha (cf. G.S. iv, pp. vil, X, xi1x). The root-idea is ° thing-sought,’ or
‘ _needed,’ and so ‘aimed at.” This is well shown in the much-used
parable of the man sar-atthiko (-tka=iya), °seeking (or needing)
timber ’: see below again, p. 201; also five times in the Majjhima and
four times in K.S. The ‘forward view’ in the contexts makes such
a term as ¢ of what use’ not quite so suitable.

2 Silant (good conduct) is more literally habits, then, moral habits.
The English words give too wide and deep a range.

3 Awvippatisaro ; cf. D.1,73; 8.1v, 361; 4.111,21=G.8.111, 16. In the
Elevens the same set is made into eleven by taking revulsion-and-

fading as two terms.
1



2 The Book of the Tens [TEXT V, I

‘ Pray, sir, what is the object, what is the profit of freedom

from remorse ¥’
‘Joy, Ananda, is the object, joy is the profit of freedom

from remorse.’
‘But, sir, what is the object, what 1s the profit of

Joy ¥

‘ Rapture, Ananda, is the object, rapture is the profit of
joy-’

‘ But pray, sir, what is the object, what i1s the profit of
rapture ¢’

‘Calm, Ananda, is the object, calm is the profit of rap-
ture.’

‘ But, sir, what is the object, what 1s the profit of calm ¢’

‘ Happiness, Ananda, is the object, happiness is the profit
of calm.’

[2] ¢ Pray, sir, what 1s the object, what 1s the profit of
happiness ?’

‘ Concentration,! Ananda, is the object, concentration is
the profit of happiness.’

‘ But pray, sir, what is the object, what is the profit of
concentration ¥’

‘ Knowing and seeing things as they really are, Ananda, is
the object and profit of concentration.’

‘What is the object, sir, what the profit of knowing and
seeing things as they really are ¥’

‘ Revulsion and fading of interest, Ananda, is the object
of it.’

‘ Pray, sir, what is the object and profit of revulsion and
fading of interest ¥’

‘ Release by knowing and seeing, Ananda, is the object and
profit of these. So you see, Ananda, good conduct has freedom
from remorse as object and profit; freedom from remorse has
joy; joy has rapture; rapture has calm; calm has happiness;
happiness has concentration; concentration has seeing things
as they really are; seeing things as they really are has revul-
sion and fading of interest; revulsion and fading of interest

= el — A — - -a— .. - = o e ——— —_— L e e e _—

1 Samdadha.
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have release by knowing and seeing as their object and profit.
So you see, Ananda, good conduct leads gradually up to the
summit.’?

§ 11 (2). Thinking with intentrion.

* Monks, for one who 1is virtuous, in full possession of virtue,
there 1s no need for the purposeful thought:? May freedom
from remorse arise in me. This, monks, 1s in accordance with
nature—that for one who 1s virtuous, in full possession of
virtue, freedom from remorse arises.

Monks, for one who is free from remorse there 1s no need
for the purposeful thought: May joy arise in me. This, monks,
18 in accordance with nature>—that for one who 1s free from
remorse Joy arises.

Monks, for one who is joyous there is no need for the pur-
poseful thought: May rapture arise in me. [3] This, monks,
is in accordance with nature—that for one who is joyous
rapture arises.

Monks, for one whose heart 1s enraptured* there is no need
for the purposeful thought: May my body be calmed. This,
monks, 18 In accordance with nature—that for one whose heart
1s enraptured the body 1s calmed.

Monks, for one whose body 1s calmed there 1s no need for
the thought:® I feel happiness. This, monks, 1s 1n accordance
with nature—that one whose body is calmed feels happiness.

Monks, for one who is happy there is no need for the thought:
My mind is concentrated. It follows that the happy man’s

mind 18 concentrated.

1 Anupubbena aggaya parenti,; cf. S. ii, 20, uccheday pareti; below,
pp. 139, 312 of text (hanaya). Comy. arahattaya gacchanti. Cf. with
this sequence that in K.S. 11, 26 (XI11, § 27), and p. viii.

2 Na cetandaya karaniyay. For cetana (thinking with intention) see
Mrs. Rhys Davids’s note at Buddh. Psych. Ethics, n. to § 5. This
section, equal to the first of the Elevens, is quoted at Nett:, p. 144, with
cetana karaniya and jayeyya in each case for uppajjatu of our text;
while all its verbs are in the optative mood.

8 Dhammatad esa. 4 Piti-manassa.

5 Up to this point, as noted above, the verbs are optative; the rest
are in the indicative mood. 1 bave therefore dropped the word © pur-

poseful ’ qualifying cetanaya.
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Monks, for one who is concentrated there is no need for
the thought: I know and see things as they really are. It
follows naturally that one concentrated does so.!

Monks, for one who knows and sees things as they really
are there is no need for the thought: I feel revulsion; interest
fades in me. It follows naturally that such an one feels
revulsion and fading interest.

Monks, for one who feels revulsion and fading interest there
is no need for the thought: I realize release by knowing and
seeing. It follows naturally that he who feels revulsion and
fading interest realizes release by knowing and seeing.

So you see, monks, revulsion and fading of interest have
release by knowing and seeing as object and profit; seeing
and knowing (things) as they really are, have revulsion and
fading interest as object and profit; concentration has know-
ing and seeing things as they really are as object and profit;
happiness has concentration as object and profit; calm has
happiness; rapture has calm; joy has rapture; freedom from
remorse has joy; good conduct has freedom from remorse asits
object, freedom from remorse as 1ts profit. [4] Thus, monks,
one state just causes another state to swell, one state just
causes the fulfilment of another state,? for the sake of going
from the not-beyond to the beyond.’?

§ 111 (3). Basis (a) (by the Teacher).
* Monks, 1n the immoral man who has lost virtue his freedom
from remorse lacks basis.# Freedom from remorse not exist-

-

1 Cf. Exposttor, 157.

2 Dhamma’va dhamme abhisandenti . . . pariparenti ; ¢f. D. i, 73,
so 1may kayay vivekajena piti-sukhena abhisandeti parisandeti paripurett
parippharatr.

3 Apara paray gamandya. Here Comy. ‘ for the purpose of going
from the this-side-become three-dimensioned round to the nibbana-
beyond.” Cf. K.§. v, 225, where this is mistranslated.

4 Hat’upaniso (Comy. hata-karano); cf. A. i, 198, sa-upanisa=@.8S.
i, 179; A. iv, 99, where the same sequence of virtues begins with hirot-
tappa and indriya-sapvara, as ‘ bases’ or connecting-links of virtue.
Comy., ad loc., has jinna-paccayo. [The word upanesa seems in Pali
to be rather connected with upanissaya (support) than with the idea
of mystic or secret doctrine. ]
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Ing, joy lacks basis in him who has lost freedom from remorse.
Joy not existing, rapture lacks basis in him who has lost joy.
Rapture not existing, calm lacks basis in him who has lost
calm. Happiness not existing, right concentration! lacks
basis in him who has lost happiness. Right concentration
not existing, knowing and seeing (things) as they really are
lacks basis in him who has lost right concentration. Knowing
and seeing things as they really are not existing, revulsion-
and-fading of interest lacks basis in him who has lost knowing
and seeing things as they really are. Revulsion-and-fading
of interest not existing, release by knowing and seeing lacks
basis 1n him who has lost revulsion-and-fading of interest.
Suppose, monks, a tree? that has lost its branches and
foliage; its sprouts also come not to full growth, its bark, soft-
wood and core come not to full growth. In like manner,
monks, in the immoral man who has lost virtue his freedom
from remorse lacks basis; release by knowing and seeing lacks
basis in him who has lost revulsion-and-fading of interest.
But, monks, in the virtuous man complete in virtue his
freedom from remorse 1s fully based. Freedom from remorse
existing, the joy of him who is complete in virtue 1s fully based.
Joy existing, the rapture of him who is complete in joy is
fully based. Rapture existing, the calm of him who 1s
complete in rapture is fully based. Calm existing, the happi-
ness of him who is complete in calm is fully based. Happiness
existing, [5] the right concentration of him who 1s compleve 1n
happiness 1s fully based. Right concentration existing, the
knowing and seeing (things) as they really are of him who is
complete in right concentration is fully based. Knowing and
seeing things as they really are existing, the revulsion-and-
fading of interest of him who is complete in knowing and
seeing things as they really are is fully based. Revulsion-and-
fading of interest existing, the release by knowing and seeing
of him who is complete in revulsion-and-fading of interest 1s

fully based.

—

1 Here sammd is added to the samadhi of previous sections.
2 The simileis at 4. iii, 20, 200, 360; iv, 336; below text 314-17.
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Suppose, monks, a tree complete with branches and fohage;
its sprouts also come to full growth, its bark, soft-wood and
core come to full growth. In like manner, monks, in the
virtuous man, complete in virtue, his freedom from remorse

18 fully based. . . .’

§ iv (4). Basts (b) (by Sariputta).?
(A repetition of § 111.) '

§ v (B). Basis (c¢) (by Ananda.)
[6] (A4 repetition of §i11.)

§ vi (6). Concentration (a) (by the Teacher).?

(7] Now the venerable Ananda went to see the Exalted One,
and on coming to him saluted him and sat down at one side.
So seated he said this to the Exalted One:

‘ Pray sir, may it be that a monk’s winning of concentration
18 of such a sort that in earth he 1s unaware of earth, in water
unaware of water, in heat unaware of heat, in air unaware of
1t, in the sphere of unbounded space unaware of it, in the
sphere of infinite intellection unaware of it, in the sphere of
nothingness unaware of it, in the sphere of neither-perception-
nor-non-perception unaware of it; that in this world he 18
unaware of this world, in the world beyond unaware of 1t—
and yet at the same time does perceive ¥’

‘It may be so, Ananda. A monk’s winning of concentration
may be of such a sort that in earth he 1s unaware of earth . . .
in the world beyond unaware of it, and yet at the same time
he may perceive.’

‘ But, sir, in what way may a monk’s winning of concentra-
tion be of such a sort that still he does perceive ° [8.]

Herein, Ananda, a monk has this perception: This is the
real, this 1s the best, namely, the calming of all activities, the
rejection of all substrate, the ending of craving, the fading of

—

1 The uddana (summary of titles in verse) of this chapter arranges
titles differently, probably for the sake of rhythm.
> Repeated 1n the Elevens with the addition of one item.
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interest, stopping, nibbana. Insuch a way, Ananda, a monk’s
winning of concentration may be of such a sort that in earth
he 18 unaware of earth . . . in this world unaware of this
world, in the world beyond unaware of it—and yet at the
- same time he does perceive.’

§ vi1 (7). Concentration (b) (by Sarvputta).

Now the venerable Ananda went to see the venerable
Sariputta, and on coming to him greeted him courteously, and
after the exchange of greetings and reminiscent talk, sat down
at one side. So seated the venerable Ananda said this to the
venerable Sariputta:

‘ Pray, Sariputta, your reverence, may it be that a monk’s
winning of concentration is of such a sort that in earth he 18
unaware of earth . . . (the whole as above) . . . and yet at
the same time he does perceive ¥’

[9] ¢ Yes, Ananda, your reverence, a monk’s winning of
concentration may be of such a sort. . . .’

‘ Pray, Sariputta, your reverence, in what way may that be %’

‘Once on a time, Ananda, your reverence, I myself was
staying near this same Savatthi in Dark Wood,! and on that
occasion I attained to concentration of such a sort that in
earth I was unaware of earth and the rest . . . in this world
I was unaware of this world, 1n the worid beyond I was unaware
of it, and yet at the same time I did perceive.’

‘Pray what did you perceive on that occasion, Sariputta,
your reverence ¢’

‘ One perception arose in me: To end becoming is nibbana.
Another perception faded out in me: To end becoming? 1s
nibbana. Just as, your reverence, from a fire of splinters®
one spark arises and another spark fades out, even so 1n me
one perception arose: To end becoming is nibbana, and another
perception that to end becoming is nibbana faded out in me.
Yet at the same time, your reverence, I consciously per-

cerved.’

£ X B W R L " w N I B

1 Cf. Vin. i, 298; A. iii, 359; K.S. 1, 160 n.
2 J.e. rebirth. 3 Simile at M. i, 259.
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§ vil (8). The believer.?

[10] ¢ Monks, a monk may be a believer but yet not be
virtuous. Thus in that respect he i1s incomplete. That
defect must be remedied by the thought: How can I be both
a believer and virtuous ? But, monks, when a monk is both
of these, he 1s complete 1n that respect.

Monks, a monk may be both a believer and virtuous yet not
learned ;2 a believer, virtuous and learned, yet no dhamma-
precacher; he may be a believer, virtuous, learned and a
dhamma-preacher, yet not a frequenter of debates;® he may
be all of these, yet not be confident? in expounding dhamma
In a company; he may be all of these, yet not expert in dis-
cipline;® he may be all these, yet no forest-dweller, a lodger 1n
solitude; he may be all these, yet not be one who attainsat will,
without difficulty and without trouble. the four musings®
which belong to the higher thought, which even in this same
visible state are blissful to abide in; nor does he, by destroying
the cankers, in this same wvisible state comprehending it of
himself, realize the heart’s release, the release by insight, and
attaining it abide therein. Sointhat respect he is incomplete.

That defect must be remedied by the thought: How can I
be both a believer and virtuous, also learned, a dhamma-
preacher, a frequenter of debates, and confident in expounding
dhamma 1n a company, also expert in the discipline, a forest-
dweller, a lodger in solitude, and one who attains at will . . .
[11] and by destroying the cankers . . . realize the heart’s
release, the release by insight, and attaining it abide therein ?

Then, monks, when he has attained each one of these ten
things, he 1s complete in that respect.

i —

1 Saddho 1s defined in the Elevens as one who is sure I#: p1 so Bha-
gava, cte.

2 Bahussuta, one who has heard much.

3 PanrisGvacara ; cf. K.S. v, 60 n.

' Vaisarada ; cf. below, § 22, visarado patijanami dhammay desetun.

> Tinayadhara, one who, like Upali, knows by heart the rules of
discipline.

° Allthese belong to the Ariyan Method (#idya), see G.8. ii, 41.
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Monks, 1f he be endowed with these ten qualities a

monk 1s altogether! charming and complete in every attri-
bute.’

§ 1x (9). The blissful.

(The same as the above down to ‘ a lodger in solitude.” Then
follows :)

“He may be all of these yet not be one who abides experi-
encing with body those blissful deliverances? in the formless,
experienced by him who passes beyond objective forms;
and he may not, by destroying the cankers in this same
visible state . . . [12] realize the heart’s release . . . and
ablde therein. So in that respect he is incomplete.

So that defect must be remedied by the thought: How can
I be both a believer, virtuous, and . . . (as above) . . . a
lodger in solitude, and abide experiencing with body these
blissful deliverances in the formless, experienced by him who
passes beyond objective forms, and likewise, by destroying the
cankers in this same visible state . . . realize the heart’s
release . . . and abide therein ?

Then when a monk is a believer, virtuous, and the rest, he is
complete in that respect.

Monks, if he be endowed with these ten qualities a monk 1s
altogether charming and complete in every attribute.’

§ x (10). By knowing.®
[13] (The same as the two previous suttas down to * expert 1n
the discipline.” Then follows :)
‘(He may be all of these) yet not be one who can recall
his former dwelling in divers ways, thus: One birth, two

1 Samanta-pasadiko. The title (etad-agga) conferred on the monk
Upasena because of his highly qualified following at 4.1, 24=G.S.1, 19.
It 1s also the name of the Vinaya Commentary.

2 Of. A. ii, 183. ‘The eightfold deliverance is to be experienced
with body.” These eight are given at A. iv, 306, etc.; D. 11, 111; Num.-
bers 1-7 are discussed at Buddh. Psych. Eth., § 246 ff.; Expositor 1, 255.

3 The uddana has Vijjaya (?) probably referring to the sentence about
his former dwelling.
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births. . . .1 Thus he calls to mind in all their specific
detaills, in all their characteristics, in divers ways, his former
dwelling; and he may not be one who with the deva-sight,
purified and surpassing that of men, beholds beings deceasing
and rising up again . . . and recognizes beings as gone (to
weal or woe) according to their deeds; and he may not be one
who, by destroying the cankers . . . realizes the heart’s
release . . . and abides therein. So in that respect he 1s
incomplete.

That defect must be remedied by the thought: How can I
be both a believer, virtuous, and learned and a dhamma-
preacher, a frequenter of debates, confident in expounding
dhamma in a company, also expert in the discipline, likewise
one who can recall his former dwelling in divers ways [14] . . .
likewise one who with the deva-sight . . . recognizes beings
gone (to weal or woe) according to their deeds; likewise one
who, by destroying the cankers. . . .

Then, monks, when a monk is a believer, virtuous, and the
rest . . . heiscomplete in that respect.

Monks, if he be endowed with these ten qualities, a monk 1s
altogether charming and complete in every attribute.’

CHAPTER II.—THINGS MAKING FOR WARDING.?
§ 1 (11). Lodging.

[15]  Complete in five factors, monks, a monk who follows after
and resorts to the lodging-place® which is complete in five
factors in no long time, by destroying the cankers, realizes in
this same visible existence the heart’s release, the release by
insight, thoroughly comprehending it of himself, and having
attained 1t abides therein. How is a monk complete in five
factors ?

Herein a monk 1s a believer; he believes: He that Exalted

R - L e e L

1 Text abbreviates this well-known passage occurring e.g. at G.S.
1, 147, and later onin this volume, and by error repeats several sentences.

2 Natha at § 17; ¢f. the name Anatha-pindika, ¢ feeder of the help-
less.’

3 Cf. G.8. i, 220.
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One, Arahant, is a perfectly Enlightened One, perfect in
knowledge and practice, a Welfarer, a world-knower, traine:
unsurpassed of men to be trained, teacher of devas and
mankind, Awakened One, Exalted One. Moreover he 1is
little troubled by sickness and disease; he is furnished with
digestive power! not too hot or too cold, but even and
suitable for striving;2 he is honest, no deceiver, he is one who
shows himself as he really is to the Teacher, to his discerning
co-mates in the brahma-life; he dwells resolute in energy, ever
striving to abandon bad qualities, stout and strong to acquire
good qualities, not shirking the burden in good qualities;®
he is a man of insight, possessed of insight for tracing the rise
and fall of things, insight that 1s Ariyan, penetrating, going on
to the utter destruction of I11.4 In this way, monks, a monk
1s complete in five factors.

And how is one’s lodging-place complete in five factors ?

Herein, monks, a lodging-place is not too far and not too
near (a village), but suitable for coming and going, by day
not frequented, by night quiet and undisturbed by noise, not
plagued with contact of flies, mosquitoes, wind, rain and
creeping things. Moreover, for one dwelling in such a
lodging-place the supply of robes and alms-food, of bed and
lodging, comforts in sickness and medicaments comes about
with little trouble; further in that lodging-place dwell elder
monks who have heard much, who are versed in the sayings,

who know the teachings thoroughly, [16] who know the dis-
cipline and summaries by heart.® Consorting with them

from time to time he inquires of them and questions them

1 Sama-vepakiniya gahaniya ; ¢f. D. ii, 177; iii, 166=_Dralog. 11, 208
and n.;iii, 157 (in Marks of the Superman); A.1ii, 65=G.8§.1ii, 54. Our
Comy. has nothing to say about this gahani or inner process or organ.
According to DA. ii, 628, it is kammaja-tejo-dhatu (digestive heat).
See note to Dualog. i1, 208.

2 Majjhimaya padhana-kkhamaya. So Mr. Hare at G.S. in, 54.
At Dialog. iii, 157, the qualityisascribed to the person himself(patience
in exertion), but obviously it refers to the digestion.

3 Of. K.S. v, 173 (The Controlling Power of Energy).

4 Cf. K.8. v, 175 (The Controlling Power of Insight).

8 Jgatdgamc‘i ;cf. G.S. 1, 101; 111, 257.
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thus: ‘“ How is this, your reverence ¢ What is the meaning
of this ¢’ Those worthies then open up to him what was
sealed, make clear what was obscure, and on divers doubtful
points of doctrine they resolve his doubts. That, monks, 18
how one’s lodging-place is complete in five factors.

Indeed, monks, complete in five factors, a monk who follows
after and resorts to the lodging-place complete also in five
factors in no long time, by destroying the cankers, realizes in
this same visible existence the heart’s release, the release
by insight, thoroughly comprehending it of himself, and
having attained it abides therein.’

§ 11 (12). Factors.

‘ Monks, a monk who has given up five factors and 1s com-
plete in five factors i1s called in this dhamma-discipline “ all-
proficient,! one who has lived the life, the best of men.”” And
how is a monk one who has given up five factors ?

Herein a monk’s sensual desire i1s given up, malevolence,
sloth-and-torpor, worry-and-flurry, doubt-and-wavering are
given up. Thus is he one who has given up five factors.
And how 1s he compiete 1n five factors

Herein a monk is complete in the sum total of a master’s
virtues, of a master’s concentration,? in the sum tutal of a
master’s insight, release, the release by knowing and seeing.
Thus is he complete 1n five factors.

Monks, a monk who has given up five and i1s complete in five
factors is called in this dhamma-discipline ¢ all-proficient, one
who has lived the life, the best of men.”’

Not sensual desire, malevolence,
Nor sloth-and-torpor, worry-and-flurry at all,
Not doubt-and-wavering in a monk are seen.

— ——

1 Kevali; cf. Itiv. § 97, ‘ One lovely in virtue, nature and insight’
(an ‘all-rounder’) is so called. Comy. kevalehi guneh: samannagato
¢f. VM. i, 146: KhA. 115 (on kevala-kappa)=SA. i, 15, which quotes
our passage, reading kevalay. The word is also used for nibbana; in
Sankhya and Yoga works it means the complete absorption in the
thought of the universal unity (kaivalya), or the complete isolation
of the purusha after death of the body.

¢ Samadhi-kkhandha ; cf. G.S. i1, 51.
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[17] Blest with a master’s virtues, concentration,
Release and knowledge which belong to it,—

He surely, with five factors all complete,
Abandoning five factors, is thus called

“ One all-proficient in this dhamma-discipline.” ™

§ 111 (13). Fetters.

‘ There are these ten fetters, monks. What ten ?

The five fetters pertaining to this world and the five
pertaining to the higher world.2 And what, monks, are the
five pertaining to this world ?

The view of the individual-group, doubt-and-wavering,
wrong handling of habit-and-ritual, sensual desire and
malevolence. These are the five fetters pertaining to this
world. And what are the five pertaining to the higher world ?

Lust of objective form, lust of the formless, conceit, excite-

ment and ignorance. These are the five fetters pertaining
to the higher world.’

§ 1v (14). Obstruction.

‘ Monks, 1n whatsoever monk or nun five mental obstructions?
are not abandoned and five bondages of the heart are not well
rooted out, in such an one come night, come day, decline, not
growth, in good states may be looked for. And in what sort*
are the five mental obstructions not abandoned ?

Herein a monk has doubts and waverings about the Teacher.
He is not drawn to him, he 1s not sure about him. In a monk
who so doubts and wavers, who 18 not drawn to and 18 not sure
about the Teacher, the mind of such an one inclines not to
exertion, to application, to perseverance, to striving. In him

L . o Pl .,

1 Partly at Thag. v. 74 and ». 1010; Thag. v. 165.

2 Cf. K.S. v, 49 nn.

3 Ceto-khila; cf. K.S. v, 45; G.§. 111, 182 (without similes). The
sutta is at M. i, 101; Further Dialog. 1, 71. Lord Chalmers trans. ‘ the
fallows of his heart are left untilled.” In M. our first simile is lacking,
while the last one is of the hen hatching eggs.

¢ Katamassa. M. 1, ad loc., has katam assa throughout followed by

IMmassa.
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whose mind inclines not [18] to these things this first mental
obstruction is not abandoned.

Again, monks, a monk has doubts about dhamma, about the
order of monks, about the training . . . he is vexed with his
co-mates in the brahma-life, displeased, troubled in mind,
come to a stop. In a monk who is thus his mind inclines not
to exertion . . . to striving. In him whose mind inclines not
to these things this (last) i1s the fifth mental obstruction not
abandoned. In this one the five mental obstructions are not

abandoned.
And in what sort are the five bondages of the heart not well

rooted out ?

Herein a monk is not dispassionate in things sensual; desire,
affections, thirsting, distress and craving have not gone from
him. Ina monk who i1s such the mind inclines not to exertion,
to application, perseverance and striving. In him whose
mind inclines not to these things, this first bondage of the
heart is not well rooted out.

Again in body a monk is not dispassionate; he 18 not dis-
passionate in the matter of objective form; having eaten his
bellyful® he lives given to the pleasure of lying down on back
or side,” a prey to torpor; or he leads the brahma-life with a
view to join some order of devas, with the thought: By virtue
of this way ot life or practice or austerity or brahma-life I
shall become some deva or other. Whatsoever monk . . . has
such an object in view, his mind inclines not to exertion [19],
to application, to perseverance and striving. In him whose
mind inclines not to these things, this fifth bondage of the
heart 1s not well rooted out.

Monks, 1n whatsoever monk or nun these five mental
obstructions are not abandoned and these five bondages of’
the heart are not well rooted out, in such an one, come night,
come day, decline, not growth, in good states may be
looked for.

ol i, L . nll—
" " . B

1 Cf. 4. 1v, 343.
2 Seyya-sukhay passa-sukhay ; c¢f. G.S. ii, 249 on postures; where
the ¢ luxurious ’ are said to lie on the side.
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Just as, monks, 1n the dark period of the moon,! come night,
come day, 1t wanes In beauty, wanes in roundness, wanes in
splendour, wanes in the height and compass of its orbit—
even 80 In whatsoever monk or nun these five mental obstruc-
tions be not abandoned or'these five bondages of the heart be
not well rooted out, in such, come night, come day, decline,
not growth, in good states may be looked for. But in whatso-
ever monk or nun . . . they are abandoned and rooted out
. « . growth, not decline, in good states may be looked for.

And 1n what sort, monks, are the five mental obstructions
abandoned ?

Herein a monk has no doubts and waverings about the
Teacher, he 1s drawn to him, he 1s sure of him. Whatsoever
monk or nun has no doubts and waverings about the Teacher,
but 18 sure of him, of such the mind inclines to exertion, to
application, to perseverance, to striving. In him whose mind
g0 inclines this is the first mental obstruction that isabandoned.

Again a monk doubts not dhamma ... the order of
monks . . . the training [20] . . . he 18 not vexed with his
co-mates in the brahma-life, but 1s pleased and untroubled in
mind, not come to a stop. In such an one this (last) is the
fifth mental obstruction that 1s abandoned. In such the five
mental obstructions are abandoned.

And in what sort, monks, are the five bondages of the
heart well rooted out ?

Herein a monk 1s dispassionate 1n things sensual. Desire.
affections, thirsting, distress and craving are gone from him.
In a monk who 1s such, his mind inclines to exertion, to
application, to perseverance, to striving. In him whose mind
so inclines this first bondage of the heart 1s well rooted out.

Again, in body a monk is dispassionate; he 1s dispassionate
as to objective form; he does not eat his bellyful and live given
to the pleasure of lying down on back or side, a prey to torpor.
He leads not the brahma-life with a view to join some order
of devas with the thought: By virtue of this way of life or
practice or austerity or brahma-hfe I shall become some deva

—

L ¢f. 8.ii, 106=K.8. ii, 139; below, § 67.
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or other. Whatsoever monk or nun has no such object 1n
view, his mind inclines to exertion, to application, to persever-
ance, to striving. In him whose mind so inclines this (last) 1s
the fifth bondage of the heart well rooted out.

In this one then the five bondages of the heart are well
rooted out.

Monks, in whatsoever monk or nun these five mental
obstructions are abandoned and these five bondages of the
heart are well rooted out, in such an one, come night, come
day, growth, not decline, in good states may be looked for.
Just as in the bright period of the moon, come night, come
day, 1t waxes 1n beauty, waxes 1n roundness, waxes in splen-
dour, waxes in the height and compass of its orbit, even so in
whatsoever monk or nun these five mental obstructions are
abandoned and these five bondages of the heart are well
rooted out, 1n such, come night, come day, growth not decline
1In good states may be looked for.’

§ v (15). Seriousness.

[21] * Monks, as compared with creatures, whether footless,
bipeds, quadrupeds, or those of many feet, with form or void

of form, with sense or void of sense, or indeterminate in sense,
a Wayfarer, an arahant, a fully enlightened one is reckoned

chief of them, even so, monks, whatsoever good states there

be, all of them are rooted 1n seriousness, unite in seriousness,
of those states seriousness 1s reckoned chief.!

Just as, monks, of all the foot-characteristics of such
creatures as roam about? are joined together in the foot of the
elephant, and as the elephant’s foot in size is reckoned chief,
even so, whatsoever good states there be, all of them are
rooted In seriousness, unite i1n seriousness, of those states
seriousness 1s reckoned chief.

Just as, monks, 1n a peaked house all the rafters whatsoever
go together to the roof-peak, slope to the roof-peak, are joined
together 1n the roof-peak, and of them the roof-peak is

1 Cf. A.11, 34;111, 35=G@.S. i1, 38; 1ii, 26.
2 Reading jangamanay for text’s jangalanay ; ¢f. K.S. v, 34 ff. and
notes.
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reckoned chief, even so, monks, whatsoever good states there
be, all of them are rooted in seriousness, unite in seriousness,
of those states seriousness is reckoned chief.

[22] Just as, monks, of all root scents, black gum! is
reckoned chief, even so whatsoever good states there be. . . .
Just as of all wood scents red sandalwood 1s reckoned chief . .
Just as of all flower scents the jasmine is reckoned chief. . . .
Just as all petty princes whatsoever follow in the train of the
universal monarch and he isreckoned chief of them. . . .  Just
as of all starry bodies whatsoever the radiance does not equal
one-sixteenth part of the radiance of the moon and the moon’s
radiance 18 reckoned chief of them. ... Just as in the
autumn season, when the sky 18 opened up and cleared of
clouds, the sun leaping up into the firmament drives away all
darkness and shines and burns and flashes forth. . . . Just
as, monks, whatsoever great rivers there be,? such as Ganga,
Yamuna, Aciravati, Sarabhii and Mahi, all of them make for,
flow to, slide and tend to the ocean, and the mighty ocean is
reckoned chief of them, even so, monks, whatsoever good
states there be, all of them are rooted 1n seriousness, of these
states seriousness 18 reckoned chief.’

§ vi (16). Worshipful.

[23] ¢ Monks, these ten® persons are worthy of worship,
worthy of reverence, worthy of gifts, worthy of salutations
with clasped hands, a field of merit unsurpassed for the world.
What ten persons ?

A Wayfarer, arahant, a fully enlightened one, a Pacceka
Buddha, one released in both respects, one released by insight
one who has testified (to the truth) in his own person,* one

1 Kaldnusari. P. Dict. ¢ a fragrant black substance.’ Accordlng to
Benfey’s Sanskrit Dict. (ref. to Sugr. ii, 94, 21) it 18 benzoin; ° gum-
benjamin ’ is a thick juice flowing from cuts in the bark of a tree in
Sumatra. Elsewhere I have wrongly translated (K.S. iii, 132; v, 35)
as ‘ dark sandalwood.’

2 Cf. K.8. v, 32, ete.
3 At G.8. ii, 250, the first four are reckoned worthy of a cairn. At

A.iv, 10, seven of these are worshipful.
¢ Kaya-sakkhi; cf. G.8. i, 69, 102, 103 nn.; 11, 99.
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who has won view, one released by faith, and one who 18 a
son by adoption.! These are the ten persons worthy of
worship. . . )]

§ vil (17). Warder (a).

‘ Monks, do ye live warded,? not warderless. Sorrowfully
dwells the warderless monk. Monks, there are these ten
states that make for warding. What ten *

Herein a monk is virtuous, restrained with the restraint of
the Obligation, well equipped in range of practice, seeing
danger in minutest faults, and undertaking the precepts trains
himself therein. In so far as a monk 1is such an one, thisisa
state that makes for warding.

Then again a monk has heard much ; he bears in mind what
he has heard, he stores up what he has heard. Whatsoever
teachings, lovely at the beginning, lovely midway, lovely at
the end (of life), in spirit and in letter do stress the brahma-life
in 1ts all-round fulness and utter purity, such teachings are
much heard by him, borne in mind, repeated aloud, pondered
and well penetrated by vision.® In so far as a monk 1s such
an one, thisis too a state that makes for warding.

[24] Then again a monk has a friendship with the lovely,
fellowship with the lovely, companionship with the lovely.
In so far as a monk has such friendship, this too is a state that
makes for warding.

Again a monk is pleasant to speak to, he is blest with
qualities that make him easy to speak to, he is patient and
clever at grasping instruction given.? In so far as a monk 1s
such, this too is a state that makes for warding.

Then again in all the undertakings of his co-mates 1n the

e - l—-

1 Gotrabhi, ¢ become one of the clan,’ ¢ converted,’ ¢ one of the elect.’
Cf. A.iv, 373; defined at Pugg. 12, 13; V.M. 138; Compendium of Philo-
sophy, 55, 215. Here Comy. has sikha-patta (lame-, or crest-reached ?)
vipassand - bhito (insight - become) nibbandrammane gotrabhi - ianena
samannagato.

2 At D. iii, 266. Cf. below, § 97; K.S. v. 149 and above, § 11; for
Sa-natha, cf. Dhp. vv. 160, 380, atta ht attano natho.

8 Cf. G.8.11, 23, 24.

4 Cf. G.S. 11, 152,
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brahma-life, be they matters weighty or trivial, he is shrewd
and energetic, possessing ability to give proper consideration
thereto, as to what is the right thing to do and how to manage
1t.1 Inso far as a monk is such an one, this too isa state that
makes for warding.

Then again a monk delights in dhamma, is pleasant to
converse with,? rejoices exceedingly in further dhamma and
further discipline.® In so far as a monk is such an one, this
state also makes for warding.

Again a monk dwells resolute in energy for the abandonment
of ‘bad qualities, stout and strong to acquire good qualities,
not shirking the burden in good qualities. In so far as a
monk 1s such an one, this too is a state that makes for
warding.

[25] Again a monk is content with whatsoever supply of
robes, alms-food, lodging, comforts and medicaments for
sickness he may get. Insofar as a monkis such an one, this
too 1s a state that makes for warding.

Again a monk is concentrated, possessed of mindful dis-
crimination in the highest degree, able to call to mind and
remember things done and said long ago . . . this too i1s a
state that makes for warding.*

Once more, monks, a monk is possessed of insight; he has
insight for tracing out the rise and fall of things, insight which
is Ariyan, penetrating, going on to the utter destruction of IlI.
In so far as a monk has all these ten qualities, this too 1s a state
that makes for warding.

1 Cf. @.8.1i, 40; iii, 89. In the first reference the qualities are those
ascribed to a mahapurisa by the brahmin Vassakara in conversation
with the Master.

2 Quoted M:ilinda, p. 344=trans. ii, 237. Pwyasamuddhara. Comy.
explains ‘listens attentively when another is talking, but likes to
expound his own view to others.’

8 Abhidhamme abhivinaye. As Rhys Davids notes in his trans.,
M., loc. cit., abhidhamma is not metaphysics, nor, it may be added,
is it the so-called third division of the Pitaka Collection (as Comy. makes
out).

¢ Most of these faculties are described under the ‘ Five controlling
Powers,” K.8. v, 169 ff., 201.
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Monks, do ye live warded, not warderless. Sorrowful dwells

the warderless, monks.
These then are the ten states that make for warding.’

§ viii (18). Warder (b).

‘Monks, do ye live warded, not warderless . .. (as wn
§ vi1). |

Herein a monk is virtuous. . . . Saying, * Virtuous indeed
i1s this monk, he lives restrained with the restraint of the
Obligation . . . and trains himself therein,”” the senior monks
consider him to be [26] one fit for encouragement; so likewise
do the monks of middle standing and the novices. Kor him
thus regarded with kindly feeling by senior monks, by those of
middle standing and by novices alike, growth, not decline,
in good states is to be looked for. This then 1s a state that
makes for warding.

Then again a monk has heard much . . . such teachings

. are pondered by him and well penetrated by vision.

Saying, ‘ This monk has indeed heard much . . .”” the senior
monks consider him to be one fit for encouragement. . . . This
too 1s a state that makes for warding.

Then again a monk has friendship with the lovely . . . 1s
pleasant to speak to . . . [27] in all the undertakings of his
co-mates in the brahma-life . . . he 1s shrewd and energetic

. . . he delights in dhamma ... he dwells resolute in
energy . . . [28] he 1s content with whatever supply of
robes . . . he may get . .. he i1s concentrated . . . pos-
sessed of insight . . . and (in each case) the senior monks

consider him to be one fit for encouragement; so likewise do
the monks of middle standing and the novices also. [29] For
him, thus regarded with kindly feeling . . . growth not decline
in good states is to be looked for. This too 1s a state that
makes for warding. Monks, do ye live warded, not warderless.
Sorrowful dwells the warderless, monks.

These then are the ten states that make for warding.’
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§ 1x (19). Arwyan Living (a).

‘ Monks, there are these ten ways of Ariyan living,!according
to which Ariyans have lived, do live and shalllive. What ten *

Herein a monk has abandoned five factors, is possessed of
six factors, guards one factor, observes the four bases,? has
shaken off individual® belief, has utterly given up longings,
his thoughts are unclouded, his body-complex is tranquillized,
he is well released in heart, he is well released by insight.
These are the ten ways of Ariyan living, according to which
Ariyans have lived, do live and shall live.’

§ x (20). Arwan hwving (b).

[30] Once the Exalted One was staying among the Kurus at
Kammasadhamma,* a township of the Kurus. On that occa-
sion the Exalted One addressed the monks, saying: ‘ Monks,
there are these ten ways of Ariyan living, according to
which Ariyans have lived, do live and shall ive. What ten *

Herein a monk has abandoned five factors . . . (as wn
previous sutta). . . .

And how is a monk one who has abandoned five factors ?

" Herein a monk has abandoned sensual desires, malevolence,
sloth-and-torpor, worry-and-flurry, doubt-and-wavering. Thus
he is one who has abandoned five factors.

And how 1s a monk one who is possessed of six factors ?

Herein a monk, seeing an object with the eye, 1s not elated
or depressed, but lives indifferent, mindful and composed.
Hearing a sound with the ear . . . smelling a scent with the

L il Nl =

1 This-summary of qualities, detailed in the following sutta, 1s at
D.iii, 269= Dialog. iii, 247, where see Mrs. Rhys Davids’ Introduction
to Sangiti-sutta or recital, which refers to its being in Anguttara style.
The list is recommended to the monks of Magadha by Asoka in the
Bhabra Edict Rock-Inscription; c¢f. Vincent Smith’s Asoka, pp. 31,
143; Sakya, p. 406 ff.

2 Catur-apasseno (=apassaya, a pillow or cushion, Comy.). Cf.
Dralog. 111, 216 n.

3 COf. G.8. 11, 47.

¢ Cf. D.ii, 55; M. 1, 532; Rhys Davids’ Buddhist India, p. 27. Comy.
=DA. 111, 1051.
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nose . . . tasting a savour with the tongue . . . contacting
an object with the body . . . with mind cognizing mental
states, he is not elated nor depressed, but lives indifferent,
mindful and composed. Thus is a monk possessed of six
factors.

And how does a monk guard one factor ?

By guarding mindfulness he is composed in mind. Thus he
guards one factor.

And how does a monk observe the four bases ?

Herein a monk deliberately! follows one thing, deliberately
endures another thing; avoids one thing, suppresses another
thing. Thus a monk observes the four bases.

[31] And how i1s a monk one who has shaken off individual
beliets

Herein, monks, whatsoever individual beliefs generally
prevail among the generality of recluses and brahmins, to wit:
The world is eternal; the world is not; the world 1s finite; 1t
1s not; what life is, that is body: or, life is one thing, body
another; or, a wayfarer exists beyond death, or, a wayfarer
exists not beyond death; or, he both exists and yet exists not;
or he neither exists nor exists not beyond death—all these
beliefs are shaken off, put away, given up, let go, abandoned
and dismissed. Thus i1s a monk one who has shaken oft
individual beliefs.

And how 1s a monk one who has utterly given up longings ??

Herein 1n a monk longing for things sensual 1s abandoned,
longing for becoming 1s abandoned, longing for the brahma-
l1fe has calmed down. Thus is a monk one who has utterly
given up longings.

And how are a monk’s thoughts unclouded ?

Herein a monk has abandoned thoughts sensual, thoughts
malicious, thoughts of harming. Thus are his thoughts
unclouded.

And how 1s a monk’s body-complex tranquillized ?

Herem a monk by abandomng pleasure and pam by coming

Sankha ya, gerund ¢f. G.§.11, 143. Here eka-is 1ndcﬁn1te

° Samavaya-salthesano=sama-vissattha-sabba-esano, Comy.; cf. G.8S.
11, 48 n.
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to an end of the ease and discomfort which he had before,
attains and abides in a state of neither pain nor pleasure, an
equanimity of utter purity which is the fourth musing. Thus
his body-complex is tranquillized.

And how is a monk well released in heart ?

Herein a monk’s heart is released from passion, hate and
delusion.

And how is a monk well released by insight,

[32] Herein a monk knows for certain: Passion is abandoned
in me, cut off at the root, made like a palm-tree stump, made
not to become again, of a nature not to arise again in future
time. Hatred . . . delusion is abandoned in me . .. not
to arise again in future time. Thus is a monk well released
by insight.

Monks, whatsoever Ariyans have in past time lived according
to the Ariyan living, all of them lived accordin<ns1:XMLFault xmlns:ns1="http://cxf.apache.org/bindings/xformat"><ns1:faultstring xmlns:ns1="http://cxf.apache.org/bindings/xformat">java.lang.OutOfMemoryError: Java heap space</ns1:faultstring></ns1:XMLFault>