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Introduction

comprehensive Anthology of Buddhist Texts has never
~\ before been attempted. The documents are distributed
over so many languages that no one person could aim at know-
ing them all. More than a dozen collections of texts from the
Pali Scriptures have been published and a fairly representative
collection of Mahayana passages, translated by Prot. M.
Winternitz, has appeared in German.* But there 1s no corre-
sponding publication in English for the Mahayana, and nothing
in any European language for the Tantras, or for China and
Japan. The overwhelming majority of the texts preserved 1n
Sanskrit, Tibetan and the Far Eastern languages are still un-
translated. Even where English translations ot Mahayana
texts exist, they were in most cases carried out at a time when
the particular idiom of these texts was only imperfectly under-
stood. Only in recent years has it become possible to translate
accurately, and work done in the middle of the 20th century
1s likely to be greatly superior to anything done fifty or more
years ago.

All the texts in this book have been newly translated from
the originals. The book is designed as a sequel to Dr. Conze’s
book Buddhism,* which seemed to give a sufficiently authentic
account of the development of Buddhist thought to serve as a
basis for a collection of texts. In this Anthology only texts are
given. They have not been encumbered with notes, on the
assumption that the reader can find all the explanation that
may be required in Dr. Conze’s book. Considerable attention
has been given to the problem of ensuring uniformity in the
renderning of technical terms. A Glossary provides a list of the
main terms, with their Sanskrit equivalents. In a number of
cases we decided not to translate the term at all, as words
such as Buddha, Dharma, Nirvana and others are likely in
due course to be absorbed into the English language. In other

- ' Religionsgeschichtliches Lesebuch, ed. A. Bertholet, no. 15: Der
Mahayana-Buddhismus, Tiibingen, 1930.
' 2nd Ed., Oxford, 1953.



10 Introduction

cases the English equivalent adopted here can be considered as
a makeshift only. It is, for instance, impossible to find one
English term which contains and can convey the whole wealth
of meaning of a term like mo#ka. Such difficulties are inherent in
any translation, and we hope that the Glossary will help to
reduce the dangers of misunderstanding.

~ The first section deals with the tradition of the Hinayana.
The majority of the extracts chosen by Miss Horner are taken
from the Pali Canon. A few passages from post-canonical
works and from the old commentaries have been included.
This limits the representation of the Hinayana to one school
only, to the Theravadins. No extracts have been given to
illustrate the traditions, or the specific doctrines, of any of the
other seventeen Hinayana schools. This decision has been
made merely for practical reasons, that is to say mainly be-
cause the Theravadin literature 1s both compact and, thanks
to the editions and translations of the Pali Text Society, easily
accessible. In any case, any differences found between various
Hinayana sources concern only minor details of the doctrine,
which fall outside the scope of this Anthology.

The question of how to present the material in this section
gave rise to various difficulties. We finally agreed that, how-
ever fundamental the triad of Morality, Concentration and
Wisdom may be, it would be easier, for purposes of historical
information, to group the material under another Buddhist
triad, that of Buddha, Dharma and Samgha. The usual order
of this triad is here reversed, so that Samgha comes first and
Buddha last. It is hoped that thereby a clearer indication may
emerge of the progress that devotees and aspirants, the annyan
disciples, ought to make.

Beginning as monks and nuns, in a regulated ‘homeless life’,
they are disciplined from without and within by the authorl-
tative rules and sanctions of the Samgha (monastic Order or
Confratermty) to respond less and less to the demands of their
sense-experiences. They can then strive the more ardently to
acquire both a growing understanding and knowledge of
Dharma and greater ease and success in practising it; thus they
will become what they ought to be, in order finally to reach the
Further Shore beyond the Rivers of Life and Death where they
will stand on dry land, on the Isle of Nirvana, safe and secure
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in the plenitude of Wisdom. They are now Arahants, those
who have done all there was to be done, and are perfectly
‘“finished .

In order to represent Dharma, only one classification and
one statement have been chosen from among the numerous
classifications and statements found in the Pali Canon: the
Five Faculties, which include not only faith but also concen-
tration and wisdom; and, secondly, the essential formula of
Conditioned Genesis or Dependent Origination, a teaching on
the mean or middle way for the eradication of ill, suffering,
insufficiency and anguish. “‘ Precisely this do I teach, now as
formerly: 1ll and the stopping of i1l (M. I. 140). Some of the
ways of passing from the bonds and fetters of the Not-Beyond
to the Freedom of the Beyond, the ways of Arahants and
Buddhas, together with a small selection of the reasons for
doing so, may be found in the chapter headed ‘The Object of
Wisdom’. The fundamental object was to get free—free from
all undesirable conditions and mental objects, free also from
the more desirable ones. And to be free in the Highest: ““ As
the great ocean has but one taste, that of salt, so has this
Dharma and Discipline but one taste, the taste of Freedom™
(Vin. ii. 239; A. iv. 203; Ud. 56). Since this taste of Freedom
permeates the whole of the teaching, no individual extracts
have been included as a separate category.

The third division of the extracts concerns the Buddha who,
“although born a man, as Tathagata is inconnumerable, “‘be-
yond all ways of telling” (Sn. 1076). For, released from the
world, freed from the denotation of the five skandhas, he 1s no
longer to be reckoned, either as the man so-and-so, or as one
about whom, after the dissolution of his body, the statement
sould be made in truth and in fact that he is, is not, both is and
is not, neither 1s nor is not. Because his is Wisdom as seen and
known from the Further Shore, he speaks and acts from this
Wisdom and not from desire or volition; hence all that he does
1s karmically inoperative. Therefore he i1s trackless and un-
traceable. ““ They call him, by whom attachment and aversion
and ignorance have been discarded: one of developed self,
Brahman-become, Tathagata, Buddha, who has passed by fear
and dread, and put away everything " (It. p. 57).

We now turn to the second section. For the Mahayana we

QS
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possess already an excellent Anthology, compiled by Santi-
deva 1n the 8th century, under the title ‘The Compendium of
Training’ (Sikshasamuccaya). An English translation appeared
In 1922, but 1t is very carelessly done. The Sanskrit originals of
many of Santideva’s extracts are now lost, and his successors
will have to draw heavily on his work. Among the doctrinal
texts the Prajnaparamita Sutras are of outstanding impor-
tance, and therefore amply represented in Dr. Conze’s selec-
tion. Most of them have not been translated before. With the
Mahayana it i1s not the scarcity of sources which causes diffi-
culties but their abundance. It was necessary to concentrate
on a few of them, in a work which does not aim at giving a
survey of the literary genres and sources but at 1llustrating the
development of basic 1deas.

The arrangement of the extracts, following fairly closely
chapters V-VII of Dr. Conze’s book on Buddhism, is simple
and self-explanatory. The translation aims at being strictly
literal; sometimes violence had to be done to English idioms.
There are also occasional neologisms, as when j#iana is rendered
by ‘cognition’, caratr and carya by ‘course’, or manyana by
‘mindings’. Buddhist style has many peculiarities of its own
and, though other translators have thought differently, Dr.
Conze believes that some of them should be reproduced in
translation. Only readable extracts have been chosen, though
the rule broke down in the case of the Yogacarins. Their vast
literature is so permeated with scholasticism that 1t makes
difficult reading everywhere. Nearly all the extracts are
directly translated from the Sanskrit; there are, however, two
exceptions: no. 148 has been rendered from the Chinese of
Yiian-tsang by Arthur Waley. Yiian-tsang had before him a
recension which is more interesting than the one we find in the:
Sanskrit and Tibetan. In this case also all the repetitions of th ‘
text have been left in, to give the reader an 1idea of how thes
texts were actually meant to be recited. No Sanskrit origina
exists for no. 184, and Prof. Lamotte’s French translation frorq
the Tibetan has been the main source here. We felt, however,
the text to be sufficiently important to excuse this departure’
from the standard otherwise observed in this book. |

In the third part, dealing with the Tanfras, Dr. Snellgrove
has attempted to illustrate the main themes of the followers of”
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the Tantras: their repudiation of all other practices, their con-
viction that the truth was but a matter for inner realization,
and that this was not to be found by fleeing from a world of
which man is essentially a part, but by comprehending it in its
true condition and by continuing to live in it. This is what is
meant by the unity of Samsara and Nirvana, which was for
them the limit of perfection. Philosophically this unity is ex-
pressed 1in terms of the unity of Wisdom, which is perfect
tranquillity, and Compassion, which is altruistic activity, also
known as Means. Cosmologically this unity is expressed in
terms of the continuing evolution and involution of phenomenal
existence, which was a universal Indian conception. Thus the
final stage of bliss and perfect self-realization is the state of
‘two-in-one’. The Means of realization of this state involved
a ritual, an expression of the idea, which is therefore itself
symbolic of the twofold unity, for it is both expression and
idea, action and realization, Samsara and Nirvana. As such the
rite of the union of the yogin and the yogini was conceived. But
for its effectiveness it depended entirely upon the bestowing
of power (adhishthana) by a qualified master. This involved
submission to his guidance and learning from him to begin
with the truth of the true nature of existence.

For this two chief means were employed, meditation upon
the Mandala and meditation upon divine forms. The intention
was always the same, namely to 1dentify phenomenal existence
with these imagined forms and so to realize its complete non-
substantiality. The effectiveness of the ritual depended en-
tirely upon the holding of these ‘right views’. But this ritual
was also practised as an internal act and the two coefficients
are envisaged as two veins to the right and left of the human
body.:

A full discussion of all these 1deas 1s clearly impossible here.
For further information the reader may refer to An Introduc-
tion to Taniric Buddhism, by S. B. Dasgupta, Calcutta, 1950,
and to Dr. Snellgrove’s edition of the Hevajra-tantra, shortly
to be published.

A few words may be added about some of the works trans-
.ated in Part III. Saraha’s Treasury of Songs (no. 188) was
written, probably in the gth century, by one of the chiefs of

! See p. 227, note 1.
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the 84 Perfect Ones (Siddhas), to whom the beginnings of the
Tantras are traditionally ascribed. It is written in Apabhramsa,
an Eastern dialect of India, but the text 1s corrupt and obscure,
and for interpretation we depend largely on the Tibetan trans-
lation. The work has been included in full because it gives a
resumé of the basic Tantric ideas in an agreeable form.

Ananghavajra, another of the Perfect Ones, wrote ‘The
Attainment of the Realization of Wisdom and Means’ (no.
189), of which the first three chapters have been translated
(omitting vv. 11—23 of ch. 2). The first chapter provides a brief
philosophical introduction. The second and third chapters
serve to illustrate the relationship of master and pupil, and
refer to the actual rite of union.

No. 190 describes briefly the five Tathagatas and their signi-
ficance. It 1s preceded by a short note on the Mandala, to
which it directly refers, and which 1s one of the pupil’s means
of meditation. No. 191, finally, illustrates the stages of internal
reintegration. Readers may note how the words themselves
have acquired a purely symbolic meaning, and how the four
Buddha-bodies are conceived as existing within the human
body. This whole meditation is an actualization of the doctrine
that the whole truth exists within (see vv. 48 and 89 of Saraha’s
songs).

As to the fourth part, which contains a selection from the
Chinese and Japanese sources, a special introduction by Dr.
Arthur Waley will be found on p. 271.

February 1953 THE EDITORS

Note: Diacritical signs have been omitted, except in the notes
and quotation of sources.



First Part

THE TEACHING OF THE ELDERS

by
I. B. Horner



THE SAMGHA

THE ORDER OF MONKS AND NUNS

1. ‘Conversion’ of Anathapindika and Gift of the
Jeta Grove

he householder Anathapindika, who was the husband of a

sister of a banker in Rajagaha, went there on some business
at a time when the Order with the Buddha at its head had been
invited for the morrow by the banker. And the banker enjoined
his slaves and servants to get up early in the morning and
cook conjeys, rice, curries and vegetables. So the householder
Anathapindika thought to himself: “ Formerly, when I used to
arrive here this householder put aside all his duties and did
nothing but exchange greetings with me, but now he seems
excited and is enjoining his slaves and servants to get up early
tomorrow and cook various things. Can it be that there is a
wedding on foot, or has a great oblation been arranged, or 1s
King Seniya Bimbisara of Magadha invited for the morrow
with his troops?” And he asked the banker what was going
forward.

“There is neither a wedding, householder, nor has King
Seniya Bimbisara been invited with his troops. But a great
oblation has been arranged by me: the Order has been 1invited
for the morrow with the Buddha at its head.”

““Householder, did you say Buddha?"”

“Buddha 1 did say, householder.”

"“Householder, did you say Buddha?”

"“Buddha 1 did say, householder.”

““Householder, did you say Buddha’”

“Buddha 1 did say, householder.”

“Even this sound, Buddha, Buddha 1s hard to come by 1n the

world. Could I go and see this Lord, Arahant, perfect
Buddha? "

“Not now, but tomorrow early.”
B.T.—2
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So the householder Anathapindika lay down with mind-
fulness so much directed towards the Buddha that he got up
three times during the night thinking it was daybreak. As he
approached the gateway to the Cool Grove non-human beings
opened 1t. But as he was going out from the town, light
vanished, darkness appeared; and such fear, consternation,
terror arose in him that he wanted to turn back from there. But
the yakkha Sivaka, invisible, made this sound heard:

“A hundred elephants, horses or chariots with she-mules,
A hundred thousand maidens adorned with jewelled ear-
rngs— |
These are not worth a sixteenth part of one length of stride.
Advance, householder; advance, householder.
Advance 1s better for you, not retreat.”

Then the darkness vanished, light appeared so that Anatha-
pindika’s fear, consternation and terror subsided.

He then approached the Cool Grove and as the Lord was
pacing up and down 1n the open air he saw him and, stepping
down from the place where he had been pacing up and down,
he addressed Anathapindika, saying: “Come, Sudatta.” He
thinking: “The Lord addressed me by name”, inclined his
head at the Lord’s feet and said he hoped that the Lord was
living at ease. The Lord answered:

“Yes, always at ease he lives, the Brahmin, attained to
nirvana,
Who is not stained by lusts, cooled, without ‘basis’,?
Having rent all clingings, having averted heart’s care,
-Tranquil he lives at ease, having won to peace of mind."’ 3

Then the Lord talked a talk on varous things to the house-
holder Anathapindika, that is to say talk on giving, on moral
habit and on heaven; he explained the peril, the vanity, the
depravity of pleasures of the senses, the advantage in renounc-
ing them. When the Lord knew that the mind of the house-

r Anathapindika thought that, although the leaders of other sects,
such as Piirana Kassapa, claimed to be Buddhas, if this teacher was
veritably the Buddha he would address him by his kuladattika name,.
i.e. the name given to him in his family, and known to none but himself.

3 upadhi, a remaining substrate of clinging—to rebirth.

3 Verse also at S. 1. 212; A, 1. 138.



The Samgha IQ

holder Anathapindika was ready, malleable, devoid of the
hindrances, uplifted, pleased, then he explained to him that
teaching on Dhamma which the Buddhas have themselves
discovered.: 1ll, uprsing, stopping, the Way. And as a clean
cloth without black specks will easily take dye, even so as he
was sitting on that very seat, Dhamma-vision, dustless, stain-
less, arose to the householder Anathapindika, that “whatever
is liable to origination all that i1s liable to stopping”. Then,
having seen Dhamma, attained Dhamma, known Dhamma,
plunged into Dhamma, having crossed over doubt, put away
uncertainty and attained without another’s help to full con-
fidence in the Teacher’s instruction, Anathapindika spoke thus
to the Lord:

“It 1s excellent, Lord. Even as one might set upright what
has been upset, or uncover what was concealed, or show the
way to one who is astray, or bring an oil lamp into the darkness
thinking that those with vision might see forms, even so is
Dhamma explained in many a figure by the Lord. I myself,
Lord, am going to the Lord for refuge, to Dhamma and to the
Order of monks. May the Lord accept me as a lay disciple going
{or refuge from this day forth for as long as my life lasts. And,
Lord, may the Lord consent to a meal with me on the morrow
together with the Order of monks.”” The Lord consented by
becoming silent. . . .

Then the householder Anathapindika, having concluded his
business in Rajagaha, set out for Savatthi. On the way he
enjoined people, saying: ‘“ Masters, build monasteries, prepare
dwelling-places, furnish gifts; a Buddha has arisen in the world,
and this Lord, invited by me, will come along this road.”” The
people did so. And when the householder Anathapindika had
arrived at Savatthi he looked all round it thinking:

““Now, where could the Lord stay that would be neither too
far from a village nor too near, suitable for coming and going,
accessible to people whenever they want, not crowded by day,
having little noise at night, little sound, without folks’ breath,
secluded from people, fitting for meditation? ”

Then the householder Anathapindika saw Prince Jeta’s

. dleasure grove, neither too far from a willage . . . fitting for
(meditation, and he approached Prince Jeta and said: ‘ Young
YInaster, give me the pleasure grove to make a monastery."
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““The pleasure grove cannot be given away, householder,
even for the price of a hundred thousand (coins?).”

““The monastery has been bought, young master.”

““The monastery has not been bought, householder.” They
asked the chief ministers of justice whether it had been bought
or not, and they said: “When the price was fixed by you,
young master, the monastery was bought.”” So the householder
Anathapindika, having gold coins brought out in wagons,
spread the Jeta Grove with the price of a hundred thousand.
But the gold coins that were brought out the first time were
not enough to cover a small open space near the porch. So the
householder Anathapindika enjoined the people, saying: “Go
back, good people, bring (more) gold coins; I will spread this
open space (with them).”

Then Prince Jeta thought to himself: ““ Now, this can be no
ordinary matter inasmuch as this householder bestows so
many gold coins”, and he spoke thus to Anathapindika:

‘““Please, householder, let me spread this open space; give
it to me, it will be my gift.”

Then the householder Anathapindika thinking: “ This Prince
Jeta is a distinguished, well-known man; surely the faith in
this Dhamma and Discipline of well-known men like this is
very efficacious’’, made over that open space to Prince Jeta.
And Prince Jeta built a porch on that open space. The house-
holder Anathapindika had dwelling-places made and cells,
porches, attendance-halls, fire halls, huts for what 1s allowable,
privies, places for pacing up and down in, wells, bathrooms,
lotus ponds and sheds.

Vinaya-pitaka 11, 154-59 (condensed)

2. ‘ Conversion’ of General Stha and Meat-eating

e General Siha, a disciple of the Jains, was once sitting
| among some distinguished Licchavis who were speaking
praise of the Buddha, Dhamma and the Order; and Siha con-

1 kahdpana is probably to be understood here. This medium ¢°
exchange is perhaps the one most often mentioned in Pali texts. By,
we do not know exactly what it or its value was at any given time ¢
place; see BD. 1, pp. 29, 71, notes.
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ceived a strong aspiration to see the Lord. At last he went
without asking the Jains’ permission, and told the Lord various
things he had heard of his teaching and asked whether such
things were true or misrepresentations, for, “Indeed we, O
Lord, do not wish to misrepresent the Lord.”” Gotama then
told Siha the ways in which these assertions about his teachings
would be true, for example that it 1s true he teaches the non-
doing of wrong conduct in body, speech and thought, the
detestation of it, the burning up of 1t, the doing of right conduct
in these three ways, the averting of passion, hatred and con-
fusion, the annihilation of them, the avoidance of recurrent
becoming, and that he teaches a doctrine of confidence and 1n
this trains disciples.

When he had spoken thus, General Siha spoke thus to the
Lord: “It is excellent, Lord. . . . May the Lord accept me as a
lay disciple going for refuge from this day forth for as long as
life lasts.”

“Now, Siha, make a proper investigation, for it 1s good that
well-known men like you should do so.™

“I am glad and satisfied that the LLord says this to me. If
members of other sects had secured me as a disciple they would
have paraded a banner all round Vesali announcing that I had
become one of their disciples. But the Lord told me to make a
proper investigation. So for a second time I, Lord, go to the
Lord for refuge and to Dhamma and to the Order of monks.
May the Lord accept me as a lay disciple going for refuge from
this day forth for as long as life lasts.”™

“For a long time, Siha, your family has been a well-spring
to the Jains. You will bethink to give alms to those who
approach you?”

“I am glad and satisfied that the LLord says this to me. IFor |
had heard that the recluse GGotama had said that gifts should
be given to himself and his disciples only, not to others, and
that only such gifts would be of great fruit, not gifts given to
others. But now the Lord hasurged me to give to the Jains too.
Indeed, Lord, we shall know the right time for that. So for a
third time I, Lord, go to the Lord for refuge and to Dhamma
and the Order of monks. May the Lord accept me as a lay
;;lisciple going for refuge from this day forth for as long as life

asts.”



22 The Teaching of the Elders

Then the Lord talked on various things to General Siha.:
And when he had seen, attained, known Dhamma and plunged
into 1t, had crossed over doubt, put away uncertainty, and had
attained without another’s help to full confidence in the
Teacher’s instruction, he invited the Lord to a meal with him
on the morrow together with the Order of monks. And the
Lord consented by becoming silent. So General Siha asked a
man to go and find out if there was meat to hand ? and during
the night had sumptuous solid and soft food prepared. In the
morning he told Gotama that the meal was ready, and together
with the Order of monks he went to Siha’s dwelling and sat
down on the appointed seat.

Now at that time many Jains, waving their arms, were
moaning from carriage-road to carriage-road, from cross-road
to cross-road in Vesali: “Today a fat beast, killed by General
Siha, has been made into a meal for the recluse Gotama and he
has made use of this meat, knowing that it was killed on pur-
pose for him, that the deed was done for his sake.”” A certain
man whispered these reports into General Siha’s ear.
“Enough,” he replied. “For a long time now these venerable
ones have been desiring dispraise of the Buddha, Dhamma
and the Order. But, vain, bad, lying as they are, they do
not harm this Lord because they are misrepresenting him
with what is not fact. Why, even we, for the sake of our
livelihood, would not intentionally deprive a living thing of
life.”

Then General Siha, having with his own hand served and
satisfied the Order of monks with the Buddha at its head, sat
down at a respectful distance after the L.ord had eaten and had
withdrawn his hand from the bowl. And when the Lord had
roused, rejoiced, gladdened, delighted General Siha with talk
on Dhamma, he departed. Having given reasoned talk on this
occasion, he then addressed the monks, saying:

‘““Monks, one should not knowingly make use of meat killed
on purpose for one. Whoever should make use of 1t, there 1s an
offence of wrong-doing. I allow you, monks, fish and meat that

t Insertion to be made here as in the case of the progressive talk to
Aniathapindika, see above, pp. 18-19.

2 pavattamamsa, i.e. what had been already killed, but not killed on,
purpose or specially for a meal for a monk, uddissakataro.
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are quite pure in these three respects: if they have not been
seen, heard or suspected (to have been killed on purpose for a
monk).”’

Vinaya-pitaka I, 236-38

3. Ordination of Pajapati the Great

t one time the Buddha, the Lord, was staying among the
Sakyans at Kapilavatthu in the Banyan monastery. Then
the Gotamid, Pajapati the Great, approached and greeted
the Lord and, standing at a respectful distance, spoke thus
to him:

“Lord, 1t were well that women should obtain the going
forth from home into homelessness in this Dhamma and
Discipline proclaimed by the Tathagata.”

“Be careful, Gotami, of the going forth of women from home
into homelessness in this Dhamma and Discipline proclaimed
by the Tathagata.”

A second and a third time both uttered these words. And
Pajapati, thinking that the Lord did not allow the going forth
of women, afflicted, grieved, with tearful face and crying,
greeted the Lord and departed keeping her right side towards
him.

Then the Lord set out for Vesali. And Pajapati too, having
had her hair cut off and having donned saffron robes, set out
for Vesali with several Sakyan women. Arrived at the Gabled
Hall, she stood outside the porch, her feet swollen, her limbs
covered with dust, with tearful face and crying. The venerable
Ananda saw her, and hearing from her the reason for her
distress, told her to wait a moment while he asked the Lord
for the going forth of women from home into homeless-
ness. But the Lord answered him as he had answered Paja-
pati. So Ananda thought: ‘““Suppose that I should now ask
the Lord by some other method? " and he spoke thus to the
Lord:

““Now, Lord, are women, having gone forth from home into
homelessness in this Dhamma and Discipline proclaimed by
the Tathagata, able to realize the fruits of stream-winning,
'of once-returning and of non-returning, and arahantship? "
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“Yes, Ananda.’’

“If so, Lord—and, Lord, the Gotamid, Pajapati the Great,
was of great service: she was the Lord’s aunt, foster-mother,
nurse, giver of milk, for when the Lord’s mother passed away
she suckled him—it were well, Lord, that women should obtain
the going forth from home into homelessness.”

“1f, Ananda, the Gotamid, Pajapati the Great, accepts these
eight important rules, that may be ordination for her:

“A nun who has been ordained even for a century must
greet respectfully, rise up from her seat, salute with joined
palms and do proper homage to a monk ordained but that very
day.

““A nun must not spend the rains in a residence where there
is no monk.

“Every half month a nun should require two things from
the Order of monks: the date of the Observance day, and the
coming for the exhortation.

‘““ After the rains a nun must ‘invite’ before both Orders! in

respect of three matters: what has been seen, heard and
suspected (to be an offence).

““A nun, offending against an important rule, must undergo
manatta? discipline for a fortnight before both Orders.
““When, as a probationer, she has trained in the six

rules for two years,3 she should seek ordination from both
Orders.

1 That of the monks and that of the nuns.

2 Information as to the nature of this penalty may be found at Vin.
ii, 35—-37. Briefly, a monk (or nun) on whom manatta has been imposed
should not consent to receive greetings or the proper duties from
regular monks; he should not ordain, or exercise any of the various
privileges of regular monks; he should announce that he is undergoing
manatta on various occasions, such as entering a monastery, and also
daily; and a number of rulings govern his visits to other monasteries
including staying in them. In short, he is temporarily suspended from
leading the normal life of a monk. Manatta is the third of the four parts
that together compose the penalty for infringing any of the rules known
as Sanghadisesa together with its termination by rehabilitating the
offender to his former status: the Order imposes a probationary period,
sends the offender back to the beginning (of the training), imposes
manatta, and then rehabilitates.

3 The probationer, always a woman, undertakes for two years not ta
transgress her resolve to abstain from onslaught on creatures, fromy
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“A monk must not be abused or reviled in any way by
a nun. |

“From today admonition of monks by nuns is forbidden,
admonition of nuns by monks is not forbidden.

“Each of these rules is to be honoured, respected, revered,
venerated, and 1s never to be transgressed by a nun during her
life. If, Ananda, Pajapati accepts these eight important rules,
that shall be ordination for her.”

When Ananda had told Pajapati this matter, she said:

“Even, Ananda, as a woman or a man when young, of
tender years and fond of ornaments, having washed his head,
having obtained a garland of lotus or jasmine flowers or of
some sweet-scented creeper, should take it in both hands and
place it on top of his head—even so do I, honoured Ananda,
accept these eight important rules, never to be transgressed
during my life.”

Then Pajapati approached the Lord and asked him
what line of conduct she should follow in regard to the
Sakyan women. When the Lord had rejoiced and delighted
her with talk on Dhamma, she departed; and the Lord
said to the monks: “I allow, monks, nuns to be ordained by
monks.”’

These nuns said to Pajapati: “The lady is not ordained,
neither are we ordained, for it was laid down by the Lord that
nuns should be ordained by monks.” Pajapati told the vener-
able Ananda who told the Lord. He said: ‘‘At the time,
Ananda, when the eight important rules were accepted by
Pajapati, that was her ordination.”

Then Pajapati approached the Lord herself and, standing at
a respectful distance, said to him:

‘““Lord, what line of conduct should we follow in regard to
those rules of training for nuns which are in common with those
for monks? "'t

‘“As the monks train themselves, so should you train your-
iselves in these rules of training.”

stealing, unchastity, lying, slothfulness due to drinking intoxicants,
and from eating at the wrong time (i.e. after noon one day until
sunnse the next).

t There were more rules for nuns than for monks; see BD. i, Intr.
p. xxxii f., xxxvii {.
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“And what line of conduct should we follow in regard to
those rules of training for nuns which are not in common with
those for monks? ™

“You should train yourselves in these rules of training
according as they are laid down.”

Vinaya-pitaka 11, 253 [f.

4. Visakha, the Laywoman Supporter

fter Visakha, Migara’s mother, had been roused, rejoiced,
gladdened, delighted by the Lord with talk on Dhamma,
she asked him to consent to accept a meal from her on the
morrow together with the Order of monks. The Lord consented
by becoming silent. Then towards the end of that night heavy
rain poured over the four ‘continents’, and the Lord said to
the monks: ‘“Monks, even as it is raining in the Jeta Grove, so
it 1s raining over the four continents. Let your bodies get wet
with the rain, this is the last great cloud over the four con-
tinents. !

When the time for the meal had come, Visakha sent a
servant woman to the monastery to announce the time. She
saw the monks, their robes laid aside, letting their bodies get
wet with the rain, but she thought they were Naked Ascetics,?
not monks. Then the Lord addressed the monks, saying:
““Monks, arrange your bowls and robes, it 1s time for the meal.”
—When Visakha had served and satisfied the Order of monks
with the Buddha at its head with sumptuous food, solid and
soft, she sat down at a respectful distance, and spoke thus to
the Lord:

“Lord, I ask for eight boons from the Lord.”

“Visakha, Tathagatas are beyond granting boons.”

“Lord, they are allowable and blameless.”

“Speak on, Visakha.”

“I, Lord, for life want to give to the Order cloths for the
rains, food for those coming in (to monasteries), food for those
going out, food for the sick, food for those who nurse them,

1 ].e, the end of the rains.
3 Ajivikas, an important sect contemporary with the Buddha.
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medicine for the sick, a constant supply of conjey, and bathing-
cloths for the Order of nuns.”

"“But, having what special reason in mind do you, Visakha,
ask the Tathagata for the eight boons? ”

""Lord, my servant woman told me there were no monks in
the monastery, but Naked Ascetics were letting their bodies
get wet with the rain. Impure, Lord, is nakedness, it is
objectionable. It is for this special reason that for life I want to
give the Order cloths for the rains.

““And again, an in-coming monk, not accustomed to the
roads or resorts for alms, still walks for alms when he is tired.
But if he eats my food for those coming in, then when he is
accustomed to the roads and resorts for alms he will walk for
alms without getting tired.

““And again, an out-going monk, while looking about for
food for himself, might get left behind by the caravan, or,
setting out tired on a journey, might arrive at the wrong time1
at the habitation where he wants to go. But if he eats my food
for those gomg out, these things will not happen to him.

“And again, Lord, if an ill monk does not obtain suitable
meals, either his disease will get very much worse or he will
pass away. But not if he eats my food for the sick.

““And again, Lord, a monk who nurses the sick, looking
about for food for himself, will bring back food for the sick
after the sun 1s right up and so he will miss his meal. But,
having eaten my food for those who nurse the sick, he will
bring back food for the sick during the right time and so he
will not miss his meal.

“And again, Lord, if an ill monk does not obtain suitable
medicines, either his disease will get very much worse or he
will pass away. But this will not happen if he can use my
medicine for the sick.

““And again, Lord, conjey was allowed by the Lord at

.ndhakavinda when he had its ten advantages in mind.? I,
Lord, having this special reason in mind, want to give for life
a constant supply of conjey to the Order.

“There was a case where nuns bathed naked together with

t The wrong time for eating is after noon until sunrise the next day.
2 Enumerated at Vin. i, 221. Conjey also allowed to monks at
Vin. 1, 222.
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prostitutes at the same ford of the river Aciravati, and the
prostitutes made fun of them, saying: ‘Why on earth, ladies,
is the Brahma-faring led by you when you are still young?
Surely sense-pleasures should be enjoyed? When you are old
you can fare the Brahma-faring; and so will you experience
both extremes.’t The nuns were ashamed. Impure, Lord, 1s
nakedness for women, it is abhorrent and objectionable. I,

Lord, having this special reason in mind, want to give for life
bathing-cloths for the Order of nuns.”

“It1s very good that you, Visakha, are asking the Tathagata
for these eight boons. I allow you, Visakha, these eight boons.”
Then the Lord, on this occasion, having given reasoned talk,
addressed the monks, saying: “I allow, monks, cloths for the
rains, food for those coming in, for those going out, for the sick,
for those who nurse them, medicines for the sick, a constant
supply of conjey, bathing-cloths for the Order of nuns.”

Vinaya-prtaka I, 290-94 (condensed)

5. Schism

\ s Devadatta was meditating 1n private a reasoning arose 1in

his mind thus: “ Whom could I now please so that, because:-

he is pleased with me, much gain and honour would accrue to
me? "’ And he thought of Prince Ajatasattu. Throwing off hi
own form and assuming that of a young boy clad in a girdle o

snakes, he became manifest in the Prince’s lap. Terrified, h
asked who he was.

“T am Devadatta.”

“If that 1s really so, please become manifest in your own
form.”” And Devadatta, throwing off the young boy’s form:
stood, wearing his outer cloak and his robes and carrying his
bowl, before Prince Ajatasattu. Greatly pleased with this
wonder of psychic power, morning and evening he went to wait
on him with five hundred chariots, bringing five hundred
offerings of rice cooked in milk as a gift of food. And 1n Deva-
datta, overcome by the gains, honours and fame, his mind
obsessed by them, there arose the longing to be the one to lead

1 This passage occurs again in Nuns’ Pacittiya 21, where it is made
an offence for nuns to bathe naked.
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the Order of monks.t But at its very occurrence Devadatta
declined in his psychic power.
At that time Kakudha the Koliyan had just died and had
arisen in a mind-made body as a young deva. He approached
the venerable Moggallana, whose attendant he had been, and
warned him of Devadatta’s longing. Moggallana then warned
the Lord. He replied:
““Moggallana, this foolish man of himself will now betray
himself. These five teachers are found in the world: the teacher
who is not pure in moral habit, or in mode of livelihood, or in
teaching Dhamma, or in the exposition, or in the wvision of
knowledge. But in each case he pretends that he 1s pure, and
that his moral habit and so on are pure, clean, untarnished.
Although disciples know this about him, they think: ‘If we
should tell this to householders, he would not like 1t, and how
could we speak about what he would not like? " Moreover, he
consents to accept the requisites of robes, almsfood, lodgings
and medicines for the sick (thus conferring merit on the
donors). Whatever anyone shall do, by that he shall be known.’
Moggallana, disciples protect such a teacher and such a teacher
expects protection from them.
“But I, Moggallana, am pure in moral habit, in mode of
livelihood, in teaching Dhamma, the exposition and the vision
of knowledge. And I acknowledge that I am pure, and that
my moral habit and so on are pure, clean, untarnished.
Disciples do not protect me and I do not expect protection
from them.”
Some monks then sat down near the Lord and told him how
Prince Ajatasattu went morning and evening with the five
hundred chariots to wait on Devadatta, bringing as a gift of
ood five hundred offerings of rice cooked in muilk.
¢ “Do not, monks, envy Devadatta’s gains, honours and fame.
For as long as Prince Ajatasattu goes to him morning and
evening, Devadatta’s wholesome mental states may be

xpected to decline, not to grow, just as a fierce dog would
Eyecome much fiercer if a bladder were thrown at its nose.
Devadatta’s gains, honours and fame bring about his own hurt
nnd destruction, just as a plaintain or bamboo or reed bears

At D. ii, 100 Gotama is recorded to tell Ananda that such a thought
loes not occur to a Tathagata.
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fruit or as a she-mule conceives to her own hurt and destruc-
tion.

Truly its fruit the plaintain does destroy,
Its fruit the bamboo, its fruit the reed;
So honour does destroy the fool,

Just as its embryo the mule.”

Now at that time the Lord was sitting down teaching
Dhamma surrounded by a large company which included a
king. And Devadatta got up, saluted the Lord and spoke thus
to him: “Lord, the Lord is now old, stricken in years and at the
close of his life. Let him be content to abide in ease here and
now, and hand over the Order of monks to me. It is I who wll
lead the Order of monks.”

“Enough, Devadatta, please do not lead the Order of
monks. I would not hand over the Order even to Sariputta and
Moggallana. How then to you, a wretched one to be vomited
up like spittle? ”

And Devadatta, angry and displeased at having been dis-
paraged, went away. The Lord addressed the Order of monks,
saying: ‘‘Let the Order carry out a formal act of Information
against Devadatta, to the effect that whereas Devadatta’s
nature was formerly of one kind, now it is of another; and that
whatever he should do by gesture or by voice, in that neither
the Buddha nor Dhamma.nor the Order is to be seen, but only
Devadatta.™

Devadatta then asked Prince Ajatasattu to command his
men to deprive the recluse Gotama of life. Sixteen men were
sent out, but all, on seeing Gotama, admitted that they had
transgressed 1n coming to him with their minds malignant and
set on murder, and they asked to become lay followers for as
long as their life lasted. On hearing the news Devadatta said
that he himself would deprive the recluse Gotama of hfe. He
saw the Lord pacing up and down in the shade of Mount
Vulture Peak, and having climbed it he hurled down a great
stone. But two mountain peaks, meeting, crushed it and only a
fragment fell down; but it drew blood on the Lord’s foot.
Looking upwards he said to Devadatta: ““ You have produced
much demerit, foolish man, in that you, with your mind
malignant and set on murder, drew the Tathagata’s blood.”
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And to the monks he said: “This is the first deed whose fruit
is immediate that has been accumulated by Devadatta since,
with his mind malignant and set on nfurder, he drew the
Tathagata’s blood.”

On hearing that Devadatta had schemed to murder the
Lord, the monks paced up and down on every side of his
dwelling-place doing their studies together with a loud and
great noise for his protection, defence and warding. The Lord
sent Ananda to summon them to his presence, and said to
them: ‘It is impossible, monks, it cannot come to pass that
anyone could deprive a Tathagata of life by aggression.
Tathagatas do not attain final Nirvana because of an attack.
Go, monks, to your own dwelling-places. Tathagatas do not
need to be protected.”

Now at that time there was a fierce elephant in Rajagaha, a
man-slayer, called Nalagini. Devadatta went to Rajagaha,
entered the elephant stable, and said to the mahouts: “ We, my
good fellows, are relations of the king, and are able to put in
high positions those occupying lowly ones and to bring about
an increase in food and wages. When the recluse Gotama is
coming along this carriage road, release Nalagiri and bring him
down the carriage road.”” When the mahouts saw the Lord
coming in the distance they released the elephant. Raising his
trunk, he rushed towards the Lord, his ears and tail erect. But
the Lord suffused him with loving-kindness of mind. He put
down his trunk and stood before the Lord who stroked his
forehead with his right hand and spoke some verses. And the
elephant, having taken the dust of the Lord’s feet with his
trunk and scattered it over his head, moved back bowing while
he gazed upon the Lord and then returned to his stable. It was
in this way that he became tamed.

Then Devadatta appealed to some friends of his saying:
“Come, your reverences, we will approach the Lord and ask
for five items, saying: ‘Lord, the Lord in many a figure speaks
in praise of desiring little, of being contented, of expunging
evil, of being punctilious, of what is gracious, of decreasing the
defilements, of putting forth energy. Lord, these following five
items conduce thereto: It were good, Lord, if for as long as life
lasted the monks might be forest dwellers; whoever should
betake himself to a village, sin would besmirch him. For as
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long as life lasts let them be beggars for alms; whoever should
accept an invitation to a meal, sin would besmirch him. For as
long as life lasts, let them be rag-robe wearers; whoever should
accept a robe given by a householder, sin would besmirch him.
For as long as life lasts, let them dwell at the root of a tree;
whoever should go under cover, sin would besmirch him. For
as long as life lasts, let them not eat fish and flesh; whoever
should eat fish and flesh, sin would besmirch him.’ The recluse
Gotama will not allow these five items, but we will win people
over to them.”

Devadatta’s friends replied: ‘It i1s possible, with these five
items, to make a schism in the recluse Gotama’s Order, a
breaking of the concord. For, your reverence, people esteem
austerity.”

So Devadatta and his friends approached the Lord, and put
the matter of the five items before him.

“Enough, Devadatta,” he said. “ Whoever wishes, let him be
a forest-dweller, whoever wishes, let him stay near a village;
whoever wishes, let him be a beggar for alms, whoever wishes
let him accept an invitation; whoever wishes, let him be a rag-
robe wearer, whoever wishes, let him accept robes given by a
householder. For eight months, Devadatta, lodging at the root
of a tree is permitted by me.! Fish and flesh are quite pure? in
respect of three points: if they are not seen, heard or suspected
to have been killed on purpose for a monk.”

Devadatta was joyful and elated that the Lord did not
permit these five items. He entered Rajagaha and taught them
to the people, and such people as were of little faith thought
that Devadatta and his friends were punctilious while Gotama
was striving after abundance. But the people who had faith
and were believing complained to the monks that Devadatta
was creating a schism, and the monks told the Lord. He said to
Devadatta, who acknowledged the ttuth of the complaint:

“Do not let there be a schism in the Order, for a schism in
the Order is a serious matter, Devadatta. He who splits an
Order that is united sets up dement that endures for an aeon

: For the four months of the rains monks have to live in a rains-
residence.

: I.e. are permitted food if they conform to the three points; see
above, p. 23.
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and he is boiled in hell for an aeon. But he who unites an Order
that is split sets up sublime merit! and rejoices in heaven for
an aeon.’”

Vinaya-pitaka 11, 184-198 (condensed)

SKILL IN MEANS
6.

Is consciousness (citta) is luminous, but it is defiled by

adventitious defilements. The uninstructed average person

does not understand this as it really 1s. Therefore I say that for
him there is no mental development.

This consciousness is luminous, and it is freed from adven-
titious defilements. The instructed ariyan disciple understands
this as it really 1s. Therefore I say that for him there is mental
development.

Anguttara-nikaya I, 10

7.

I, monks, am freed from all snares, both those of devas and
those of men. And you, monks, are freed from all snares,
both those of devas and those of men. Walk, monks, on tour
for the blessing of the manyfolk, for the happiness of the many-
folk, out of compassion for the world, for the welfare, the
blessing, the happiness of devas and men. Let not two of you
go by the same way. Monks, teach Dhamma that is lovely at
the beginning, lovely in the middle and lovely at the ending.
Explain with the spirit and the letter the Brahma-faring com-
pletely fulfilled and utterly 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 Uruvela, the Camp township, in order to teach

Dhamma. ' '
Vinaya-pitaka I, 20-21

r brahma puiina.
B.T.~—3
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8.

A willage headman spoke thus to the Lord.:

Is a Tathagata compassionate towards all living breathing

_creatures? ”’

“Yes, headman,’’ answered the Lord.

“But does the Lord teach Dhamma in full to some, but not
likewise to others?”

‘““Now, what do you think, headman? Suppose a farmer had
three fields, one excellent, one mediocre, and one poor with
bad soil. When he wanted to sow the seed, which field would
he sow first? "’

“He would sow the excellent one, then the mediocre one.
When he had done that, he might or might not sow the poor
one with the bad soil. And why? Because it might do if only
for cattle-fodder.”

“In the same way, headman, my monks and nuns are like
the excellent field. It 1s to these that I teach Dhamma that is
lovely at the beginning, lovely in the middle and lovely at the
ending, with the spirit and the letter, and to whom I make
known the Brahma-faring completely fulfilled, utterly pure.
And why? It is these that dwell with me for light, me for
shelter, me for stronghold, me for refuge.

“Then my men and women lay followers are like the medi-
ocre field. To these too I teach Dhamma . . . and make known
the Brahma-faring completely fulfilled, utterly pure. For they
dwell with me for light, me for shelter, me for stronghold, me
for refuge.

‘““Then recluses, Brahmins and wanderers of other sects than
mine are like the poor field with the bad soil. To these too 1
teach Dhamma . . . and make known the Brahma-faring com-
pletely fulfilled, utterly pure. And why? Because if they were
to understand even a single sentence, that would be a happi-
ness and a blessing for them for a long time.”

Samyutta-mkaya 1V, 314-16
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9.

hamma has been taught by me without making a distinc-
tion between esoteric and exoteric. For the Tathagata has

not the closed fist of a teacher in respect of mental states.
Digha-nikaya 11, 100

I0.

e Lord said to the venerable Nanda®: “You admit it is

true that without zest you fare the Brahma-faring, that

you cannot endure it, and that, throwing off the training, you
will return to the low life. How is this? "’

“Revered sir, when I left my home a Sakyan girl, the fairest
in the land, with hair half combed, looked back at me and
said: ‘May you soon be back again, young master.” Revered
sir, as I am always thinking of that, I have no zest for the
Brahma-faring, can’t endure it, and, throwing off the training,
will return to the low life.” |

Then the Lord, taking the venerable Nanda by the arm, as a
strong man might stretch out his bent arm or might bend back
his outstretched arm, vanishing from the Jeta Grove, appeared
among the Devas of the Thirty-Three. At that time as many as
five hundred nymphs were come to minister to Sakka, the lord
of devas, and they were called “dove-footed’. The Lord asked
the venerable Nanda which he thought the more lovely, worth
looking at and charming, the Sakyan girl, the fairest in the
land, or these five hundred nymphs called ‘dove-footed’.

“0, revered sir, just as if she were a mutilated monkey with
ears and nose cut off, even so the Sakyan girl, the fairest in
the land, if set beside these five hundred nymphs called “dove-
footed’, is not worth a fraction of them, cannot be compared
with them. Why, these five hundred nymphs are far more
lovely, worth looking at and charming.”

Thereupon the Lord, taking the venerable Nanda by the
arm, vanished from the Devas of the Thirty-Three and re-
appeared in the Jeta Grove. Monks heard it said that the

1 Gotama's cousin.
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venerable Nanda was faring the Brahma-faring for the sake of
nymphs and that the Lord had assured him of getting five
hundred nymphs called ‘dove-footed’. And the monks who
were his comrades called him ‘hireling’ and ‘menial’. Thus
worrled, humihated and disgusted, the venerable Nanda, living
alone, aloof, diligent, ardent, self-resolute, soon realizing by
his own super-knowledge that incomparable goal of the
Brahma-faring for the sake of which young men of family
rightly go forth from home into homelessness, abided in it, and
he knew: “* Destroyed 1s birth, brought to a close the Brahma-
faring, done 1s what was to be done, there is no more of being
such or such.” Thus the venerable Nanda was one of the
arahants.

Udana, 22-23

II.

n 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 1s the range of monkeys
but not of human beings. Again, there are level and delightful
tracts of country, the range of both monkeys and human
beings. It is here, monks, that a hunter sets a trap of pitch in
the monkeys’ tracks so as to catch them. Now, those monkeys
that are not stupid and greedy, on seeing that pitch-trap, keep
far away from it. But a stupid, greedy monkey comes up to the
pitch and handles it with one of his paws, and his paw sticks
fast in it. Then thinking to free his paw, he lays hold of it with
the other paw—but that too 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
fast.

So that monkey, thus trapped in five ways, lies down and
howls, thus fallen on misfortune and ruin, a prey for the hunter
to work his will on him. The hunter spits him and prepares him
for eating then and there over a charcoal fire and goes off at
his pleasure.
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Even so it 1s with one that goes in wrong pastures, the beat
of others. Therefore, monks, do not you so walk. To those that
do, Mara gets access, Mara gets a chance over them. And what,
monks, is the wrong pasture, the beat of others? It is the
fivefold set of pleasures of the senses. What are the five?
Material shapes cognizable by the eye, sounds cognizable by
the ear, scents cognizable by the nose, tastes cognizable by the
tongue, objects cognizable by the body, desirable, delightful,
pleasant, dear, passion-fraught, inciting to lust. This, monks,
1s the wrong pasture, the beat of others. Go, monks, 1n a pas-
ture that 1s your own native beat, for to those that so go Mara
gets no access, Mara gets no chance over them. And what is a
monk’s pasture, his own native beat? It is the four applications
of mindfulness.!

Samyutta-nikaya V, 148-49

12.

The Brahnun Sangarava spoke thus to the Lord:

“Jet me tell you, good Gotama, that Brahmins offer sacrifice
and get others to do so. All these are following a course of
merit, due to sacrifice, that benefits many people. But who-
ever from this or that family has gone forth from home into
homelessness, he tames but one self, calms but one self, makes
but one self attain final Nirvana. Thus, due to his going forth,
he is following a course of merit that benefits only one person.”
“Well, Brahmin, I will ask you a question in return. What
do you think? A Tathagata arises here in the world, an
Arahant, a perfect Buddha, endowed with knowledge and right
conduct, well-farer, knower of the world(s), incomparable
charioteer of men to be tamed, teachers of devas and mankind,
a Buddha, a Lord. He speaks thus: ‘Come, this is the Way, this
is the course I have followed until, having realized by my own
super-knowledge the matchless plunge into the Brahma-faring,
I have made it known. Come you too, follow likewise, so that
you also, having realized by your own super-knowledge the
matchless plunge into the Brahma-faring, may abide in it.” It
1s thus that the Teacher himself teaches Dhamma, and others

1 See below, no. 32.
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follow for the sake of Suchness. And moreover these number
many hundreds, many thousands, many hundreds of thou-
sands. So, as this is the case, do you think that the course of
merit that is due to going forth benefits one person or many? ”’
““As this 1s the case, good Gotama, the course of merit that

1s due to going forth benefits many persons.”™
Anguttara-nmikaya I, 168-69

13.

nce upon a time when Brahmadatta was reigning in

Benares, the Bodhisatta was reborn as a peacock. The
shell of the egg that contained him was as golden in colour as
a kanikara bud. After he had broken the shell, on issuing forth
he was golden coloured, lovely and charming, and among his
feathers were beautiful red streaks. To protect his own life, he
traversed three mountain ranges and took up his abode on a
fourth, on a plateau of a golden mountain called Dandaka. As
the night was waning, he used to sit on the mountain peak
watching the sun rise and he composed a mantra to Brahma
beginning, ‘There he rises’, so as to preserve himself from
difficulties in his own feeding-ground:

There he rises, the visioned king of all,

Golden coloured, splendour of the earth.

Him I honour, the golden coloured, splendour of the earth,
That today I may be protected by him all through the day.

After the Bodhisatta had honoured the sun with this verse, 1n
a second verse he honoured the former Buddhas who had
attained Nirvana as well as every excellence:

Those Brahmins, deep in knowledge of all things,

My honour is for these that they may guard me.

Let there be honour for the Buddhas, honour for enhghten-
ment ;

Let there be honour for the freed, honour for freedom.

When he had composed this charm, the peacock used to roam
about seeking (his food). After he had roamed about all day
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he used to sit on the mountain peak in the evening watching
the sun and, reflecting on the excellences of the Buddhas, he
composed a mantra to Brahma beginning, ‘ There he sets’, so
as to preserve himself from difficulties in his roosting-place:

There he sets, the visioned king of all,

Golden coloured, splendour of the earth.

Him I honour, the golden coloured, splendour of the earth,

That today I may be protected by him all through the night.

Those Brahmins, deep in knowledge of all things,

My honour is for these that they may guard me.

I.et there be honour for the Buddhas, honour for enlighten-
ment;

Let there be honour for the freed, honour for freedom.

When he had made this charm the peacock used to lie down to
sleep.

Now there was a hunter who lived in a hunters’ village near
Benares. Wandering about the Himalayan region, he saw the
Bodhisatta sitting on a peak of the golden mountain called
Dandaka. He went back home and told his son. Then one day
Khema, the queen of the king of Benares, saw in a dream a
golden peacock teaching Dhamma. She told the king, saying:
“I, sire, want to hear a golden peacock’s Dhamma.”” The king
asked his ministers who said that the Brahmins would know.
And the Brahmins said: *“ Yes, there are golden peacocks.” On
being asked where these were they replied that the hunters
would know. So the king called the hunters together and asked
them. That hunter’s son said: “ Yes, your majesty, there is a
golden mountain called Dandaka, and a golden peacock is
living there.”

“Very well, capture that peacock without killing it and
bring it here.”

The hunter went off and set snares in its feeding-ground.
But the snare, even when the peacock stepped on it, did not
close. The hunter, after wandering about for seven years with-
out being able to catch it, died there. And queen Khema died
too without getting her wish. The king was wroth, thinking:
“My queen died on account of a peacock”, and he had it
inscribed on a golden tablet which he placed in a golden casket
that: “There is a golden mountain called Dandaka in the
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Himalayan region, and a golden peacock lives there; those who
cat his flesh are unageing and undying.”

After he had died, another king, on coming to the throne,
heard tell of the golden tablet; and thinking: “I will be un-
ageing, undying”’, he sent out another hunter. But he too,
being unable to catch the Bodhisatta after he had got there,
died there. In this way six reigns passed.

When the seventh king came to the throne he too sent out a
hunter. He went off and, knowing that the snare did not close
when the Bodhisatta stepped on 1t and also that he made a
charm for himself on going to his feeding-ground, went down
to a neighbouring place and caught a peahen. When he had
trained her to dance to the clapping of his hands and to utter
her call when he snapped his fingers, he then took her with him.
And early one morning, before the peacock had made his
charm, he drove 1n the stakes for the snare, set it, and made the
peahen utter her call. The peacock, hearing the unusual note of
the female, being affected by the defilements and unable to
make a charm, went along quickly and was caught in the
snare.* Then the hunter took hold of him, went back and
presented him to the king of Benares,

The king, delighted at the sight of his beauty, had a seat
offered to him. The Bodhisatta, sitting on the appointed seat,
asked why the king had had him caught. The king said:  They
say that those who eat your flesh are unageing and undying.
Because I want to be unageing and undying once I've eaten
your flesh, I therefore had you caught.”

- “Your majesty, only so long as they eat my flesh will they
be unageing and undying. But [ will die.”

“Yes, you will die.”

“But with me dead and my flesh eaten up, what can I do so
that they will not die?” |

“You are golden;: therefore it is said that those who eat
your flesh will be unageing and undying.”

1 Miln. 152-3 says that the fame of this story has spread throughout
the world: of how the hunters were unable to catch the peacock for
700 years, but the very day he failed to make the charm he fell into
the snare.

2 Gold, hence yellow, saffron, etc., is the traditional colour-symbol
of light and immortality.
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““Your majesty, not without reason was I born golden, for
formerly, being a wheel-turning king in this very town, I
guarded the five moral habits myself and made the inhabitants
of the whole world guard them. When I died I was reborn in
the Abode of the Thirty-Three. When I had stayed there for
the length of my life-span, then deceasing thence I was, as the
karmic result of a certain unskill, reborn as a peacock, but
golden in colour through the power of my ancient moral habit.”’

“What, you a wheel-turner, keeping the moral habits, and
as their fruit being born golden! How can we believe this?
There 1s no witness.”

“There 1s, your majesty.”

“What is it called? ” -

“Your majesty, when I was a wheel-turner, sitting in a
chariot made of jewels, I used to drive about the irmament. I
had that chariot buried in the ground under the royal lake. If
1t 1s raised from the royal lake it will be my witness.”

“Very well,”” the king answered 1n assent. And when he had
had the water drained from the royal lake and the chariot
drawn out, he believed the Bodhisatta. The Bodhisatta said:

“Your majesty, except for the great Nirvana of deathless-
ness, every other thing, being compounded, must perish, it is
impermanent and subject to extinction and decay.” And
having said this, he taught Dhamma to the king and estab-
lished him in the five moral habits.

The king, believing, honoured the Bodhisatta with his
kingdom and paid him the greatest respect. The Bodhisatta,
having given back the kingdom and staying on for a few days,
exhorted the king, saying: “Be diligent, your majesty’’, and
then, rising up into the firmament, he came back to the golden
mountain called Dandaka. The king too, established in the
Bodhisatta’s exhortation, making meritorious gifts and so
forth, went on according to his deeds.

Identifying this birth, the Teacher said: “At that time
Ananda was the king, and I myself was the golden peacock.”

Jataka 11, 33-38
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ARAHANTS

14.

h, happy indeed the Arahants! In them no craving’s found.
The ‘I am’ conceit is rooted out: confusion’s net is burst.
Lust-free they have attained; translucent is the mind of them.
Unspotted 1n the world are they, Brahma-become, with out-
flows none.

Comprehending the five groups, pasturing in their seven own
mental states,*

Worthy of praise, the true men, own sons of the Buddha.

Endowed with the sevenfold gem,2 trained in the three
trainings,3

These great heroes follow on, fear and dread overcome.

Endowed with the ten factors,4 great beings concentrated,

Indeed they are best in the world; no craving’s found in them.

Possessed of the adept’s knowledge, this compound is their
last.

In that pith of the Brahma-farings they depend not on others.

Unshaken by the triple modes,® well freed from again-
becoming,

Attained to the stage of ‘tamed’, they are victorious in the
world.

Above, across, below, no lure in them 1s found.

They roar the lion’s roar: ‘Incomparable are Buddhas in the

world.’
Samyutta-nikaya 111, 83-84

1§.

t one time when the Lord was staying at Rajagaha the
venerable Godhika was staying at Black Rock on Mount
Isigili. And abiding diligent, ardent, self-resolute, he attained

 Faith, shame, fear of blame, truth, the output of vigour, mindful-
ness, wisdom.

2 The seven limbs of enlightenment.

3 Morality, concentration and wisdom.

« The ten powers: of a Tathdgata, see below, no. 116.

s At M. i, 197 this pith is called unshakable freedom of mind.

6 ‘I am better, equal, worse’, in comparison with another person.
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the freedom of mind that is temporary. But although he won
this freedom of mind six times, six times he fell away from it.
Then having won it for the seventh time, he thought: “Up to
six times have I fallen away from this freedom of mind. What
i1f I were to stab myself? ”

But Mara, the Malign One, knowing the reasoning in the
venerable Godhika’s mind, approached the Lord and spoke
these verses:

“Great Hero, Great Wisdom, radiant in glory and psychic
power,
Who has passed all hatred and fear, O Visioned One, I

salute thy feet.

Thy disciple, Great Hero, though he has overcome death,
Yet desires and strives for death. Dissuade him, O Light-
bringer.

For how, Lord, can a disciple, delighting in your dispensa-
tion,

A learner, his wishes not yet fulfilled, take his life, O
Renowned among men? "

At that moment the venerable Godhika stabbed himself. And
the Lord, discerning that it was Mara, the Malign One, who
had spoken, spoke this verse to him:

“Yes, so do the steadfast act, they do not yearn for life.
Tearing out craving with its root, Godhika has attained

complete Nirvana.”

Then the Lord, accompanied by the monks, went to the
Black Rock where Godhika had stabbed himself. And they
arrived there precisely as a smokiness, a murkiness was going
towards the east, west, north and south, going aloft, down-
wards and towards the intervening points. The Lord asked the
monks if they saw this smokiness going in all directions and
explained that it was Mara, the Malign One, searching for
Godhika's consciousness and wondering where i1t had a foot-
hold. ““ But, monks, Godhika, the young man of family, has
attained complete Nirvana without any foothold for (his)

comsciousness . . .
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That steadfast one, endowed with steadfastness,

A meditator delighting ever in meditation,
Practising it by day and night, not longing for life,
Having conquered Death’s host,

Not coming to again-becoming,

Tearing out craving with its root—

Godhika has attained complete Nirvana.”

Samyutta-nikaya I, 122-23

16.

A synonym for the Arahant is “the Brahmin who, crossed
over, gone beyond, stands on dry land.”

Ihd. IV, 175

17.

he Arahant 1s he who, the outtlows extinguished, 1s un-

1 fettered from the bond of the sense-pleasures and the bond
of becoming . . .

And those who have cut off doubt,

Their pride! in recurrent becoming extinguished,
These in the world are truly goers beyond

Who have won extinction of the outflows.

ITtwuttaka, p. 9596

18.

rath must ye slay and utterly abandon pnide,
And all the fetters must ye overcome,

For sorrows follow not the man-of-naught

Who not to these in mind-and-body clings.

' mana, pride, conceit, arrogance, is a fetter.
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He got nid of ‘reckoning’,* came not to a mansion,?
He cut off craving here for mind-and-body.

Him that has cut the bonds, unconcerned, desireless,
Neither devas nor men, searching here or beyond,
Do find in the heavens or any habitation.

Samyutta-nikdaya I, 23

1Q.

e whose outflows are utterly extinguished
I 1And who 1s independent of ‘basis’ (for rebirth),
\Whose pasture is emptiness,
The signless and freedom—
His track is as difficult to know

As that of birds in the sky.
Dhammapada, 93

THE BUDDHIST APOCALYPSE

20.

he discourses spoken by the Tathagata are profound, of
profound significance, dealing with the other world and
bound up with the emptiness of this world. But the time will
come when they will no longer be regarded as things to be
studied and mastered; on the contrary, it is those discourses
that are made by poets in the poetical style, with embellished
sounds, overlaid with ormmament, and spoken by profane
auditors, that will be considered worthy of study and the
others will disappear.3 Wherefore, monks, you must train
yourselves thus: We will listen, lend ear, and bring a mind set
on gnosis to the discourses spoken by the Tathagata.
' Samyutta-nikaya 11, 267
' ‘ Reckoned as so-and-so’ no longer applies, for all ways of telling
who or what he was or is have been removed; c¢f. Sn. 1076.
' vimina is rather an unusual word for rebirth.

3 Above translation closely follows that of A. K. Coomaraswamy 1n
Some Paly Words, HJAS., July 1939, p. 170.
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21.

here is no disappearing of the true Dhamma until a counter-

feit dhamma arises in the world. Once a counterfeit
dhamma arises then there is a disappearing of the true
Dhamma. It is when foolish persons arise here that they make
this true Dhamma to disappear. But five things conduce to its
maintenance, clarity and non-disappearance—that monks and
nuns, laymen and laywomen live with reverence and deference
for the Teacher, for Dhamma, for the Order, for the training
and for concentration.

Samyutta-nikaya 11, 224

22.

Praise to that Lord, Arahant, perfect Buddha.

hus have I heard: At one time the Lord was staying near

Kapilavatthu in the Banyan monastery on the bank of the
river Rohani. Then the venerable Sariputta questioned the
Lord about the future Conqueror:

““The Hero that shall follow you,
The Buddha—of what sort will he be?
I want to hear of him in full.
Let the Visioned One describe him.”’

When he had heard the Elder’s speech
The Lord spoke thus:

“I will tell you, Sanputta,
Listen to my speech.

“In this auspicious aeon
Three leaders have there been:
Kakusandha, Konagamana -
And the leader Kassapa too.

‘“I am now the perfect Buddha;
And there will be Metteyya too
Before this same auspicious aeon
Runs to the end of 1ts years.
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"““The perfect Buddha, Metteyya
By name, supreme of men.”

(Then follows a history of the previous existence of Metteyya
. . . and then the description of the gradual decline of the
religion:)

“How will it occur? After my decease there will first be five
disappearances.! What five? The disappearance of attain-
ment 2 (in the Dispensation), the disappearance of proper con-
duct,3 the disappearance of learning,4 the disappearance of the
outward form,5 the disappearance of the relics.® There will be
these five disappearances.

“Here attainment means that for a thousand years only
after the Lord’s complete Nirvana will monks be able to
practise analytical insights. As time goes on and on these
disciples of mine are non-returners and once-returners and
stream-winners. There will be no disappearance of attainment
for these. But with the extinction of the last stream-winner’s
life, attainment will have disappeared.

“This, Sariputta, is the disappearance of attainment.

““The disappearance of proper conduct means that, being
unable to practise jhana, insight, the Ways and the fruits, they
will guard no more the four entire purities of moral habit.7 As
time goes on and on they will only guard the four offences en-
tailing defeat.® While there are even a hundred or a thousand

t Cf. AA. 1, 87 for these five disappearances.

3 Cf. Miln. 133-134, 162-164. Adhigama, attainment, is explained
at AA. i. 87 as the four Ways, the four fruits, the four analytical
insights, the three knowledges, the six super-knowledges.

3y patipatti. Cf. Miln. 133-134; AA.i. 87. MA. iv. 115, VDhA, 431-
432 give three disappearances: (1) pariyatti, meaning the three
Pitakas, (2) pativedha, meaning penetration of truth, (3) patipatti,
meaning patipada, the course or practice.

¢ pariyatti. VbhA. 432 says that while learning lasts the Dispensation
lasts (or stands firm).

$ linga. Cf. Miln. 133-134. ¢ dhitu.

7 These four purities refer to the morality that consists of 1. Re-
straint or Control in regard to the Patimokkha (rules of conduct for
monks and nuns); 2. Restraint or Control of the sense-organs, 3. Punty
of livelihood; 4. Morality in regard to the four requisites (robe-material.
almsfood, lodgings and medicines for the sick).

! These pirii)ika offences (four for monks, eight for nuns) constitute
the first and most important class of offence. For monks they are
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monks who guard and bear in mind the four offences entailing
defeat, there will be no disappearance of proper conduct. With
the breaking of moral habit by the last monk or on the extinc-
tion of his life, proper conduct will have disappeared.

“This, Sariputta, is the disappearance of proper conduct.

“The disappearance of learning means that as long as there
stand firm the texts with the commentaries pertaining to the
'word of the Buddha in the three Pitakas, for so long there will
be no disappearance of learning. As time goes on and on there
will be base-born kings, not Dhamma-men; their ministers and
so on will not be Dhamma-men, and consequently the inhabi-
tants of the kingdom and so on will not be Dhamma-men.
Because they are not Dhamma-men it will not rain properly.
Therefore the crops will not flourish well, and in consequence
the donors of requisites to the community of monks will not be
able to give them the requisites. Not receiving the requisites
the monks will not receive pupils. As time goes on and on
learning will decay. In this decay the Great Patthana itself will
decay first. In this decay also (there will be) Yamaka, Katha-
vatthu, Puggalapannatti, Dhatukatha, Vibhanga and Dham-
masangani. When the Abhidhamma Pitaka decaysthe Suttanta
Pitaka will decay. When the Suttantas decay the Anguttara
will decay first. When 1t decays the Samyutta Nikaya, the
Majjhima Nikaya, the Digha Nikaya and the Khuddaka-
Nikaya will decay. They will simply remember the Jataka
together with the Vinaya-Pitaka. But only the conscientious
(monks) will remember the Vinaya-Pitaka. As time goes on
and on, being unable to remember even the Jataka, the
Vessantara-jataka will decay first. When that decays the
Apannaka-jataka will decay. When the Jatakas decay they
will remember only the Vinaya-Pitaka. As time goes on and on
the Vinaya-Pitaka will decay. While a four-line stanza still
continues to exist among men, there will not be a disappear-
ance of learning. When a king who has faith has had a purse
containing a thousand (coins) placed in a golden casket on an
elephant’s back, and has had the drum (of proclamation)

offences of unchastity, stealing, murder and lying i1n the particular
sense of claiming to have advanced further in mental and spiritual
attainment than is really so. The penalty for committing any of these
offences is expulsion from the Order with no possibility of reordination.
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sounded in the city up to the second or third time, to the effect
that: ‘Whoever knows a stanza uttered by the Buddhas, let
him take these thousand coins together with the royal
elephant —but yet finding no one knowing a four-line stanza,
the purse containing the thousand (coins) must be taken back
into the palace again—then will be the disappearance of
learning.

“This, Sariputta, is the disappearance of learning.

““As time goes on and on each of the last monks, carrying
his robe, bowl and tooth-pick like Jain recluses, having taken a
bottle-gourd and turned it into a bowl for almsfood, will
wander about with it 1n his fore-arms or hands or hanging from
a plece of string. As time goes on and on, thinking: ‘What’s
the good of this yellow robe? * and cutting off a small piece of
one and sticking it on his nose or ear or in his hair, he will
wander about supporting wife and children by agriculture,
trade and the like. Then he will give a gift to the Southern
community for those (of bad moral habit ). I say that he will
then acquire an incalculable fruit of the gift. As time goes on
and on, thinking: ‘What’s the good of this to us?’, having
thrown away the piece of yellow robe, he will harry beasts and
birds in the forest. At this time the outward form will have
disappeared.

“This, Sariputta, is called the disappearance of the outward
form.

“Then, when the Dispensation of the Perfect Buddha 1s
5000 years old, the relics, not receiving reverence and honour,
will go to places where they can receive them. As time goes on
and on there will not be reverence and honour for them in
every place. At the time when the Dispensation 1s falling into
(oblivion), all the relics, coming from every place: from the
abode of serpents and the deva-world and the Brahma-world,
having gathered together in the space round the great Bo-tree,
having made a Buddha-image, and having performed a
‘miracle’ like the Twin-miracle, will teach Dhamma. No human
being will be found at that place. All the devas of the ten-
thousand world system, gathered together, will hear Dhamma
and many thousands of them will attain to Dhamma. And
these will cry aloud, saying: ‘Behold, devatas, a week from
t Addition from AA. i. go.
B.T.—4
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today our One of the Ten Powers will attain complete Nirvana.’
They will weep, saying: ‘ Henceforth there will be darkness for
us.” Then the relics, producing the condition of heat, will burn

up that image?® leaving no remainder.
““This, Sariputta, is called the disappearance of the relics.”
Anagatavamsa

! tarh sariram, that Buddha-image?



THE DHAMMA
THE FIVE FACULTIES COLLECTIVELY

23.

Nd of what sort, monks, is the faculty of faith? Herein an
ariyan disciple has faith: he has faith in the enlightenment
of the Tathagata, thus: “He is indeed the Lord, Arahant,
perfect Buddha, endowed with knowledge and right conduct,
wellfarer, knower of the world(s), incomparable charioteer of
men to be tamed, teacher of devas and mankind, a Buddha,
a Lord.” This is called the faculty of faith.

And what is the faculty of vigour? It is the vigour that one
lays hold of in practising the four nght efforts.:

And what is the faculty of mindfulness? It is the mindfulness
one lays hold of in practising the four applications of mind-
fulness.?

And what is the faculty of concentration? Herein the ariyan
disciple, having made relinquishing the object of meditation,
attains concentration, attains one-pointedness of mind.

And what is the faculty of wisdom? Herein the ariyan
disciple has wisdom. He is endowed with wisdom leading to the
knowledge of rise and fall, ariyan, piercing, leading rightly to
the extinction of suffering. This, monks, is called the faculty of
wisdom. .

Samyutta-nikaya V', 199—200

24.

do not say that the attainment of gnosis comes straightaway,
but that it comes by a gradual training, a gradual practice,
a gradual course. How is this? One having faith draws near;

‘* Those of controlling, getting rid of, developing and maintaining,
the fiigt two refer to unwholesome states of mind, and the second two

to who.esome ones. Sce below no. 29.
! See below, no. 3z.
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he gives ear and hears Dhamma and tests the meaning of the
things he has borne in mind, and they please him; mindfulness
and zeal are produced in him; weighing it all up, he strives:
being self-resolute he realizes the highest truth itself and sees
1t 1n all its detail by means of wisdom.

Majjhima-nikdaya I, 479-80 (condensed)

THE FIVE FACULTIES SEPARATELY
Faith
25.

y faith you shall be free and go beyond the realm of death.
Suttanspata, 1146

20.
Faith 1s the wealth here best for man—by faith the flood is
. crossed.
IThd., 182, 184
27.

nd what, monks, are the defilements of the mind? Greed
A and covetousness,! malevolence, anger, malice, hypocrisy,
spite, envy, stinginess, deceit, treachery, obstinacy, impetu-
osity, arrogance, pride, conceit, indolence. If a monk thinks
and knows that these are defilements of the mind and gets nd
of them, he becomes possessed of unwavering confidence in the
Buddha and thinks: ‘“Thus indeed is he the Lord, Arahant,
perfect Buddha . .. (asinno. 23) . .. a Buddha, a Lord.” And
he becomes possessed of unwavering confidence in Dhamma
and thinks: “Dhamma is well taught by the Lord, it is
thoroughly seen here and now, it is timeless,? inviting all to

1 MA. i. 169 says greed is the passion of delight for one’s own
possessions, covetousness that for another’s possessions. o
2 akilika, not belonging to time. The meaning is that the fruit 1s
immediately followed by the Way without any interval of ti'ne. See

Vism. 198-22T.
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come-and-see, leading onwards,! to pe understood by the wise
each for himself.” And he becomes possessed of unwavering
confidence in the Order and thinks: ‘“The Lord’s Order of
disciples 1s of good conduct, upright, of wise conduct, of dutiful
conduct, that is to say the four pairs of men, the eight persons.?
This Order of the Lord’s disciples is worthy of alins, hospitality,
ofterings and reverence, it is a matchless field of merit for the
world.”” -

At this stage3 there is for him giving up, renouncing, re-
jecting, getting rid of, forsaking. When he thinks that he has
unwavering confidence in the Buddha, Dhamma and the
Order, he acquires knowledge of Dhamma and the delight
connected with Dhamma; rapture i1s born from that delight;
being rapturous, his body 1s impassible; this being so, joy 1s
felt, and in consequence the mind is well concentrated.

Majjhima-nikaya 1, 36—38 (condensed)

28.

he king said to Nagasena.:
“How, revered sir, is aspiration the distinguishing mark
of faith? ”

"“ As, sire, an earnest student of yoga (yogavacara), on seeing
that the minds of others are freed, jumps (as it were) into the
fruit of stream-winning or of once-returning or of non-
returning or into arahantship and practises yoga for the attain-
ment of the unattained, the mastery of the unmastered, the
realization of the unrealized—even so, sire, is aspiration the
distinguishing mark of faith.”

‘““Give an illustration.”

“As, sire, when a great cloud pours down rain on a hill-
slope, after the water, in flowing along according to the slope,
had filled the clefts, fissures and gullies of the hill-slope, it
would fill the river so that it would course along overflowing

' To Nirvana.

» Those on the four stages of the Way, and those who have attained
the fruits of these four stages.

' yathodi, i.e. he is now a non-returner.
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1ts banks; and then suppose-that a great crowd of people were
to come, but, knowing neither the width nor the depth of the
river, were to stand afraid and hesitating on the bank. But
then suppose a knowledgeable man were to come and who, on
recognizing his own strength and power, should tie on his loin-
cloth firmly and, jumping, should cross over. When the great
crowd of people had seen him crossed over they too would cross
over. This is the way, sire, that an earnest student of yoga, on
seeing that the minds of others are freed, jumps (as it were)
into the fruit of stream-winning and so on and practises
yoga for the aims mentioned already. And this, sire, was said
by the Lord in the Samyutta Nikaya:!

By faith the flood 1s crossed,
By diligence the sea;
By vigour 1ll 1s passed;
By wisdom cleansed is he.”
Milindapaiiha, 35-36

Vigour
29.

hese are the four right efforts: a monk generates desire,

endeavours, stirs up vigour, exerts his mind and stnives
that 1. evil unwholesome mental states that have not ansen
should not arise, 2. evil unwholesome mental states that have
arisen should be got rid of, 3. wholesome mental states that
have not arisen should arise, 4. wholesome mental states that
have arisen should be maintained, preserved, increased,
matured, developed and brought to completion. Herein many
of my disciples have reached full perfection? through super-

knowledge. . _
Digha-nikdya 111, 221

1 S. i. 214; also at Sn. 184, translated as above in E. M. Hare, Woven
Cadences. )
2 parami. This last sentence occurs only at M. u. 11.
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30.

ona Kolivisa, a merchant’s son, received his going forth in
) the Lord’s presence, he received ordination. Because of his
great output of vigour while pacing up and down, his feet split
and the place for pacing up and down in became stained with
blood as though cattle had been slaughtered there. As the
venerable Sona was meditating in private he thought: ““The
Lord’s disciples, of whom I am one, dwell putting forth vigour;
but even so my mind is not freed from the outflows with no
(further) clinging, and moreover there are my family’s posses-
sions. Suppose I were to return to the low life, enjoy the
possessions and do good? ”

The Lord knew by mind the thoughts in the venerable
Sona’s mind. He approached him and said: ‘““Sona, formerly
when you were a householder were you clever at the lute’s
stringed music? "’

“Yes, Lord.”

“When the strings of the lute were too taut, was 1t tuneful
and fit for playing? ”

“Certainly not, Lord.”

‘““And when they were too slack, was the lute tuneful and fit
for playing? ™

“No, Lord.”

“But when the strings were neither too taut nor tooslack but
were keyed to an even pitch, was your lute tuneful and fit for
playing? "

“Yes, Lord.”

““Even so, Sona, does too much output of vigour conduce to
restlessness and too feeble a vigour to slothfulness. Therefore,
Sona, determine on evenness in vigour.”

Vinaya-pstaka I, 18r-82

31.

T \hamma being well declared by me, made manifest, dis-

closed, brought to light, stnipped of swathings, 1t 1s enough
for the young man of family who has gone forth through faith
to stir up vigour and think: “ Gladly would I be reduced to
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skin and sinew and bones and let my body’s flesh and blood
dry up if there came to be a vortex of vigour so that which is
not yet won might be won by human strength, by human
vigour, by human striving.”

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

Samyutta-nikaya 11, 28-2¢

Mindfulness
32.

here is this one way, monks, for the purification of beings,

for the overcoming of sorrows and gnefs, for the going
down of sufferings and miseries, for winning the right path, for
realizing Nirvana, that is to say the four applications of mind-
fulness. What are the four? Herein, monks, a monk lives
contemplating the body in the body, ardent, clearly compre-
hending it and mindful of it; likewise the feelings in the
feelings; likewise mind in the mind; likewise mental states 1n
mental states so as control the coveting and dejection in the
world.

And how does a monk live contemplating the body 1n
the body? Herein, monks, a monk who has gone to a forest or
the root of a tree or to an empty place, sits down cross-
legged, holding his back erect, and arouses mindfulness in front
of him. Mindful he breathesin, mindful he breathesout. Whether
he is breathing in a long or a short breath, he comprehends tha_t
he is breathing in a long or a short breath. Similarly when he s
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breathing out. He trains himself, thinking: ““I shall breathe in,
I shall breathe out, clearly perceiving the whole (breath-)
body; I shall breathe in, breathe out, tranquillizing the activity
of the body.” It 1s like a clever turner or a turner’s apprentice
who, when he 1s making a long turn or a short turn compre-
hends exactly what he is doing. For in breathing in or out a
long or a short breath the monk comprehends that he is doing
so. . . . Or, thinking: “There is body”, his mindfulness is
established precisely to the extent necessary just for know-
ledge, just for remembrance, and he lives independently of and
not grasping anything in the world. It is thus too that a monk
lives contemplating the body in the body.

And again, when he 1s walking, standing still, sitting down
or lying down he comprehends that he is doing so. So that,
however his body is disposed, he comprehends that it is like
that. . . . Or, thinking: “There is body ” . . . not grasping any-
thing 1in the world (as above).

And again, when a monk is setting out (on his begging
round) or returning, looking in front or around, has bent in or
stretched out his arm, is carrying his outer cloak, bowl or
robe, is eating or drinking and so forth, is walking or standing
still and so forth, he is one acting in a clearly conscious way. . ..
It is thus too that he lives contemplating the body 1n the body.

And again, monks, a monk reflects precisely on this body
itself, encased in skin and full of various impurities, from the
soles of the feet upward and from the crown of the head
downward, that: ““ There is connected with this body hair of
the head, hair of the body, nails, teeth, skin, flesh, sinews,
bones, marrow, kidneys, heart, liver, membranes, spleen, lungs,
intestines, mesentery, stomach, excrement,! bile, phlegm, pus,
blood, sweat, fat, tears, serum, saliva, mucus, synovic fluid,
urine.”’ Monks, it is like a double-mouthed provision bag, full
of such various grains as hill-paddy, paddy, kidney beans,
sesamum and rice, each of which would be recognized by a
keen-eyed man if he were to pour them out. For even so does a
monk reflect precisely on this body itself. . . .

And again, monks, a monk reflects on this body according to
how it is placed or disposed in respect of the elements, think-
ing: ‘' In this body are the elements of earth, water, heat and

* The Commentaries here add ‘brain’.



58 The Teaching of the Elders

wind.* It is like a skilled cattle-butcher or his apprentice who,
having slaughtered a cow, might sit displaying its carcase at
cross-roads. For even so does a monk reflect precisely on this
body 1tself according to how it is placed or disposed. . . .”’

And again, monks, a monk might see a body in various
stages of decomposition in a cemetery. He then draws along
this body 1tself for comparison, thinking: *“ This body (of mine)
1S also of such a nature and constitution, it has not overpassed
this state of things.” . . . It is thus that he lives contemplating
the body 1n the body.

And how does a monk live contemplating the feelings in the
feelings? When he is experiencing a pleasant or a painful
feeling or one that is neither painful nor pleasant, either in
regard to what 1s temporal or spiritual, he comprehends that
he is doing so.

And how does a monk live contemplating the mind in the
mind? He comprehends the mind which has passion and that
which has none as such, which has hatred and that which has
none as such, which has confusion and that which has none as
such; he comprehends the collected mind, the distracted mind
as such; the mind which has become great and that which has
not as such; the mind which has some other or no other
(mental state) superior to it; the mind which is concentrated
or that which is not as such; he comprehends the mind which
is freed or that which is not freed as such. ... It 1s thus that a
monk lives contemplating the mind 1in the mind.?

And how does a monk live contemplating mental states in
mental states? In the first place he does so from the point of
view of the five hindrances. He comprehends that he either
has or has not an inward desire for sense-pleasures; also any
desire that he has not had for them before; hkewise the getting
rid of a desire for them that has ansen; and if there 1s no future
uprising of desire for them, he comprehends that. When ill-
will is inwardly present in him, or sloth and torpor, or restless-

1 pathavl, ipo, tejo, viyo are the four ‘elements’ of which all bodies
are composed; philosophically to be regarded as 1. the solid element of
extension, 2. the liquid element of cohesion, 3. the heating element of

radiation, 4. the mobile element of motion. If the words extension,
cohesion, radiation and motion are found below, they are translations

of pathavl, apo, tejo and vayo.
: Tor a later development of this method see no. 151.
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ness and worry, or doubt, he comprehends that (as he com-
prehended the desire for sense-pleasures).

In the second place he lives contemplating mental states in
mental states from the point of view of the five groups of
grasping. As to this, he thinks: “Such is material shape, such
1ts arising, such 1ts setting ”, and he thinks likewise of feeling,
perception, the impulses, consciousness.

Thirdly, he contemplates mental states in mental states
from the point of view of the six inward-outward sense fields.
As to this, he comprehends the eye and material shapes, and
the fetter that arises dependent on both; and he comprehends
the uprising of a fetter not arisen before, the getting rid of the
fetter that has arisen, the non-uprising in the future of the
fetter that has been got rid of. Similarly, he comprehends ear
and sounds; nose and smells; tongue and tastes; body and tactile
objects; mind and mental states and the corresponding fetter.

Fourthly, he contemplates mental states in mental states
from the point of view of the seven limbs of enlightenment.
When any of these limbs is present in him: mindfulness,
investigation of mental states, vigour, tranquillity, rapture,
concentration, even-mindedness—or when any is absent 1n
him, he comprehends that. And in so far as there arises a limb
of enlightenment that had not arisen before, he comprehends
that. And in so far as there is completion by mental develop-
ment of this uprisen limb, he comprehends that.

Fifthly, a monk lives contemplating mental states in mental
states from the point of view of the four ariyan truths. He
comprehends as it really is: ““ This is suffering, this its uprising,
this its stopping, this the course leading to its stopping.” It 1s
thus that he lives contemplating mental states in mental
states. . . . Or, thinking: * There are mental states”’, his mind-
fulness is established precisely to the extent necessary just for
knowledge, just for remembrance, and he fares along in-
dependently of and not grasping anything in the world.

Whoever should thus develop these four applications of
mindfulness for seven years ... down to seven days, one of
two fruits is to be expected for him: either gnosis here and
now or, if there is any residue (for vrebirth remaining), the
state of no-return.

Majjhima-nikaya I, 55-63



60 The Teaching of the Elders

Concentration

33-

‘“ Brahmin, 1t 1s like a hen with eight or ten or twelve eggs

on which she has sat properly, properly incubated and
properly hatched; is that chick which should the first of all win
forth safely, having pierced through the egg-shell with the
point of the claw on its foot or with its beak, to be called the
eldest or the youngest? ”

“The eldest, good Gotama, for he is the eldest of these.”

“Even so, Brahmin, I, having pierced through the shell of
1gnorance for the sake of creatures wrapped in ignorance, egg-
born (as it were),* am unique in the world, utterly enlightened
with unsurpassed enlightenment. I myself am the world’s
eldest and highest.?

““Unflinching vigour I have stirred up, clear mindfulness 1
have aroused, my body impassible, calm, my mind concentrated
and one-pointed. Then I, Brahmin, aloof from pleasures of
the senses, aloof from unwholesome states of mind, entered
into and abided in the first jhana which i1s accompanied
by initial thought and discursive thought, 1s born of aloofness
and is rapturous and joyful. By allaying the initial and dis-
cursive thought, with the mind inwardly tranquillized and
fixed on one point, I entered into and abided 1n the second
jhana which is devoid of initial and discursive thought, is born
of concentration and is rapturous and joyful. By the fading out
of rapture, I dwelt with even-mindedness, mindful and clearly
conscious; and I experienced with the body that joy of which
the Ariyans say: ‘Joyful lives he who is even-minded and
joyful ’, and I entered into and abided in the third jhana. By
getting rid of joy, by getting rid of suffering, by the dying
down of my former pleasures and sorrows, 1 entered into and
abided in the fourth jhana which has neitler sufiering nor joy,
and is entirely purified by even-mindedness and mindfulness.

» AA. iv. 85 says that as beings born in eggs are called egg-born, so
all men, born in the egg-shell of ignorance, are called egg-born.

2 VinA. 140 says on account of being the first-born among the
Ariyans. Ariyans are defined at VinA. 165 as Buddhas, Pacceka-

buddhas and disciples of Buddhas.
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“With the mind thus composed, quite purified, quite clari-
fied, without blemish, without defilement, grown soft and
workable, fixed, immovable, I directed my mind to the know-
ledge and recollection of former habitations. I remembered a
variety of former habitations, thus: one birth, two births . . .
or fifty or a hundred or a thousand or a hundred thousand
births; or many an aeon of integration, disintegration, integra-
tion-disintegration; such a one was I by name, having such and
such a clan, such and such a colour, so was I nourished, such
and such pleasant and painful experiences were mine, so did
the span of life end. Passing away from this, I came to be in
another state® where I was such a one by name . . . so did the
span of life end. Passing away from this, I arose here.z Thus I
remember divers former habitations in all their modes and
details. This, Brahmin, was the first knowledge attained by
me in the first watch of that night 3; ignorance was dispelled,
knowledge arose, darkness was dispelled, light arose even as I
abided diligent, ardent, self-resolute. This, Brahmin, was my
first successful breaking forth, like a chick’s from the egg-shell.

“With the mind thus composed . . . immovable, I directed
my mind to the knowledge of the deceasing (from one birth)
and arising (in another) of beings. With the purified deva-like
vision surpassing that of men, I saw beings as they were
deceasing and uprising; I comprehended that beings were
mean, excellent, comely, ugly, in a good bourn, in a bad bourn
according to the consequences of their karma. And I thought:
‘Indeed these worthy beings who were possessed of mis-
conduct in body, speech and thought, scoffers at the Ariyans,
holding a wrong view, incurring karma consequent on a wrong
view—these at the breaking up of the body after dying have
arisen in a sorrowful state, a bad bourn, the abyss, Niraya Hell.
But these worthy beings who were possessed of right conduct
in body, speech and thought, who did not scoft at the Ariyans,

t MA. i. 125 says that this was the Tusita Abode (where the Bodhi-
satta passes his last ‘birth’ before being born for the final time, as a
man). Here he was a devaputta, and experienced deva-like happiness,
his painful experiences being only those connected with the samkharas.

1 MA. i. 126, ‘here in the womb of the lady Mahimdyad'.

) ].e. on the night of enlightenment. At Vin. i. 1 and Ud. i, the
Conditioned Genesis is said to have been mastered during the first

watch of this night.
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holding a nght view, incurring karma consequent on a right
view—these at the breaking up of the body after dying have
arisen in a good bourn, a heaven world. Thus with the purified
deva-like vision . . . I comprehended that beings were mean,
excellent . . . according to the consequences of their karma.
This, Brahmin, was the second knowledge attained by me in
the middle watch of that night; ignorance was dispelled . . .
even as I abided diligent, ardent, self-resolute. This, Brahmin,
was my second successful breaking forth, like a chick’s from
the egg-shell.

““With the mind thus composed . . . immovable, I directed
my mind to the knowledge of the extinction of the outflows. I
understood as it really is: This is suffering, this its arising, this
its stopping, this the course leading to its stopping. I under-
stood as 1t really 1s: These are the outflows, this their arising,
this their stopping, this the course leading to their stopping.
When this was known and seen thus by me, my mind was
freed from the outflows of sense-pleasures, becoming, specu-
lative view and ignorance.! In freedom the knowledge came
to be: I am freed; and I comprehended that birth was des-
troyed, brought to a close the Brahma-faring, done what was
to be done, and that there was no more of being such or such.?
This, Brahmin, was the third knowledge attained by me in the
third watch of that night; ignorance was dispelled, knowledge
arose, darkness was dispelled, light arose even as I abided
diligent, ardent, self-resolute. This, Brahmin, was my third
successful breaking forth, like a chick’s from the egg-shell.”

Vinaya-pstaka 111, 3-6

34.

Ananda 1s speaking:

1ere 1s, householder, one thing (dhamma) pointed out by
the Lord who knows and sees, Arahant, perfect Buddha,
whereby if a monk abide diligent, ardent, self-resolute, his

1 At M. 1. 23, A, 1ii. 211, iv. 179 the outflow of false view 18 not
mentioned.

3 MA.i. 128 (cf. DA. 112, SA.i. 205) says that this is due either to the
development of the Way or to the extinction of the defilements; or
that there is no further continuity of the khandhas for, being thoroughly
understood, they are like trees cut down at the roots.



T he Dhamma _ 63

mind, as yet unfreed, is freed; and the outflows, not yet
extinguished, come to an end; and he attains the matchless
security from the bonds. As to this, a monk abides in each of
the jhanas,* and then he ponders thus: “This is just a higher
product, belonging to the higher thought, and as such it is
impermanent, liable to stopping.” Established on that, he
attains the extinction of the outflows; or if not, then by his
attachment to Dhamma and his delight in it, by utterly
extinguishing the five fetters binding to this lower shore, he is
of spontaneous rebirth, attaining final Nirvana there, not
liable to return from that world.

Then again, householder, the monk abides, having suffused
the first quarter with a mind of friendliness, hikewise the
second, the third and the fourth; just so above, below, across
he abides, having suffused the whole world everywhere, 1n
every way with a mind of friendliness that 1s far-reaching,
wide-spread, immeasurable, without enmity, without malevo-
lence. He abides, having suffused the first quarter with a mind
of compassion, then of sympathetic joy, then of even-
mindedness, likewise the second, the third and the fourth;
just so above, below, across he abides, having suffused the
whole world everywhere, in every way with a mind of com-
passion, of sympathetic joy, of even-mindedness that is far-
reaching, wide-spread, immeasurable, without enmity, without
malevolence. In each case he reflects that the freedom of
mind—whether it be of friendliness, compassion, sympathetic
joy or even-mindedness—is a higher product, belonging to the
higher thought, and as such is impermanent, liable to stopping.
Established on that, he . . . 1s not liable to return from that
world.

Then again, householder, a monk, by passing quite beyond
all perceptions of material shapes, by the dying down of all
perceptions of sensory reactions, by the non-attention to
perceptions of difference, on thinking: ““ Ether is unending ",
enters into and abides in the plane of infinite ether.

By passing quite beyond the plane of infinite ether, on
thinking: ‘‘Consciousness is unending”’, he enters into and
abides in the plane of infinite consciousness.

By passing quite beyond the plane of infinite consciousness,

1 Set out in dctail, above, p. 6o.



04 The Teaching of the Elders

on thinking: “There is not anything”, he enters into and
abides 1n the plane of infinite no-thing-ness.

Of each of these attainments he ponders that it is just a
higher product, belonging to the higher thought, and as such is
impermanent, liable to stopping. Established on that, he
attains . . . not liable to return from that world. Each one of
the things mentioned has been pointed out by the Lord who
knows and sees, Arahant, perfect Buddha, whereby if a monk
abide diligent, ardent, self-resolute his mind, as yet unfreed, is
freed; and the outflows, not yet extinguished, come to an end;
and he attains the matchless security from the bonds.

Majshima-nikaya I, 349-52

35-
But the monk can go further than that.

y passing quite beyond the plane of no-thing-ness, he enters

into and abides in the plane of neither-perception-nor-non-
perception. By passing quite beyond this plane, he enters into
and abides in the stopping of feeling and perceiving. He has
now crossed over the entanglement in the world, and is one
who (as in the case of mastery in the four jhanas and the
remaining four planes, ayatana), has made Mara blind and,
blotting out his vision so that it has no range, goes unseen by

the Malign One.
Majshima-nikaya I, 160

Wisdom
36.

s, monks, the lion, king of beasts, 1s reckoned chief among
animals, for his strength, speed and bravery, so 1s the
faculty of wisdom reckoned chief among mental states helpful
to enlightenment, for its enlightenment. And what are the
mental states helpful to enlightenment? The faculty of faith,
of vigour, of mindfulness, of concentration, of wisdom: each

conduces to enhightenment. |
Samyutta-nikaya V, 227
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37-

hat is the faculty of wisdom? Whatever is the wisdom
that 1s comprehension, investigation, close investigation,
investigation of mental states, discernment, discrimination,
differentiation, cleverness, skill, subtlety, clear understanding,
thought, examination, breadth (like the earth’s, Asl. 147—48),
sagacity, leading, insight, clear consciousness, which is as a
goad, the wisdom that is wisdom as a faculty, as power, as
sword, ! as terraced heights, as light, effulgence, splendour, as a
jewel; lack of confusion, investigation of mental states, right
view—this is the faculty of wisdom.
Dhammasangant, 16

33.

hat, sire, 1s the Lord’s jewel of wisdom? It 1s that

wisdom by which an ariyan disciple comprehends as 1t
really is that this is wholesome, this unwholesome, that this i1s
blameworthy, this blameless, that this 1s low, this excellent,
that this is dark, this bright and that this i1s what participates
in what is dark and bright 2; and comprehends as it really is
that this is suffering, this its arising, this its stopping, and this
the course leading to its stopping.

Becoming 3 lasts not long for him garlanded with the jewel
of wisdom:

Swiftly he attains the Deathless and delights not in becom-
Ing.4

Milindapaiha, 337

CONDITIONED GENESIS COLLECTIVELY
39-

ho sees Conditioned Genesis sees Dhamma; who sees

/ Dhamma sees Conditioned Genesis.
Majshima-nikaya I, 190—9I

1 Cf. M. i. 144; ‘weapon' is a synonym for the ariyan wisdom.
» The dark and the bright refer to kamma, see M. 1. 389.

s bhava, probably equivalent to ‘existence’ here.

¢ The threefold becoming: kdma-, riipa- and ariipa-bhava.

B.T.—5
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40.

["his body, monks, is not yours, nor does it belong to others.
It should be regarded (as the product of ) former karma,
effected through what has been willed and felt. In regard to it,
the instructed disciple of the Ariyans well and wisely reflects
on Conditioned Genesis itself: If this is that comes to be: from
the arising of this that arises; if this is not that does not come
to be; from the stopping of this that is stopped. That is to say:

. . . (continue as in next extract).
Samyutta-nikaya 11, 64-65

41.

onditioned by 1gnorance are the karma-formations z?;
C conditioned by the karma-formations is consciousness;
conditioned by consciousness is mind-and-body; conditioned
by mind-and-body are the six sense-fields; conditioned by the
six sense-fields is impression; conditioned by impression 1is
feeling; conditioned by feeling 1s craving; conditioned by
craving is grasping; conditioned by grasping is becoming;
conditioned by becoming is birth; conditioned by birth there
come into being ageing and dying, grief, sorrow, suffering,
lamentation and despair. Thus 1s the origin of this whole mass
of suffering.

But from the stopping of ignorance is the stopping of the
karma-formations; from the stopping of the karma-formations
is the stopping of consciousness; from the stopping of con-
sciousness is the stopping of mind-and-body; from the stopping .
of mind-and-body is the stopping of the six sense-fields; from
the stopping of the six sense-fields is the stopping of impres-
sion; from the stopping of impression is the stopping of feeling;
from the stopping of feeling is the stopping of craving; from the
stopping of craving is the stopping of grasping; from the
stopping of grasping is the stopping of becoming; from

t An addition from the Commentary, SA. 1. 70.
2 The Sarmkhira are karma-formations or karmical formations, in

the sense of ‘forming’, as opposed to ‘formed’. As such they may be
said to represent the volitional activity (cetand) of body (kidya), speech

(vaci) and mind (mano).
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the stopping of becoming is the stopping of birth; from the
stopping of birth, ageing and dying, grief, sorrow, suffering,
lamentation and despair are stopped. Thus is the stopping of
this whole mass of suffering.

Vinaya-pitaka 1, 1

42.

rom the arising of ignorance is the arising of the karma-

formations; from the stopping of ignorance is the stopping
of the karma-formations. This ariyan eightfold Way is itself
the course leading to the stopping of the karma-formations,
that is to say: right view, right thought, right speech, right
action, right mode of livelihood, right endeavour, right mind-
fulness, right concentration.

When an ariyan disciple comprehends ‘condition’ thus, its
arising, its stopping and the course leading to its stopping thus,
he is called an ariyan disciple who i1s possessed of right view,
of vision, one who has come into this true Dhamma, who sees
this true Dhamma, who 1s endowed with the knowledge and
lore of a learner, who has attained the stream of Dhamma, who
is an Ariyan of penetrating wisdom, and who stands knocking
at the door of the Deathless.

Samyutta-nikaya 11, 43

43-

nd what is ageing and dying? Whatever for this or that
A class of beings is ageing, decrepitude, breaking up,
hoariness, wrinkling of the skin, dwindling of the life-span,
overripeness of the sense-faculties: this is called ageing. What-
ever for this or that being in this or that class of beings 1s the
falling and deceasing, the breaking, the disappearance, the
mortality and dying, the passing away, the breaking of the
khandhas, the laying down of the body: this is called dying.
This is called ageing and dying.

And what is birth? Whatever for this or that being in this or
that class of beings is the conception, the birth, the descent,
the production, the appearance of the khandhas, the acquinng
of the sensory fields: this is called birth.



68 The Teaching of the Elders

And what 1s becoming? There are these three becomings:
sensuous becoming, fine-material becoming, immaterial be-
coming.

And what is grasping? There are four graspings: after sense-
pleasures, after speculative view, after rite and custom, after
the theory of seld.

And what is craving? There are six classes of craving: for
material shapes, sounds, smells, tastes, touches and mental
objects.

And what 1s feeling? There are six classes of feeling: feeling
due to visual, auditory, olfactory, gustatory, physical and
mental impact.

And what is impression? There are six classes of impression:
visual, auditory, olfactory, gustatory, physical and mental.

And what are the six sensory fields? The field of the eye, ear,
nose, tongue, body, mind.

And what is mind-and-body? Feeling, perception, volition,
impression, wise attention: this is called mind.* The four great
elements? and the material shape derived from them: this 1s
called body. Such is mind and such i1s body. This 1s called
mind-and-body. o

And what is consciousness? There are six classes of con-
sciousness: visual, auditory, olfactory, gustatory, physical and
mental consciousness.

And what are the karma-formations? There are three:
karma-formations of body, of speech, of thought.

And what is ignorance? Whatever is the unknowing in
regard to suffering, its arising, its stopping and the course
leading to its stopping—this is called ignorance.

Majshima-nikaya I, 49-54

44.

' Is suffering wrought by oneself, good Gotama? ™
““No, Kassapa.™
““Then by another?”

1 Cf. Dhs. §1309 and Vbh. 136: What is mind? The group of feeling,
that of perception, that of the impulses, that of consciousness, and the
uncompounded element: this is called mind.

» Earth, water, fire and air; see above, pp. 57-58.
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“No.”

“Then by both oneself and another? ”

“No, Kassapa.”

“Well then, has the suffering that has been wrought neither
by myself nor by another come to me by chance? ”

“No, Kassapa.”

““Then, 1s there not suffering? ”

““No, Kassapa, it 1s not that there is not suffering. For there
is suffering.”

“Well then, the good Gotama neither knows nor sees
suffering.”

“It 1s not that I do not know suffering, do not see it. I know
it, I see 1t.”

“To all my questions, good Gotama, you have answered
‘No’, and you have said that you know suffering and see it.
Lord, let the Lord explain suffering to me, let him teach me
suffering.”’

“Whoso says, ‘He who does (a deed) is he who expenences
(its result)’, 1s thereby saying that from the being’s beginning
suffering was wrought by (the being) himself—this amounts
to the Eternity-view. Whoso says, ‘One does (a deed), another
experiences (the result)’, 1s thereby saying that when a being
is smitten by feeling the suffering was wrought by another—
this amounts to the Annihilation-view.

‘““Avoiding both these dead-ends, Kassapa, the Tathagata
teaches Dhamma by the mean: conditioned by ignorance are
the karma-formations . . . and so on. Thus 1s the ornigin of this
whole mass of suffering. By the utter stopping of that very
ignorance is the stopping of the karma-formations . . . and so

on. Thus is the stopping of this whole mass of suffering.”
Samyutia-nikaya 11, 19-21

45

Once when the Lord was staying among the Kurus, the
venerable Ananda approached him and said: "It 1s
wonderful, Lord, that while Conditioned Genesis 1s so deep

and looks so deep, to me it seems perfectly clear.”
“Do not speak like that, Ananda. For this Conditioned
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Genesis is deep and looks deep too. It is from not awakening
to this Dhamma,* Ananda, from not penetrating it, that this
generation, become tangled like a ball of thread, covered as
with blight, twisted up like a grass-rope, cannot overpass the
sorrowful state, the bad bourn, the abyss, the circling on
(samsara).

Digha-nikaya 11, 55

COND}TIONED GENESIS SEPARATELY

Ignorance

46.

I see no other single hindrance such as this hindrance of
ignorance, obstructed by which mankind for a long long time
runs on and circles on.

Itwuttaka, p. 8

47-

n uninstructed ordinary person does not comprehend as 1t
A really is that material shape, feeling, perception, the im-
pulses, consciousness are of the nature to onginate, to decay,
and both to originate and deca#’; nor does he comprehend as it
really is the satisfaction and penl in them or the escape from
them.

Samyutta-nikaya 111, 17076 (condensed)

Consciousness

48.

hat which we will and that which we intend to do and that
with which we are occupied, this 1s an object for the
support of consciousness. If there is an object there 1s a foot-
hold for consciousness. With consciousness growing in this

1 Cf. M. i. 19091 (above, p. 65).



The Dhamma 71

foothold there 1s rebirth and recurrent becoming in the future.
If there is rebirth and recurrent becoming in the future, ageing
and dying, grief, sorrow, suffering, lamentation and despair
come into being in the future. Thus is the arising of this whole
mass of suffering.

But 1f we neither will nor intend to do but are still occupied
with something, the same sequence occurs.

But if we neither will nor intend to do and are not occupied
with something, there is no object for the support of conscious-
ness; hence no foothold for it; with consciousness having no
foothold or growth, there is no rebirth or recurrent becoming
in the future. In their absence birth, ageing and dying, grief,
sorrow, suffering, lamentation and despair in the future are
stopped. Thus 1s the stopping of this whole mass of suffering.

That which we will and that which we intend to do and that
with which we are occupied is an object for the support of
consciousness. If there is an object there is a foothold for
consciousness. With consciousness growing in this foothold
there 1s a descent of mind-and-body.

Conditioned by mind-and-body are the six sense-fields.
Conditioned by these is impression. . . . Thus i1s the ongin of
this whole mass of suffering.

But if we neither will nor intend to do nor are occupied with
something, there is no object for the support of consciousness;
hence there is no foothold for it. \WWith consciousness having no
foothold or growth, there is no descent of mind-and-body.
From the stopping of mind-and-body is the stopping of the six
sensory fields. . . . Thus is the stopping of this whole mass of
suftering.

Samyutta-nikaya 11, 65-66

49-

nce upon a time a conch-blower, taking his conch, came
O to a border district and, standing in a village, blew on his
conch three times, laid it aside and sat down. The people
wondcred who had made that lovely and charming sound, and
they asked the conch-blower. He told them 1t was the conch
and that was its lovely and charming sound. They laid the
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conch on 1ts back and said: ““Speak, conch, speak.’”’ But it gave
never a sound. So they laid it curving downwards, then on one
side, then on the other, and they stood it upright and topsy-
turvy and they struck it on all its sides with their hands, with
clods of earth, sticks and knives, saying: ‘“Speak, conch,
speak.”” But i1t gave never a sound. The conch-blower thought
these border people were too stupid to see the conch’s sound in
such senseless ways. And while they watched he picked it up,
blew on 1t three times and went away with it. Then these
border people thought: ““So long as this conch is accompanied
by a man and by exertion and by wind it makes a sound. But
so long as 1t 1s accompanied neither by a man nor by exertion
nor by wind 1t makes no sound.”

Even so, so long as this body 1s accompanied by life and heat
and consciousness, so long does 1t walk backwards and for-
wards, stand still and sit and lie down, see, hear, smell, taste,
touch and discern (vijanati) mental states with the mind. But
so long as this body 1s accompanied neither by life nor heat nor
consciousness, 1t does none of these things.

Digha-mkaya 11, 337-38

Feeling
50.

f one! experiences a feeling that is pleasant, painful or
neither painful nor pleasant, he comprehends that it is im-
permanent, not coveted, not welcomed,—and unfettered he
experiences these feelings. If it is a feeling limited to the body
or one limited to the life-principle, he comprehends that he 1s
feeling such a feeling. And he comprehends that, at the break-
ing up of the body at the end of his life-time, all that has been

felt here, but not delighting him, will become cool.
Majshima-nikaya 111, 244

» Now an Arahant,
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Craving

5I.

ho, knowing both (dead-)ends, by insight sticks not fast
in the middle—him I call ‘great man’ that here has
passed the sempstress?! by.

Suttanipata, ro42

52.

hich 1s one dead-end, which the other, what 1s 1n the
middle, who the sempstress? The monks answered
severally as follows:

Impression is one dead-end, its arising the other, 1ts stopping
is in the middle, craving is the sempstress, for craving sews one
to the production of this or that becoming.

The past is one dead-end, the future the other, the present 1s
in the middle, craving is the sempstress, for craving sews
one . ..

Pleasant feeling is one dead-end, painful feeling the other,
feeling that is neither painful nor pleasant is in the middle,
craving is the sempstress, for craving sews one . . .

Mind is one dead-end, body the other, consciousness? 1s 1n
the middle, craving is the sempstress, for craving sews one . . .

The six inner sense-fields are one dead-end, the six outer
the other, consciousness3 i1s in the middle, craving i1s the
sempstress, for craving sews one . . .

Own body is one dead-end, own body'’s arising is the other,
own body’s stopping is in the middle, craving 1s the semp-
stress, for craving sews one to the production of this or that
becoming.

Anguttara-nikdya 111, 399—-401 (condensed)

' sibban] is the sempstress or spinster rather than the sewing.

2 AA. iii. 404 says that this is patisandhi-viiiidpa, re-linking or re-
instatement consciousness.

3 AA. iii. 404 calls this kamma-viiiiidna, karma (karmical) conscious.
ness.
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Grasping
53

\ 1 uninstructed ordinary person is not wisely reflecting if
he thinks: “In the past was I, was I not, what was I, what
was I like, having been what what was I? ” Or if he thinks: ““In
the future will I be, will I not be, what will I be, what will I be
like, having been what what will I be? "’ Or if he is subjectively
doubtful now in the present and thinks: “Am I, am I not,
what am I, what like, whence has this being come, where-
going will it come to be?”

To one who 1s thus not wisely reflecting, one of six specu-
lative views may arise as though it were real and true: *““ There
is self for me?; there is not self for me; simply by self am I
aware of self; simply by self am I aware of not-self; simply by
not-self am I aware of self.” Or he may have a speculative
view such as this: “That self of mine that speaks and knows,
which experiences now here, now there the results of karma
that was lovely or evil, that self of mine 1s permanent, stable,
eternal, 1t will stand fast like unto the eternal "—this is called
speculative view, holding a speculative view, the wilds, wrig-
gling, scuffling and fetter of speculative views. Fettered by
this fetter, the ordinary uninstructed person 1s not freed from
birth, from ageing and dying or from grief, sorrow, suffering,
lamentation and despair. I say that he 1s not freed from
suffering. _

Majshima-nikaya I, 8

54.

If one does not behold any self or anything of"the nature of
self in the five groups of grasping? (matenal shape, feeling,
perception, the impulses, consciousness), one 1s an Arahant,

the outflows extinguished.
Samyutta-nikaya 111, 127-28

1 An Eternalist view: the next is an Annihilationist view,
1 See under ‘ Emptiness’,
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55-

The instructed disciple of the Ariyans does not regard
material shape as self, or self as having material shape, or
material shape as being in the self, or the self as being in
material shape. Nor does he regard feeling, perception, the
impulses, or consciousness in any of these ways. He compre-
hends of each of these khandhas as it really is that it is
impermanent, suffering, not-self, compounded, murderous. He
does not approach them, grasp after them or determine ‘Self
for me’'1—and this for a long time conduces to his welfare and

happiness.
Samyutta-nikaya 111, 114-15

56.

he instructed disciple of the Ariyans beholds of material

1 shape and so on: ‘““This is not mine, this am I not, this is

not my self.”’ So that when the material shape and so on change

and become otherwise there arise not for him gnef, sorrow,
suffering, lamentation and despair.

Samyutta-nikaya [11, 19 elc.

57

atenial shape and the other khandhas are impermanent;

what is impermanent is suffering; what is suffering is not-

self: what is not-self—this is not mine, this am I not, this 1s

not my self. This should be seen by means of right wisdom as 1t
really 1s.

Vinaya-pitaka I, 14

§8.

‘ N Then ignorance has been got rnid of and knowledge has
arisen, one does not grasp after sense-pleasures, specu-

lative views, rites and customs, the theory of self.
Majjhima-nikdaya I, 67

' atti me, or ‘my self’.
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Birth, Ageing and Dying
59-

here are four kinds of descent into a womb: (1) that when

someone,* not clearly conscious, descends into the mother’s
womb, stays in it, and issues forth from it (this is the concep-
tion of ordinary mundane people, DA. 885); (2) that when
someone, clearly conscious, descends into the mother’s womb,
but, not clearly conscious, stays in it and issues forth from it
(the conception of 80 great Elders, DA. 885); (3) that when
someone, clearly conscious, descends into and stays in the
mother’'s womb, but, not clearly conscious, issues forth from
1t (the conception of the two chief disciples and of Bodhisattas
striving to become Buddhas of and for themselves:—they
1ssue forth to great suffering, DA. 886); (4) that when someone,
clearly conscious, descends into, stays in and issues forth from
the mother’s womb ( the conception of the Bodhisattas striving

for omniscience, DA. 886).
Digha-nikaya 111, 103

60.

n the conjunction of three things there 1s descent into the
womb. As to this, there must be coitus of the parents, it
must be the mother’s season, and the gandharva must be

present. For so long there is conception.
Majshima-nikaya I, 265

61.

andharva (gandhabba) means: the being who is coming
into the womb . . . the being about to enter the womb

(tatrupakasatta). Should be present means: 1t is not that (he)
remains nearby observing the union of the parents, but that a

t ekacco, not explained in the Commentary. | |
2 This term, pacceka-bodhisatta, is of rare occurrence in the Pah

texts.
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certain being is about to be born in that situation, being driven
on by the mechanism of karmar—this is the meaning here.
Papaticastidani I1, 310

62.

Gotama 1s recounting to Assalayana, a learned young Brahmin,
a story from the past in which Asita Devala had defeated in

argument seven Brahmun seers who held uviews like
Assalayana’s.

L |

en, Assalayana, the seven Brahmin seers approached
the seer Asita Devala 1n order to honour him, and he
spoke thus to them: ‘I have heard that while the seven
Brahmin seers were living in leaf-huts in a stretch of forest a
false view like this arose to them: Only Brahmins form the
best caste, the fair caste, all other castes are low and dark:
only Brahmins are pure, not non-Brahmins; only Brahmins
are own sons of Brahma, born of his mouth, born of Brahma,
formed by Brahma, heirs to Brahma.'”

““That 1s so, sir.”’

““But do you know whether their mothers consorted only
with Brahmins, not with non-Brahmins? Or whether their
mothers’ mothers, back through seven generations, consorted
only with Brahmins, not with non-Brahmins? And do you
know whether their fathers consorted only with Brahmin
women, not with non-Brahmins? And whether their fathers’
fathers, back through seven generations, did likewise? ”

“We don’t know, sir.”

“But do you know how there 1s descent into the womb? *’

“We know this, sir. Here there must be coitus of the parents,
it must be the mother’'s season, and the gandharva must be
present. If there is conjunction of three things thus, there is
descent into the womb.”

1 For this translation 1 am indebted to O. H. de A. Wijesekera,
Vedic Gandharva and Pals Gandhabba, University of Ceylon Review,
vol. I1I, No. 1, April, 1945, p. 88. He suggests that gandhabba means
‘‘a (samsdric) being in the intcrmediate stage (between death and
birth) '*.—See below, no. 205.
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" But do you know, good sirs, whether that gandharva is a
noble warrior or a Brahmin or a merchant-trader or a low-
class worker??”’

“We do not know that.”

“"That being so, good sirs, do you know who you are? "’
“That being so, sir, we do not know who we are.”

Majshima-nmikaya 11, 156-57

03.
Revered Nagasena, this was said by the Lord:

‘“ ’hen there 1s the conjunction of three things there is

conception . . ." (M. 1. 265). This 1s an exhaustive and
unreserved statement. But there 1s conception on the con-
junction of two things: the female (here Parika, a female
ascetic) must be having her season, and the male must touch
her navel with his nght hand. Therefore what the Lord said
was wrong, for both the boy Sama and the brahman youth
Mandavya were born by the conjunction of these two
things. . . .

But, sire, at the invitation of Sakka, the lord of devas, on
the day when these two things occurred a devaputta (a young
deva) was also present there. Thus there were these three
conjunctions (of circumstances). . . .

Sire, there 1s conception of beings by four modes: by karma,
by womb, by category (kula), by invitation. But all beings are
produced by karma, arise from karma ... And how is there
conception of beings according to category? The four cate-

1 O. H. de A. Wijesekera, op. cit.,, p. 89, says: ‘*Here the text is
unequivocal and leaves no doubt as to the real nature of gandhabba
which clearly must refer in the context to the ‘spirit’ of a previously
dead ksatriya, brihmana, vaisya or §idra, a sense which the term had
already assumed in the pre-Buddhist period. It 1s not surprising there-
fore to find Buddhaghosa maintaining discreet silence . . . for the im-
plied sdentity of the ‘gandhabba’ with any previous person cannot be
palatable to him. ... That the meaning of the term in the above
contexts is ‘a (sarhsiric) being in the intermediate state (between
death and rebirth)’ is supported by Amarakosa ... and seems to
preserve a genuine tradition.”



The Dhamma 79

gories, sire, are called egg-born, womb-born, moisture-born,
and of spontaneous uprising. If the gandharva is there, having
come from where-so-ever, and arises in an egg-born, womb-
born, moisture-born category or in that of spontaneous up-
rising, 1t 1s there egg-born, womb-born, moisture-born or of
spontaneous uprising respectively. For, sire, whatever gan-
dharva, having come from where-so-ever, and arising in an egg-
born, womb-born, moisture-born womb or In a womb of
spontaneous uprising, having shed its own kind of nature
(sabhavavanna), becomes egg-born and so on respectively.
Thus 1s there conception of creatures according to category.
And how 1s there conception of beings by means of invita-
tion? Here there 1s a family that is childless, with faith and
believing; and there is a young devaputta with abundant root
for skill, liable to decease (from the devaloka). Out of com-
passion for that family, Sakka, the lord of devas, asks him to
direct himself to the womb of the chief wife in that family.
And because he is invited, he directs himself to that family.
. . . Prince Sama, sire, invited by Sakka, the lord of devas,
descended into the womb of Parika, the female ascetic.
Mzilindapaiiha, 123-29 (condensed)

64.

ountless are the births wherein I have circled and run
seeking, but not finding, the builder of the house; 1ll 1s
birth again and again.

Now thou art seen, thou builder of the house; never again
shalt thou build (me) a house. All thy rafters are broken,
shattered the roof-plate; my thought is divested of the
samkharas; the extinction of craving has been won.

Dhammapada, 153-54

65s.

ch are the beings born again among men; more numerous

are those born elsewhere than among men.
Angullara-nikaya 1, 35
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66.

D y whom was wrought this puppet??

Where is the puppet’s maker?
And where does the puppet arise?
Where 1s the puppet stopped?

Not made by self is this puppet,

Nor is this misfortune made by others.
Conditioned by cause it comes to be,
By breaking of cause is 1t stopped.

By whom was wrought this being?
Where 1s the being’s maker?
Where does the being arise?
Where 1s the being stopped?

Why do you harp on ‘being’?

It 1s a false view for you.

A mere heap of samkharas, this—
Here no ‘being’ 1s got at.

For as when the parts are nightly set

We utter the word ‘chariot’,

So when there are the khandhas—

By convention, ‘there is a being’ we say.

For it is simply suffering that comes to be,

Suffering that perishes and wanes,

Not other than suffering comes to be,

Naught else than suffering 1s stopped.
Samyutta-nikaya I, 134-35

67.

he being is bound to samsara,® karma 1s his (means for)

oing beyond.
gomng bey Samyutta-nikaya I, 38

: bimba, doll. _
> Or, produces samhsdra. Cf. Maitrl Upanishad, 6. 34: ‘‘Samsara is

just (one’s own) thought ", cittam-eva sarnsaram.



The Dhamma 81

63.

y getting rid of three mental states: passion, aversion and

confusion, one is able to get rid of birth, ageing and dying.
By getting rid of three mental states: false view as to ‘own
body’, doubt and dependence on rite and custom, one is able
to get nd of passion, aversion and confusion. By getting rid
of three mental states: unwise reflection, treading the wrong
way and mental laziness, one is able to get rid of false view as
to ‘own body’, doubt and dependence on rite and custom.

Anguttara-mikaya V, 147

69.

Mara: In what do you, nun, take no pleasure?

Cala, the nun: I take no pleasure in birth.

Mara: And why not? He who 1s born delights in sense-
pleasures. Who made you accept this: “Do not take pleasure
in birth”?

The Nun: Dying is for the born; he that is born sees ills:
bonds, miseries and calamities. Therefore I take no pleasure in
birth. The Buddha taught Dhamma for overpassing birth, for
getting rid of all suffering—+#e established me in Truth.

Those beings who have gone to fine-materiality:
And those who remain in immatenality, !

Not comprehending cessation

Are returners to again-becoming.

Samyutta-nikaya [, 132-33

70.

ut they who know fine-matenality,
Not remaining in immatenality,
They who are freed by cessation—
These are the folk that leave death behind.

' ripa and aripa are two of the three modes of becoming, bhava.
B.T.—0
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Having in hi$ person attained the
Deathless element which has no ‘basis’,
By making real the casting out of ‘basis’,
The Perfect Buddha, of no outflows,
Teaches the griefless, stainless state.

Thouttaka p. 62

71.

Gotama says:

his itself is the whole of the Brahma-faring: friendship,

assoclation and intimacy with the Lovely. Because of my
friendship with the Lovely, beings liable to birth are freed
from birth, beings hable to ageing, decaying and dying are
freed therefrom. Thus must you train: I will become a friend,
assoclate and intimate of the Lovely. In order to do so this one
thing must be closely observed, namely diligence among

wholesome mental states.
Samyutta-nikaya I, 88-89

THE OBJECT OF WISDOM

72. Crossing Over by Bridge and Ship
People sard:

“T) evered Sumedha,! do you not know that Dipankara, Him

R of the Ten Powers, and who, after attaining perfect
Buddhahood set rolling the excellent wheel of Dhammma, 1s
walking on tour and has arrived 1n our town and 1s staying in
the great monastery Sudassana? \We have invited that lLord,
and we are adorning the way by which this Buddha, this Lord
must come.”

The ascetic Sumedha thought: *“ Even the sound Buddha is
difficult to meet with in the world, how much more the ansing
of a Buddha. 1 too will set to work togetiher with these men
preparing the way for Him of the Ten Powers.” And he asked
the men to give him just one place so that, with them, he
could adorn the way. They gave him a swampy part knowing
him to be of psychic power. Sumedha, having caught the

1 This was the Bodhisatta's name at the time of Dipankara, the first
Buddha, and under whom he took his vow one day to become a Buddha.
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rapture that is founded on a Buddha, thought: “I can adorn
this place by means of psychic power; but if I did so I should
not be satisfied. Today I must do menial tasks.” And fetching
earth he threw it on that spot.

But before it was adorned, Dipankara, Him of the Ten
Powers, surrounded by a hundred thousand sixfold-knowledge
men who were of great majesty, their outflows extinguished,
being honoured by devatas and men ... came along that
adorned and bedeckt way with the infinite grace of a Buddha,
ike a lion arousing on a flat rocky platform.r The ascetic
Sumedha, opening his eyes and regarding Him of the Ten
Powers . . . exclaimed:

“Do not let the Lord step in the mire but, with the four
hundred thousand whose outflows are extinguished, let him go
trampling on my back, as though stepping on a bridge of
jewelled planks, and for long that will be for my welfare and
happiness.”

And having loosened his hair, and spread his black antelope
skin, his matted locks and his cloths of bark over the dark
mire, he lay down on the mire like a bridge of jewelled planks.
. . . And while he was lying on the mire, opening his eyes and
again beholding the Buddha-splendour of Dipankara, Him of
the Ten Powers, he thought:

““Suppose that I, like Dipankara, Him of the Ten Powers,
having reached supreme self-enlightenment, having embarked
in the ship of Dhamma, having helped the great populace
across the ocean of samsara, should afterwards attain final
Nirvana?’? This is fitting for me.”

As [ lay upon the earth, this was my thought:
So wishing, I could today destroy my defilements.
But why should I, unknown, realize Dhamma here?

t manosilitala means a platform where a seat for the Buddha is
placed and whence he roars his lion’s roar.

2 By this Act of Renunciation the Bodhisatta gave up his immediate
entry into Nirvana, and chose instead to endure ages of hard trials
duning which to master fully the pAramitis, goings beyond or perfec-
tions, accomplishment in which 1s necessary and preliminary to winning
Buddhahood with its concomitant powers to become free from the
samsaric ocean by crossing over to the safe and secure Farther Shore
beyond. In other traditions the Farther Shore is called the Waters of

Life.
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Having won omniscience, I will become a Buddha for (the
world) with the devas.

Why should I, a man perceiving steadfastness, cross over
alone’

Having won omniscience, I will help (the world) with the
devas across.

By this resolution of mine, a man perceiving steadfastness,

I will attain omniscience and help the great populace across.

Having cut through samsara’s stream, having extirpated the
three becomings,

Embarking in the ship of Dhamma, I will help (the world)

with the devas across.
Jataka I, 12-14 (condensed)

73. Crossing over by Bridge

nce upon a time the Bodhisatta was born a monkey.

When he grew up he lived in the Himalayan region with
80,000 monkeys. There was a splendid mango tree near the
Ganges, and the monkeys, led by the Bodhisatta, used to eat
its fruit, although he feared danger would come from eating
the fruit of a great branch that overhung the Ganges. In spite
of all precautions, a ripe mango that had been concealed by
an ants’ nest fell from this branch into the river and was
hauled in by some fishermen. They showed 1t to the King who
then tasted mango for the first time, and so enraptured was he
by its sweet flavour that he decided to visit the mango tree.
Travelling upstream by boat with his retinue, he pitched camp
at the root of the tree but was wakened in the night by the
herd of monkeys as they moved from branch to branch and ate
the mangoes. So he roused his archers and ordered them to
shoot the monkeys: ‘ Tomorrow we shall eat both mangoes and
monkey-flesh.”” The monkeys, seeing the archers surrounding
the tree, were stricken with the fear of death and, unable to
run away, asked the Great Being what they should do.

The Bodhisatta said: ‘Do not fear, I will give you life.”” And
while comforting the monkeys he climbed on to the branch
that stretched towards the river, and leaping from 1ts end and
covering as much as a hundred bow-lengths,! he alighted on

: An incident illustrated in the Bharhut Stiipa.
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top of a thicket on the river bank. On coming down, he
measured the space, thinking: “ This much will be the distance
I have come”, and cutting off a rattan-rope at the root and
stripping 1t, he thought: “So much will go round the tree, so
much will be 1n the air”, but in determining these two lengths
he did not think of the part to be tied round his own waist. He
took the rattan-rope, bound one end round the tree and the
other round his waist, and cleared the space of the hundred
bow-lengths with the speed of a cloud rent by the winds. But
because he had not thought of the part bound round his waist,
he could not reach the tree. So taking the mango branch firmly
in both hands, he beckoned to the herd of monkeys and said:
“Trampling on my back, go quickly to safety along the rattan-
rope.”’

The 80,000 monkeys, having saluted the Great Being,
apologizing! to him, went as he had told them.

At that time Devadatta was a monkey? among that herd.
He thought: “This 1s the time for me to see the back of my
enemy ', and climbing on to a high branch he put forth speed
and fell on the Great Being’s back. The Bodhisatta’s heart was
broken and anguished feelings beset him. But he who had
caused that pain went away. The Great Being was as though
alone. The King, being awake, saw all that was done by the
monkeys and the Great Being, and he thought: “ This animal,
not recking of his own life, gave safety to his company.” And
as the night waned, he further thought: ““It 1s not nght to
destroy this monkey king. By some means I will get him down
and look after him.” So, turning a raft downstream and
building a platform there, he made the Great Being come
down gently 3, spread yellow garments4 over his back, had him
bathed with Ganges water, offered him sugared water to dnnk,

' Or, saying goodbye.

1 See Ja. no. 404. This incident of Devadatta’s malice 18 not men-
tioned in the Jatakamala.

3 The Bodhisatta naturally came down on this shore or bank, tAis
side of the river (symbolic of the River of Death that has to be crossed
in order to find Deathlessness on its Farther Shore), for as yet, and not
until he became the Buddha, did he stand safely and securely on that
Farther Shore. But in this story he is shown in his capacity of Way-
finder, finding the Way for others to follow, helping them acroes.

¢ On gold and yellow, as colour, see above, p. 40.



86 The Teaching of the Elders

had his body cleansed and anointed with highly refined oil, and

having an oiled skin spread over a bed he made him lie down

there, and himself sitting on a low seat,® he spoke the first
stanza:

““Having made of yourself a causeway
You helped them across to safety.
What are you then to them,

And what they to you, great monkey?”

Jataka II1, 37073, no. 407 (condensed)

Crossing over by Boat

74

he man who plunges i1n the spate,

Flooding and turgid, swift of flow,
He, borme along the current’s way,
How can he others help to cross? . . .

As one who boards a sturdy boat
With oars and rudder well equipt,
May many others help to cross—
Sure, skilful knower of the means:

So the self-quickened lore-adept,
Listener imperturbable,

By knowledge may help others muse,
The eager-eared adventurers.?

Suttanipata, 319, 321-22

75-

ence, ever-watchful, man -
Should pleasures shun; thus nd,
Their vessels baling out,
Yon-farers cross the flood.?
Suttanipata, 771

r A mark of respect. _
3 Translation as in E. M. Hare, Woven Cadences.
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70.

Bale out this boat, monk; baled out
"Twill lightly go along for you;

When passion and hatred have been cut off
So forward to Nirvana will you go.

Dhammapada, 369

777. Crossing over by Raft

‘“ onks, I will teach you Dhamma-—the Parable of the
Raft—{or crossing over, not for retaining. Listen to it,
attend carefully, and I will speak.

““A man going along a high-road might see a great stretch of
water, the hither bank dangerous and frightening, the farther
bank secure, not frightening. But if there were no boat for
crossing by or a bridge across for going from the not-beyond
to the beyond, he might think: ‘If I were to collect sticks,
grass, branches, foliage and to tie a raft, then, depending on
the raft and striving with my hands and feet, I might cross
over safely to the beyond.’ If he carried out his purpose, then,
crossed over, gone beyond, it might occur to him: ‘Now, this
raft has been very useful to me. Depending on 1t and striving
with my hands and feet, I have crossed over safely to the
beyond. Suppose now, having put this raft on my head or
lifted it on to my shoulder, I should proceed as I desire? " Now,

monks, in doing this is that man doing what should be done
with that raft? ”

““No, Lord.”

“But, monks, it might occur to him after he has crossed
over and gone beyond: ‘ Now, this raft has been very useful to
me. Depending on it and striving with my hands and feet, 1
have crossed over safely to the beyond. Suppose now, having
beached this raft on the dry ground or having submerged it in
the water, I should proceed as I desire?’ In doing this, monks,
that man would be doing what should be done wath that raft.
l.ven so is the Parable of the Raft Dhamma taught by me for
crossing over, not for retaining. You, monks, by understanding
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the Parable of the Raft, should get rid even of (wholesome)
mental states,? all the more of unwholesome ones.’’ 2

Majshima-nikaya I, 134-35

78. Crossing over by Ford and Swimming

| hus have I heard: At one time the Lord was staying among
the Vajjis at Ukkacela on the banks of the river Ganges.
While he was there, the Lord addressed the monks, saying:
“Monks.” “Revered One,”’ these monks answered the Lord
In assent.

“Once upon a time, monks, an incompetent herdsman of
Magadha 1n the last month of the rains at harvest time, with-
out considering either the hither or the farther bank of the
nnver Ganges, drove his cattle across to the farther bank in
Suvideha at a place where there was no ford. Then, monks, the
cattle, huddled together in the middle of the stream of the
river Ganges, got into difficulties and misfortune there. Even
so, monks, whoever think they should listen to and put their
trust in those recluses and brahmans who are unskilled about
this world, the world beyond, Mara’s realm,3 what 1s not Mara's
realm,4 Death’s realm, what is not Death’s realm, that will be
for a long time for their woe and anguish.

“Once upon a time, monks, a competent herdsman of
Magadha in the last month of the rains at harvest time, having
considered both the hither and the farther bank of the river
Ganges, drove his cattle across to the farther bank in Suvideha
at a place where there was a ford. First of all he drove across
those bulls who were the sires and leaders of the herd, next the
sturdy bullocks and young steers, then the half-grown bul-
calves and heifers, and then the weaker calves. All cut across

t MA. ii. 109 refers to M. i. 456: ‘' I speak of getting rid of the plane
of neither-perception-nor-non-perception—this is to get nd of the
desire for calm and wision.” And it refers to M. i. 260: ““Even if this
view of yours is purified thus, do not cling to it.”

3 Such as Arittha’s perverted view.

s The threefold becoming: kima, ripa, aripa, MA. ii. 266.

¢« The nine other worldly things, MA. ii. 266. These are the four ways,
the four fruits and Nirvana.
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the stream of the Ganges and went safely beyond. At that time
there was a young new-born calf which, by following the lowing
of i1ts mother, also cut across the stream of the Ganges and
went safely beyond. Even so, monks, whoever think they
should listen to and put their faith in those recluses and
brahmans who are skilled about this world, the world beyond,
Mara’s realm, what 1s not Mara’s realm, Death’s realm, what
1S not Death’s realm, that will be for a long time for their
welfare and happiness.

““Monks, like unto those bulls 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 arahants,
the outflows extinguished, who have lived the life, done what
was to be done, laid down the burden, attained their own goal,
the fetters of becoming utterly extinguished, freed by perfect
gnosis. For these, having cut across Mara's stream,* have gone
safely beyond.2

“Monks, like unto those sturdy bullocks and young steers
who, having cut across the stream of the Ganges, went safely
beyond, are those monks who, by utterly extinguishing the five
fetters binding to this lower (shore), are of spontaneous up-
rising, and being ones who attain 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 those half-grown bull-calves and heifers who,
having cut across the stream of the Ganges, went safely be-
yond, are those monks who, by utterly extinguishing the three
fetters, by reducing passion, aversion and confusion, are once-
returners who, having come back again to this world once
only, will make an end of suffering. For these also, having cut
across Mara's stream, will go safely beyond.

“Monks, like unto those weaker calves who, having cut
across the stream of the Ganges, went safely beyond, are those
monks who, by utterly extinguishing the three fetters, are
stream-winners, not liable for a sorrowful state, assured,
bound for awakening. For these also, having cut across Mara's
stream, will go safely beyond.

*Monks, like unto that young new-born calf which, by

t The stream of tanhi, craving, MA, 1. 267.
» Beyond sarhsdra to Nirvana, MA. 1. 267
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following the lowing of its mother, also cut across the stream of
the Ganges and went safely beyond, are those monks who are
striving for Dhamma, striving for faith. For these also, having
cut across Mara’s stream, will go safely beyond.

“Now I, monks, am skilled about this world, the world
beyond, Mara’s realm, what is not Mara’s realm, Death’s
realm, and what is not Death’s realm. For those who think
they should listen to me and place faith in me there will be
welfare and happiness for a long time.”

Thus spoke the Lord; the Well-farer having said this, the
Teacher then spoke thus:

“This world, the world beyond are well explained by the one
who knows,

And what is accessible by Mara and what is not accessible
by Death.

By the Buddha, comprehending, thoroughly knowing
every world,

Opened is the door of the Deathless for reaching Nirvana-
security.

Cut across is the stream of the Malign One, shattered,
destroyed;
Let there be abundant rapture, monks, let security be
reached.”
Majjhima-nikaya I, 225-26 (condensed)

Emptiness

79-

N in the ocean’s midmost depth no wave is born, but all 1s
still, so let the monk be still, be motionless, and nowhere

should he swell.!
Suttanipata, 920

: Cf. E. Conze, Buddhism, p. 130: ‘‘something which looks ‘swollen’
from the outside is ‘hollow’ within ™,
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80.

Regard the world as void; and e’er

Alert, uproot false view of self.

Thus, Mogharajah, thou wouldst be

Death’s crosser; and, regarding thus

The world, death’s king doth see thee not.:
Suttanipata, 119

81.

“To what extent is the world called ‘empty’, Lord?”
“Because 1t 1s empty of self or of what belongs to self,
it 1s therefore said: ‘ The world is empty.” And what is empty of
self and what belongs to self? The eye, material shapes, visual
conscilousness, impression on the eye—all these are empty of
self and of what belongs to self. So too are ear, nose, tongue,
body and mind (and their appropriate sense-data, appropriate
consciousness and the impression on them of their appropriate
sense-data—as above): they are all empty of self and of what
belongs to self. Also that feeling which arises, conditioned by
impression on the eye, ear, nose, tongue, body, mind, whether
it be pleasant or painful or neither painful nor pleasant—that
too is empty of self and of what belongs to self. Wherefore i1s
the world called empty because it is empty of self and of what
belongs to self.”

Samyutta-nikdaya IV, 54

82.

And what is the freedom of mind that 1s empty? As to this,
a monk forest-gone or gone to the root of a tree or to an
empty place reflects thus: This is empty of self or of what
belongs to self. This 1s called the freedom of mind that is
empty. ... To the extent that the freedoms of mind are
immeasurable, are of no-thing, are signless, of them all un-
shakable freedom of mind is pointed to as chief, for it is empty
of passion, empty of aversion, empty of confusion.
Majjhima-nikaya I, 297-98

' Translation by E. M. Hare, Woven Cadences. Cf. Dhp. 170.
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83.

“TDYy abiding in what (concept) are you now abiding in its
fulness, Sariputta?”

" By abiding in (the concept of) emptiness am I now abiding
in 1ts fulness, Lord.”
““This is the abiding of ‘great men’, Sariputta, that is to say
(the concept of) emptiness.”
Majshima-nikaya 111, 294

Nirvana
84.

he stopping of becoming i1s Nirvana.
Samyutta-nikaya 11, 117

85.

t i1s called Nirvana because of the getting rid of craving.
I Samyutta-nikaya I, 39

86.

The steadfast go out (nibbanti) like this lamp.
Suttanipata, 235

87.

will pull the wick right down (into the oil)—the going out
(nibbana) of the lamp itself was deliverance of the mind.
Therigatha, 116

88.

he going out of the flame itself was deliverance of the

mind.
Digha-nskaya 11, 157
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89.

The Brahma-faring is lived for the plunge into Nirvana, for
1 going beyond to Nirvana, for culmination in Nirvana.
Samyutta-nikaya 111, 189

9o.

Tbat monk of wisdom here, devoid of desire and passion,
attains to deathlessness, peace, the unchanging state of
Nirvana.

Suttanmipata, 204

Q1.

or those who in mid-stream stay, in great peril in the flood

—for those adventuring on ageing and dying—do I pro-
claim the Isle:

Where is no-thing, where naught is grasped, this is the Isle
of No-beyond. Nirvana do I call it—the utter extinction of
ageing and dying.

Suttanipata, 1093-94

92.

‘“ To what extent, Lord, 1s one a speaker of Dhamma’ "
‘“Monk, if one teaches Dhamma for the turning away
from material shape, from feeling, perception, the impulses,
consciousness, for dispassion in regard to them, for their
cessation, it is fitting to call him a monk who 1s a speaker of
Dhamma. If he is himself faring along for the turning away
from material shape and so on, for dispassion in regard to them,
for their cessation, it is fitting to call him a monk who 1s fanng
along in accordance with Dhamma. Monk, if he is freed by this
turning away, by dispassion in regard to these things, by their
cessation, it is fitting to call him a monk who has attained

Nirvana here and now.”
Samyutta-nrkaya 11, 163-64
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93.

wanderer who ate rose-apples spoke thus to the venerable
Sariputta:

“Reverend Sariputta, it is said: ‘Nirvana, Nirvana.’ Now,
what, your reverence, 1s Nirvana? "’

““Whatever, your reverence, is the extinction of passion, of
aversion, of confusion, this 1s called Nirvana.”’

““Is there a way, your reverence, is there a course for the
realization of this Nirvana?” |

““There 1s, your reverence.”

“What is it, your reverence? "’

“This ariyan eightfold Way itself is for the realization of
Nirvana, that 1s to say right view, right thought, right speech,
right action, right mode of livelihood, nght endeavour, right
mindfulness, right concentration.”

‘““Goodly, your reverence, is the Way, goodly the course for
the realization of this Nirvana. But for certain it needs

diligence.”
Samyutta-nikaya IV, 251-52

94.

s to this, Ananda, he perceives thus: This is the real, this

"\ the excellent, namely the calm of all the impulses, the

casting out of all ‘basis’, the extinction of craving, dispassion,
stopping, Nirvana.

' Anguttara-nikaya V, 322

95.
here is, monks, that plane where there 1s neither extension
nor . . . motion ! nor the plane of infinite ether . . . nor that

of neither-perception-nor-non-perception,? neither this world
nor another, neither the moon nor the sun. Here, monks, I say
that there is no coming or going or remaining or deceasing or
uprising, for this is itself 3 without support,¢ without con-

1 cf. p. 58 n. 1. 3 cf. pp. 63-04.

3 UdA. 392 says ‘' this plane itself is called Nirvana™.

¢+ Being uncompounded.
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tinuance,” without mental object—this is itself the end of
suffering.

There 1s, monks, an unborn, not become, not made, un-
compounded,? and were it not, monks, for this unborn, not
become, not made, uncompounded, no escape could be shown
here for what i1s born, has become, i1s made, is compounded.
But because there is, monks, an unborn, not become, not made,
uncompounded, therefore an escape can be shown for what is
born, has become, 1s made, is compounded.

Udana, 80-81

90.

‘“ Alanda, when Sariputta attained final Nirvana did he

take with him either the body of moral habit, of con-
centration, of wisdom, of freedom, of the knowledge and in-
sight of freedom? ™

“No, Lord. . . .”

“Have I not aforetime, Ananda, pointed out that in all that
is dear and beloved there is the nature of diversity, separation
and alteration? That one could say in reference to what has
been born, has become, is compounded and liable to dissolu-
tion: ‘O let not that be dissolved '—this situation does not
exist. As, Ananda, one of the larger boughs of a great, stable
and pithy tree might rot away, so out of the great, stable and
pithy Order of monks, Sariputta has attained final Nirvana.
Wherefore, Ananda, dwell having self for island, self for refuge
and no other refuge; having Dhamma for island, Dhamma
for refuge and no other refuge. And how does one do this?

‘““As to this, Ananda, a monk lives contemplating the body
in the body, ardent, clearly comprehending it and mindful of
it; likewise the feelings in the feelings, the mind 1n the mind,
and mental states in mental states, so as to control the
coveting and dejection in the world."’3

Samyutta-nikaya V, 162-63

* In samsara.

3 UdA. 395 says that all these four words are synonyms and refer to
the uncompounded (or unconstructed or unconditioned) nature of
Nirvana. Their opposites are the compounded things of nima-ripa,
mind-and-body.

) See above, p. 56.
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Monks, there uare these two elements of Nirvana: the
Nirvana-element with the groups of existence still remaining,*
and the Nirvana-element without these groups remaining.:
Of what kind is the former? As to this, monks, a monk is an
Arahant whose outflows are extinguished, who has lived the
life, done what was to be done, laid down the burden, attained
his own goal, the fetter of becoming utterly extinguished,
released by perfect gnosis. In him the five sense-organs still
remain; and as they have not yet departed he experiences
through them what is pleasing and displeasing and undergoes
happiness and suftering. Whatever 1s his extinction of passion,
of aversion, of confusion, this, monks, 1s called the Nirvana-
element with the groups of existence still remaining.

And what, monks, 15 the Nirvana-element without the
groups of existence still remaining? As to this, monks, a monk
1s an Arahant, whose outflows are extinguished, who has lived
the life, done what was to be done, laid down the burden,
attained his own goal, the fetter of becoming utterly extin-
guished, released by perfect gnosis. Here itself, monks, all that
has been felt, but not delighting him, will become cool. Ths,
monks, 1s called the Nirvana-element that 15 without the
ecroups of existence still remaimng.

The Lord gave this meaning, regarding which 1t 1s suid:

'hese two Nirvana-clements are shown by the Visioned One,
independent, and who 1s “such .3

The one element here belongs to the here-now—-that which
still has the groups——although becoming’s conduir s
destroyed.

t sa-upadi-sesa-mibbana. This 1s the same as kilesa-mbbana, the
burning up or putting out of the detilements, Upadi denotes the five
khandhas.

3 anupadi-sesa-nmibbana. This 1s khandha-mibbana, the putting out
of the groups of existence (through the extinction of grasping or
chnging, upadl).

3 tadin, an epithet ot the Tathdgata, see below, no. 112, His evenness
ot mind in the six sensorv spheres 1s such that t» him both desirable
and undesirable thinges are as but one, It\A 1 107
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But that without the groups remaining belongs to the future
—herein are all becomings stopped.

Whoever, by knowing this uncompounded state, their minds
released by the extinction of becoming’s conduit—

They, delighting in extinction,* reach the pith of mental
states.?

Those who are ‘such’ get rid of all becomings. _.,

[twvuttaka, . 38-39

03.

“T)evered Nagasena, things produced of karma are seen in
. the world, things produced of cause are seen, things
produced of nature3 are seen. Tell me what in the world is born
not of karma, not of cause, not of nature.”
“These two, sire, in the world are born not of karma, not of
cause, not of nature. \Which two? Ether, sire, and Nirvana.’’
““Do not, revered Nagasena, corrupt the Conqueror’s words

and answer the question ignorantly.”

“What did I say, sire, that you speak thus to me? "

“Revered Nagasena, what you said about ether—that it is
born not of karma nor of cause nor of nature—is right. But
with many a hundred reasons did the Lord, revered Nagasena,
point out to disciples the Way to the realization of Nirvana—
and then you speak thus: ‘Nirvana 1s born of no cause.” ’

“It 1s true, sire, that with many a hundred reasons did the
Lord point out to disciples the Way to the realization of

t I.e. of passion, aversion and confusion, and which i1s Nirvana,
ItA. i. 167.

3 dhammasaira. ItA. 1. 167 says that this means: because of the pith
(core, heartwood, sira) of freedom obtained by reaching Arahantship,
the pith of mental objects (dhammesu sarabhitassa) in this Dhamma
and Discipline. . . . Or, saying: the pith of mental states (dhammesu)
because of the existence of permanence, of the best, the pith of mental
states (dhammasira), Nirvana. This has been said: ** Dispassion 18 the
best of mental states, of these dispassion is shown to be the chief’ (A.
1. 35).

33u5tu. This is the creative power of physical nature, or simply
physical nature itself. Called at Comp. p. 161 ‘physical change’, with a
note calling it ‘temperature’, to which, as the manifestation of
radiation (tejo), every change in physical nature 1s attnbuted.

B.T.—7
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Nirvana; but he did not point out a cause for the production
of Nirvana.”

““Here we, revered Nagasena, are entering from darkness
into greater darkness, from a jungle into a deeper jungle, from
a thicket into a denser thicket, inasmuch as there is indeed a
cause for the realization of Nirvana, but no cause for the
production of that thing.! If, revered Nagasena, there is a
cause for the realization of Nirvana, well then, one would also
require a cause for the production of Nirvana. For inasmuch,
revered Nagasena, as there is a child’s father, for that reason
one would alsorequire a father of the father; asthere is a pupil'’s
teacher, for that reason one would also require a teacher of the
teacher; as there i1s a seed for a sprout, for that reason, one
would also require a seed for the seed. Even so, revered Naga-
sena, 1f there 1s a cause for the realization of Nirvana, for that
recason one would also require a cause for the production of
Nirvana. Because there is a top to a tree or a creeper, for this
reason there 1s also a middle, also the root. Even so, revered
Nagasena, if there is a cause for the realization of Nirvana, for
that reason one would also require a cause for the production
of Nirvana.”

““Nirvana, sire, is not to be produced; therefore a cause for
Nirvana being produced is not pointed out."”

‘““Please, revered Nagasena, giving me a reason, convince me
by means of the reason, so that I may know: There 1s a cause
for the realization of Nirvana; there 1s no cause for the pro-
duction of Nirvana.”

“Well then, sire, attend carefully, listen closely, and I will
tell the reason as to this. Would a man, sire, with his natural
strength be able to go from here up a high Himalayan
mountain? ”’

“Yes, revered Nagasena.”

“But would that man, sire, with his natural strength be able
to bring a high Himalayan mountain here? ”

‘“Certainly not, revered sir.”

‘““Even so, sire, it is possible to point out the Way for the
realization of Nirvana, but impossible to show a cause for the

+ Dhamma. Everything is a dhamma, including the uncompounded

Nirvana. Therefore when Dhp. 279 says ‘everything is not-self’, sabbe
dhammai anattd, it means Nirvana as well.
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production of Nirvana. Would it be possible, sire, for a man
who, with his natural strength, has crossed over the great sea
in a boat to reach the farther shore? ”

“Yes, revered sir.”’

“But would 1t be possible, sire, for that man, with his

natural strength, to bring the farther shore of the great sea
here? ”

“Certainly not, revered sir.”

“Even so, sire, it is possible to point out the Way to the
realization of Nirvana, but impossible to show a cause for
the production of Nirvana. For what reason? It is because of
the uncompounded nature of the thing.”

“Revered Nagasena, is Nirvana uncompounded? ”

“Yes, sire, Nirvana is uncompounded; it 1s made by nothing
at all. Sire, one cannot say of Nirvana that it arises or that it
does not arise or that 1t 1s to be produced or that 1t 1s past or
future or present, or that it is cognizable by the eye, ear, nose,
tongue or body.”

“If, revered Nagasena, Nirvana neither arises nor does
not arise and so on, as you say, well then, revered Naga-

sena, you indicate Nirvana as a thing that is not: Nirvana
1s not.”

““Sire, Nirvana is; Nirvana is cognizable by mind; an ariyan
disciple, faring along rightly with a mind that is purified, lofty,
straight, without obstructions, without temporal desires, sees
Nirvana.”

“But what, revered sir, is that Nirvana like that can be
illustrated by similes? Convince me with reasons according to
which a thing that is can be 1llustrated by similes.”

“Is there, sire, what is called wind? ™

“Yes, revered sir.”

‘“Please, sire, show the wind by its colour or configuration
or as thin or thick or long or short.”

“But 1t 1s not possible, revered Nagasena, for the wind to be
shown; for the wind cannot be grasped in the hand or touched;
but yet there i1s the wind.”

“If, sire, it is not possible for the wind to be shown, well
then, there is no wind.”’

“I, revered Nagascna, know that there 1s wind, I am con-
vinced of it, but I am not able to show the wind."”
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“Even so, sire, there is Nirvana; but it is not possible to
show Nirvana by colour or configuration.”

“Very good, revered Nagasena, well shown is the simile,
well seen the reason; thus it is and I accept it as you say:
There is Nirvana.”

Milindapatiha, 268-71

99.

Dispassion is called the Way. It is said: “ Through dispassion
1s one freed.” Yet, in meaning, all these (words: stopping,
renunciation, surrender, release, lack of clinging!) are syno-
nyms for Nirvana. For according to ultimate meaning, Nirvana
1s the Ariyan Truth of the stopping of suffering. But because,
when that (Nirvana) is reached, craving detaches itself,
besides being stopped, it 1s therefore called Dispassion and it
is called Stopping. And because, when it i1s reached, there is
renunciation and so on, and there does not remain even one
sensory pleasure that is clung to, it is therefore called Renunci-
ation, Surrender, Release, Lack of Clinging.

Its distinguishing mark is peace; i1ts flavour i1s unchangeable
or its flavour is a means of comforting; i1ts manifestation is the
signless or its manifestation i1s unimpeded. Could it be said:
‘“Indeed, there is not Nirvana. It is like the horn of a hare; 1t is
not to be got at2’’? No, (this could not be said) for it is to be
got at by (a certain) means. It is to be got at by means of
attainments suitable to it, as the other-worldly thought of
others (is to be got at) by such cogmtion as encompasses the
mind. Therefore it should not be said: ‘' Because it is not to be
got at (by more ordinary means) it is not”, any more than it
should be said that that is not which ignorant average persons
do not get at. Moreover it could not be said: “ There is not
Nirvana.”” Why is this? Because the practice of Dhamma 1s
not barren. For if Nirvana were not, there would be barrenness
in regard to (spiritual) attainment in the three categories of

: These are the words found in the statement of the Third Truth,

that of Stopping. o
3 J.e. it is inexistent; or the meaning may be that it 1s ‘1ncompre-

hensible’.
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Moral Habit and so on that begin with Right View.: But due
to the attainment of Nirvana, there 1s not this barrenness. . . .

But according to what was said, beginning: ‘“Whatever,
your reverence, i1s the extinction of passion’2—(1t might be
asked): Is Nirvana extinction? No, because there is extinction
also for arahantship, shown by such expressions as that just
cited.

Furthermore, 1f Nirvana were of short duration and so on,
it would be stained. Were this the case, one might conclude
that Nirvana, short in duration, with ‘compounded’ as its
distinguishing mark, would be attainable without any need tor
Right Endeavour.3 But (it might be asked), as, after extinction
there is no further procedure, is not that a stain on the
existence of Nirvana? No, for extinction such as this does not
exist. Even had it existed, it could not have transcended the
stains we have spoken of. And belonging to the Ariyan Way
is the finding of the existence of Nirvana. For the Ariyan Way
extinguishes stains, and is therefore called Extinction. Further
than that there is no procedure for stains. It is called Extinc-
tion because in a broad sense it is the sufficing condition of the
extinction which is called stopping without rebirth. Why 1is it
not called this explicitly? Because of its extreme subtlety. Its
extreme subtlety is successful in bringing unconcernedness to
the Lord and in being seen through ariyan wvision.

This (Nirvana), attainable by one possessed of the Way, not
shared with others, from having no earliest beginning 1s with-
out source. But if it exists due to the existence of the Way, 1s
it not without source? No, because it cannot be produced by
means of the Way. It is only attainable by means of the Way—
it cannot be produced by it. Therefore is it precisely without
source. Because it is without source it is unageing and undying.
Because there is no source, no ageing or dying, it i1s permanent.
. . . Because it transcends material shape it is without matenal
shape (formless or immaterial). Since for the Buddhas and so

' This is a reference to the eight parts of the Way (the first being
Right View) and which are distributed between the three great
categorics of the whole training: Moral Habit, Concentration and
Wisdom.

3 S.1v. 251 (see no. 93 above).

s sammaviyima, the sixth factor in the Eightfold Way.
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on there 1s no distinction of goal, ‘““there is only one goal”.:
Attained (by someone) through mind-development, it is called
(Nirvana) with the groups of existence still remaining. For
here, although his defilements are allayed, some groups of
existence (still) remain and grasping is (still) evident. But he
who, by getting rid of its arising, and with the last thought of
the fruit of karma extinguished, from the non-arising of the
‘procedure’ groups (of grasping) and from the disappearance
of those that have arisen—for him there is then the absence of
the groups of existence. And for him, now without the groups
of existence remaining, it can be laid down: Here there 1s not a
group of existence remaining.

Because it is attainable by means of the special cognition
perfected by unfailing effort, because it was spoken of by the
Omniscient One, because it has existence in the ultimate
meaning, Nirvana is not non-existent. So this was said:
“There is, monks, an unborn, not become, not made, un-
compounded.’’ 2

Visuddhimagga, 507-09

1 M. 1. 64.
2 Ud. 80; It. p. 37 (see above, p. 95).
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100.

n the Sakyan clan there was born
A Buddha, peerless among men,
Conqueror of all, repelling Mara—

The Visioned One sees all.
The extinction of all karma has he won,

And by removal of the ‘basis’ is he freed.
Samyutta-nikaya I, 134

IOI.

Now I know well that when I approached various large
assemblies, even before I had sat down there or had
spoken or begun to talk to them, whatever might have been
their sort I made myself of like sort, whatever their language
so was my language. And I rejoiced them with a talk on
Dhamma, made it acceptable to them, set them on fire,

gladdened them.
Digha-nikaya 11, 109

102.

Monks, the Tathagata’s body remains although he has cut
off the conduit for becoming. As long as his body remams
devas and men shall see him; but at the breaking up of his
body at the end of his life-time devas and men shall see lnm

not.
Digha-nikava I, 46

103.

hat is there, Vakkali, in seeing this vile body? Whoso
sees Dhamma sees me: whoso sees me sees Dhamma.
Seeing Dhamma, Vakkali, he sees me; seeing me, he sees

hamma.
Samyuua-ﬂ-ika'ya Il], 120
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104.

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

Vinaya-pitaka 1, 302

105.

t one time the Lord was journeying along the high-road

X between Ukkattha and Setabbya; so also was the Brahmin

Dona. He saw on the Lord’s footprints the wheels® with their

thousand spokes, their rims and hubs and all their attributes

complete, and he thought: ‘“Indeed, how wonderful and

marvellous—it cannot be that these are the footprints of a
human being.”

Then Dona, following the Lord’s footprints, saw that he was
sitting under a tree, comely, faith-inspiring, his sense-faculties
and his mind peaceful, attained to the calm of uttermost
control, restrained, tamed and guarded as to his sense-
faculties. Seeing the ‘elephant’,? Dona approached the Lord
and said:

“Is your reverence a deva?”

““No indeed, brahmin, I am not a deva.”

“Then a gandharva?”

““No indeed, brahmin.”

“A yakkha then?”

‘“No indeed, brahmin, I am not a yakkha.”

“Then is your reverence a human being? "

‘““No indeed, brahman, I am not a human being.”

“You answer No to all my questions. Who then is your

reverence? ”’

1 Wheels on the soles of the feet are among the 32 signs of a Great
Man. ‘““ The Buddha's footprints are invisible, but on this occasion he
purposely allowed the impressions to be seen by the Brahmin”—so
AA. 1. 77-78.

» naga, bull-elephant, cobra and great man, “‘a synonym for the
monk whose outflows are extinguished ' (M. 1. 145).
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“Brahmin, those outflows whereby, if they had not been
extinguished, I might have been a deva, gandharva, yakkha
or a human being—those outflows are extinguished in me, cut
off at the root, made like a palm-tree stump that can come to
no further existence in the future. Just as a blue, red or white
lotus, although born in the water, grown up in the water, when
1t reaches the surface stands there unsoiled by the water—just
so, brahmin, although born in the world, grown up in the
world, having overcome the world, I abide unsoiled by the
world. Take 1t that I am Buddha,® brahmin.”

The outflows whereby would be

A deva-birth or airy sprite,
Gandharva, or whereby myself

Would reach the state of yakkhahood,
Or go to birth in human womb—
Those outflows now by myself

Are slain, extinguished and rooted out.

As a lotus, fair and lovely,

By the water 1s not soiled,

By the world am I not soiled:
Therefore, brahmin, am 1 Buddha.z

Anguttara-nikaya 11, 37-39

106.

am not a Brahmin, rajah’s son or merchant; nor am I any
whati; I fare in the world a sage, of no-thing,4 homeless, self
completely gone out—it is inept to ask me of my lineage.

Suttanipata, 155-56 (condensed)

' Buddha means awakened, hence The Wake or Awakened One.
' Following for the verses F. L. Woodward’s translation at G.5, 1. 45.

1 SnA. 402 draws attention to the passage which speaks of the nvers
(= attainers) which, on reaching the sca (= nibbidna), lose their former
names and identitics.

¢« Without craving, Sn.\ 403
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107.

‘“ If a fire were blazing in front of you, Vaccha, would you
know that it was?”

“Yes, good Gotama.”’

““And would you know the reason for its blazing? ”’

“Yes, because it had a supply of grass and sticks.”

““And would you know if it were to be put out (nibba-
yeyya)? "

“Yes, good Gotama.”

““And on 1ts being put out, would you know the direction the
fire had gone to from here—east, west, north, south?”

“This question does not apply, good Gotama. For the fire
blazed because it had a supply of grass and sticks; but when
it had consumed this and had no other fuel, then, being
without fuel, 1t 1s reckoned as gone out.”

“Even so, Vaccha, that matenal shape, that feeling, per-
ception, those impulses, that consciousness by which one, in
defining the Tathagata, might define him—all have been got
rid of by the Tathagata, cut off at the root, made like a palm-
tree stump that can come to no further existence in the future.
Freed from reckoning by material shape, feeling, perception,
the 1mpulses, consciousness is the Tathagata; he 1s deep,
immeasurable, unfathomable, as 1s the great ocean. ‘Arises’
does not apply, nor does ‘does not arise’, nor ‘both arises and
does not arise’, nor ‘neither arises nor does not anise’.”

Majshima-nikaya I, 487-88

108.

ince a Tathagata, even when actually present, 1s incompre-
hensible, it is inept to say of him—of the Uttermost Person,
the Supernal Person, the Attainer of the Supernal—that after
dying the Tathagata is, or is not, or both is and 1s not, or

neither is nor 1s not.
Samyutta-nikaya 111, 118,
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10Q.

hose victory is not turned to defeat,

to conquer whom no one one on earth sets out,
the Buddha, whose range is unending,
the trackless, by what track will you lead him?

In whom there 1s no entangling, embroiling craving

to lead him anywhere,

the Buddha, whose range is unending,

the trackless, by what track will you lead him?
Dhammapada, 179-80

110.

\ /hen a monk’s mind is freed by getting rid of ignorance,
of again-becoming and circling on in births, of craving,

of the five fetters binding to this lower shore, of the conceit
‘I am’, then the devas—those with Inda, those with Brahma,
those with Pajapati—do not succeed in their search if they
think, “ This is the (discriminative) consciousness attached to
a Tathagata.r” What is the reason for this? I here and now

say that a Tathagata is untraceable. _
Mapshima-nikaya 1, 139

ITI.

t one time when he was staying near Savatthi the Lord
was delighting, arousing, setting on fire and gladdening the
monks with reasoned talk concerning Nirvana, and the monks
were listening attentively with their whole minds. 1t then
occurred to Mara, the Malign One: “Suppose I were to
approach this recluse Gotama as he i1s delighting the monks
with talk concerning Nirvana so as to make him perplexed?
So Mara, the Malign One, having assumed the form of a
ploughman, shouldering a great plough, taking hold of a long

* MA. ii. 117 says here tathigata means satta (being), the highest
person, whose outflows are extinguished. Cf. MA . 141,
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goad, his hair dishevelled, clothed in a coarse hempen tunic,
his feet spattered with mud, approached the Lord and said:

““Recluse, did you see any oxen? "

““What have you, Malign One, to do with oxen? !

"“Mine, recluse, is the eye, mine are material shapes, mine is
the field of visual consciousness. Where can you go, recluse, to
escape from me? Precisely mine, recluse, are the ear, sounds,
the field of auditory consciousness: the nose, scents, the field
of olfactory consciousness; the tongue, tastes, the field of
gustatory consciousness; the body, touches, the field of tactile
consclousness; precisely mine, recluse is the mind, mine are
mental states, mine is the field of mental consciousness.”’

" Precisely yours, Malign One, is all this. But where there is
none of all this, there is no coming in for you.”

Mara: “That which they call ‘mine’, and those who say
‘mine’,
Here 1f you had mind for them, you would not,
recluse, be free from me.”
The Lord: ‘“What they speak of is not ‘mine’, for those who
speak there1sno ‘I".
Find it to be so, Malign One—you will not even
see the path of me.”
Samyutta-nikaya I, 114-16

112.

Tathagata is a seer of what is to be seen, but he does not
mind ? the seen, the unseen, the seeable, the seer. So lke-
wise with the heard, the sensed and the cognized: he thinks
of none of these modes of theirs. Therefore among things seen,
heard, sensed and cognized he is precisely ‘such’ (tadi).
Moreover, than he who is ‘such’ there is no other ‘such’

further or more excellent. |
Angultara-nikaya 11, 25

1 At Vin. i. 23, when some young men asked Gotama whether he had
seen a woman, he answered, ‘' What have you to do with a woman?
Is it not better to seek self?”

2 This ‘not thinking ' or ‘disregarding’, na maﬁﬁati, must contain an
allusion to upek(k)ha, the even-mindedness where one is unaffected by
sense-data although not unaware of them.
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113.

n regard to things that are past, future and present the

Tathagata i1s a speaker at a suitable time, a speaker of fact,
on what has bearing, of Dhamma, of Discipline. Therefore is he
called Tathagata.

Inasmuch as what 1s seen, heard, felt, cognized, achieved,
sought, pondered in the mind by recluses and Brahmins, devas
and men—inasmuch as it is all fully awakened to by the
Tathagata is he therefore called Tathagata.

And from the night when the Tathagata fully awoke to the
supreme self-Awakening to the night when he attained final
Nirvana in the Nirvana-element without the groups of exist-
ence remaining—in that interval what he spoke, declared and
explained, all that 1s exactly so and not otherwise. Therefore
is he called Tathagata.

As the Tathagata speaks so he does, as he does so he speaks.
Because he speaks as he does and does as he speaks, he 1s
therefore called Tathagata.

In the world with 1ts devas, Maras and Brahmas, amid
living beings with recluses and Brahmins, devas and man-
kind, the Tathagata is the victor unvanquished, the absolute
seer, self-controlled. Therefore is he called Tathagata.

Digha-nikaya [11, 135

114.

Or the Lord (bhagava) 1s a partaker (bhagi) of the ten
powers of a Tathagata, of the four confidences, of the four
analytical insights, of the six super-knowledges, of the six

Buddha-dhammas. .
Niddesa I, 143

11§.

1ere is no distinction between any of the Buddhas in
T];)hysical beauty, moral habit, concentration, wisdom, free-
dom, cognition and insight of freedom, the four confidences,
the ten powers of a Tathagata, the six special cognitions, the



110 The Teaching of the Elders

fourteen cognitions of Buddhas, the eighteen Buddha-
dhammas,! in a word in all the dhammas of Buddhas, for all
Buddhas are exactly the same as regards Buddha-dhammas.

Milindapaiiha, 285

116.

Now, Sariputta, there are these ten powers of a Tathagata,
endowed with which a Tathagata claims the leader’s place,
roars a lion’s roar in assemblies, and sets rolling the Brahma-
wheel. What are the ten?

Herein, Sanputta, a Tathagata comprehends as they really
are causal occasion as causal occasion, non-causal occasion as
non-causal occasion.

And again, Sariputta, a Tathagata comprehends as it really
1s the result of the causal occasion, of the cause of taking on of
karma, past, future and present.

And again, Sariputta, a Tathagata comprehends as it really
is the course leading to all bourns.

And again, Sariputta, a Tathagata comprehends as it really
is the world 2 with its manifold elements, its various elements.

And again, Sariputta, a Tathagata comprehends as they
really are the various inclinations of beings.

And again, Sariputta, a Tathagata comprehends as it really
is the state of the faculties (cardinal virtues, of faith and so on)
of other beings, of other persons.

And again, Sariputta, a Tathagata comprehends as it really
is the defilement of, the punfication of,3 the emergence from
the attainments of the (four) jhanas, the (eight) deliverances,
the (three) concentrations.+

' Enumerated at Mahivastu 1. 160. See no. 140.

2 MA. ii. 29 says that here ‘world ' means the world of the khandhas,
dyatanas and dhatus.

s But MA. ii. 30 says that ‘defilement’, sankilesa, 1s what conduces
to decrease, and that ‘purification’, vodana, 138 what conduces to
progress, visesabhidgiyadhamma; and where visesa can also mean a
specific idea in meditation.

« The numbers in brackets are taken from MA. 1. 30. For the four
jhinas see above, p. 60; the eight deliverances are found at D. ii. 70;
and the three concentrations are those on the signless, emptiness and

non-desiring.
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And again, Sariputta, a Tathagata remembers a variety of
former habitations, thus: one birth . . .x Thus does he remem-
ber divers former habitations in all their mode and detail.

And again, Sarniputta, a Tathagata with his purified deva-
hke wvision surpassing that of men sees beings as they are
deceasing and uprising . . .2 and he comprehends that beings
are mean, excellent, comely, ugly, 1n a good bourn, in a bad
bourn according to the consequence of karma.

And again, Sariputta, a Tathagata, by the extinction of the
outflows, having realized here and now the freedom of mind
and the freedom through wisdom that have no outflows,
entering thereon abides therein. That a Tathagata does this,
Sariputta, is a Tathagata’s power of a Tathagata owing to
which he claims the leader’s place, roars a lion’s roar in
assemblies, and sets rolling the Brahma-wheel. These, Sari-
putta, are a Tathagata’'s ten powers of a Tathagata endowed
with which a Tathagata claims the leader’s place, roars a lion'’s
roar in assemblies, and sets rolling the Brahma-wheel.

Majyjmma-nikaya I, 6g—71

117.

‘ A Thoever, Sariputta, knowing that 1t 1s so of me, seeing that
it is so, should speak thus: “There are no states of
further-men, no excellent cognition and insight befitting the
Ariyans in the recluse Gotama; the recluse Gotama teaches
Dhamma on (a system of) his own devising beaten out by
reasoning and based on investigation "—if he does not retract
that speech, Sariputta, if he does not retract that thought, if
he does not cast out that view, he 1s verily consigned to Niraya
Hell according to his deserts. Even if it were a monk, Sanputta,
endowed with moral habit, concentration and wisdom, who
should here and now arrive at gnosis, 1 (still) say that this
results thus: If he does not retract that spcech and that
thought, if he does not cast out that view, he 1s verily con-
-igned to Niraya Hell according to his deserts.
Sariputta, there are these four confidences of a Tathagata,

I e atX)VL', p. 01 2 See lbove, P. O1.
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endowed with which confidences a Tathagata claims the
leader’s place, roars a lion’s roar in assemblies, and sets rolling
the Brahma-wheel. What are the four?

If anyone says: ““ These mental states are not fully awakened
to by you although you claim to be a perfect Buddha”, I do
not behold the ground, Sariputta, on which a recluse or a
Brahmin or a deva or Mara or Brahma or anyone in the world
can reprove me with rightness for that. As I do not behold this
ground, Sariputta, I abide attained to security, fearlessness
and confidence.

If anyone says: “ These outflows are not utterly extinguished
although you claim to be one whose outflows are extin-
guished”, I do not behold the ground . . . I abide attained to
. . . confidence.

If anyone says: ““In following those mental states called
stumbling-blocks by you there is no stumbling-block at all”,
I do not behold the ground . . . I abide attained to . . . con-
fidence.

If anyone says: ““ Dhamma does not nghtly lead onward to
the extinction of suffering the doer of 1t for whose sake it was
taught by you”, I do not behold the ground, Sariputta, on
which a recluse or a Brahmin or a deva or Mara or Brahma or
anyone in the world can reprove me with rightness for that.
As I do not behold this ground, Sariputta, I abide attained to
security, fearlessness and confidence.

These, Sariputta, are the four confidences of a Tathagata,
endowed with which confidences the Tathagata claims the
leader’s place, roars a lion’s roar in assemblies, and sets rolling

the Brahma-wheel.
Majihtma-nikdaya 1, 71-72

118.
The Lord is speaking:

e, Vasettha, whose faith in the Tathagata 1s settled,
H rooted, established, firm, a faith not to be shaken by a
recluse or Brahmin or deva or by Mara or Brahma or by anyone
in the world—he may say: ‘I am the Lord’s own son, born of
his mouth, born of Dhamma, formed by Dhamma, heir to
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Dhamma.’”” What is the reason for this? This, Vasettha, is a
synonym for the Tathagata: Dhamma-body and again Brahma-
body, and again Dhamma-become and again Brahma-become.

Digha-nikaya 111, 84

119.

he king said: “Did you, revered Nagasena, see the
Buddha? ™

“No, sire.”’

““Then did your teachers see the Buddha? ™

“No, sire.”

“Well then, revered Nagasena, there is not a Buddha.”

““But have you, sire, seen the Himalayan river Uha? "

“No, revered sir.”’

““Then did your father ever see 1t?”

"“No, revered sir.”

“Well then, sire, there is not a river Uha.”

““There is, revered sir. Even if neither my father nor I have
seen 1t, there is the rnver Uha all the same.”’

“Even so, sire, even if neither my teachers nor I have seen
the Lord, there is the Lord all the same.”

“Very good, revered Nagasena. But 1s the Buddha pre-
eminent? "’

“Yes, sire.”’

“But how do you know, revered Nagasena, when vou havye
not seen in the past, that the Buddha is pre-eminent? "

““What do you think about this, sire? Could those wh? have
not already seen the great ocean know that 1t 1s so *nijghty,
deep, immeasurable, unfathomable,? that although, these five
great rivers—the Ganges, Jumna, Aciravati, Sarabhu and the
Mahi—flow into it constantly and continually  yet is neither
its emptiness nor its fulness affected thereby?a”

“Yes, they could know that, revered sir.*

t At M. 1. 488, 5. 1v. 376 the Tathﬁgatt is s2:1d to be dcep. immeasur-
able. unfathomable like the great ocean.

» This is one of the sca’s cight characteristics—t.Aat to which Nirvana
is compared at Via. u. 239, A. iv. 202, U/d. «6.

B.T.—8
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“Even so, sire, having seen great disciples who have
attained Nirvana, I know that the Lord is pre-eminent.”

"“Very good, revered Nagasena. Is it then possible to know
this? "’

“Once upon a time, sire, the Elder named Tissa was a
teacher of writing. Many years have passed since he died.
How i1s 1t that he i1s known?”

"By his writing, revered sir.”

““Even so, sire, he who sees Dhamma sees the lLord!; for
Dhamma, sire, was taught by the lLord.”

“Very good, revered Nagasena. Have you seen Dhamma?”

“Sire, disciples are to conduct themselves for as long as life
lasts with the Buddha as conduit, with the Buddha as
designation.”

“Very good, revered Nagasena. But 1s there a Buddha?”

“Yes, sire, there 1s a Buddha.”

“But 1s 1t possible, revered Nagasena, to point to the
Buddha as being either here or there? ™

“Sire, the Lord has attained Nirvana in the Nirvana-
element that has no groups of existence still remaining. It 1s
not possible to point to the l.ord as being either here or there.”

“Make a sumile.”

‘“What do you think about this, sire? When some flame 1n a
great burning mass of fire goes out, 1s 1t possible to point to the
flame as being either here or there? ”

“No, revered sir. That flame has ceased to be, 1t has dis-
appeared.:”

"“Even so, sire, the Lord has attained Nirvana in the
Nirvana-element that has no groups of existence still re-
maining. The Lord has gone home. 3 It 15 not possible to point
to him as being here or there. But it 1s possible, sire, to point
to the Lord by means of the Dhamma-body+; for Dhamma,
sire, was taught by the Lord.”

“Very good, revered Nagasena.’

’

Miiindapatniha, 70-73

» Cf. no. 103. | |
: Or, cannot be designated; it has, lhiterally, gone to non-design-

ability, appannattim gata. ]
s Or, who has ‘set , attham gato, like the sun, whose Kinsman he was.

1 See D. 1. 84 (above, p. 11\5)-
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I120.

t all times (at the dissolution of a world cycle by water,
fire or wind) one Buddha-field perishes. A Buddha-field is
threefold: the field of his birth, the field of his authonty, the
field of his range. Of these, the field of his birth is bounded by
the ten thousand world system, which quaked at the time of
the Tathagata’s reinstatement, and so forth.r The field of his
authority is bounded by a myriad hundred thousand world
systems where these protective spells have power: the Jewel
Sutta,? the Khandha spell,3 the Dhajjagga spell,4 the Atanatiya
spell,s the Peacock spell.¢6 The field of his range is infinite,
immeasurable. It has been said of this: *“ As far as he wishes”,
since whatever the Tathagata wishes, that he knows. Thus
among these three Buddha-fields, the one—the field of
authority—perishes. But when i1t perishes, the field of birth
perishes too. Penishing, they perish together; persisting, they

persist together.
Visuddhimagga, 414

' ‘““ And so forth '’ refers to the times when the Tathagata descended
into his mother’'s womb, issued from it, was self-awakened, turmed the
Dharma-wheel, and loosened the sankharas at his final nirvana—MA, iv.
114; AA. 11. 9; VbhA. 430.

1 Ratana-sutta, Sn. p. 39 ff.; Khp. VI; cf. Miln. 150.

3 Vin. 1. 109 {.; A. i1. 72; Miln. 150.

4+ S. 1. 218-20; Miln. 150-51I.

s D. iii. 195 ff.; cf. Miln. 15T,

6 Ja. 1. 33 (and see p. 38, above).



Second Part
THE MAHAYANA

by
Edward Conze



BASIC NOTIONS
CRITICISM OF THE HINAYANA POSITION

121. Bodhisattvas and Disciples

e Lord: What do you think, Sariputra, does it occur to
~any of the Disciples and Pratyekabuddhas to think that
““after we have known full enlightenment, we should lead all
beings to Nirvana, into the realm of Nirvana which leaves
nothing behind "?

Sariputra: No indeed, O Lord.

The Lord: One should therefore know that this wisdom of
the Disciples and Pratyekabuddhas bears no comparison with
the wisdom of a Bodhisattva. What do you think, Sariputra,
does it occur to any of the Disciples and Pratyekabuddhas
that “after I have practised the six perfections, have brought
beings to maturity, have purified the Buddha-field, have fully
gained the ten powers of a Tathagata, his {our grounds of self-
confidence, the four analytical knowledges and the eighteen
special dharmas of a Buddha, after I have known full en-
lightenment, I shall lead countless beings to Nirvana '?

Sariputra: No, O Lord.

The Lord: But such are the intentions of a Bodhisattva. A
glowworm, or some other luminous animal, does not think that
its light could illuminate the Continent of Jambudvipa, or
radiate over it. Just so the Disciples and Pratyekabuddhas do
not think that they should, after winning full enlightenment,
lcadl all beings to Nirvana. But the sun, when 1t has risen,
radiates its light over the whole of Jambudvipa. Just so a
Bodhisattva, after he has accomplished the practices which
lead to the full enlightenment of Buddhahood, leads countless
beings to Nirvana.

Pafica:imsatisihasrika Jo-41

' Thas 18 also translated as *‘ Nurvana without any residue ',
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122. The Conversion of Sariputra

Then the Venerable Sariputra, contented, elated, rejoicing,
overjoyed, filled with zest and gladness, stretched his joined
hands towards the Lord, and, looking upon the Lord he said
to the Lord: “I am astonished and amazed, O Lord! I exult
at hearing such a call from the Lord. For before I had heard
this Dharma from the Lord, I used to see other Bodhisattvas,
and heard that in a future period they would bear the name of
Buddhas. I then was exceedingly grieved and ashamed to
think that I had strayed away from this range of the cognition
of the Tathagata, and from the vision of this cognition. And
again and again, as I went to mountain caves, wood thickets,
parks, nivers and the roots of trees to meditate in the open air,
I was constantly preoccupied with the ever-recurring thought:
‘The entrance into the Realm of Dharma is surely the same
for all. But we have been dismissed by the Lord with an
inferior vehicle.t’ At the same time, however, it occurred to
me that this was our fault, and not the Lord's. For, 1f we had
heeded the Lord at the time when he preached the lofty
demonstration of dharma concerning this supreme enhghten-
ment, then we would have gone forth 1in these dharmas. But,
at the time when no Bodhisattvas were present (at the preach-
ing), we did not understand what the Lord had said with a
hidden meaning, and in our hurry we heard only the beginning
of what the Tathagata demonstrated as dharma, learned only
that, bore in mind and developed only that, reflected on only
that, attended only to that. My days and nights, O Lord, I
used increasingly to spend in self-reproach. But today, O
Lord, I have attained Nirvana. Today I have entered Nirvana.
Today I have won Arhatship. Now 1 am the Lord’s eldest son,
the son of his breast, born from his mouth, born from the
Dharma, formed by the Dharma, a heir of the Dharma,
accomplished in the Dharma. Now I am free from all mental
anguish, O Lord, since I have heard this call from the Lord,
this wonderful Dharma, which I had not heard before.”

Thereupon the Venerable Sariputra on that occasion
addressed the Lord with the following stanzas:

* Or ‘career’, hina-yana.,
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. Struck with wonder, O great Leader,

And amazed I heard your voice.
All my perplexity has passed away,
Fully npe I am for this superior vehicle.

. Truly wonderful is the voice of the Sugatas;

Doubt and sorrow 1t removes from all that lives.

My outflows became extinguished, all my sorrow quite left
me,

When I heard that voice.

. Daily when walking in woody thickets and parks,

Or going to the roots of trees,
Or to mountain caves,

I have again and again reflected to myself:

. "“Alas, by evil thoughts have I been quite deceived.

Whereas the dharmas without outflows are all equal,
Shall I not be one who demonstrates in a future period
The supreme Dharma to the triple world?

. I am excluded from the thirty-two marks,

Excluded am I from the golden colour of the skin;
All the (ten) powers and emancipations I have forgone;

Alas, how deluded I have been about the dharmas being
equal!

6. And also the minor marks of the great Sages,

Fully eighty, excellent, and distinguished,
And the eighteen special dharmas also,
Icxcluded 1 am from them; O, how I have been deceived !

. And when I had seen you, so benign and merciful towards

the world,
When, lonely, I took my daily walk,
Then I reflected: ‘“ Alas, I have been cheated out of
The inconceivable non-attached cognition.”

. Days and nights I spent, O Saviour,

Reflecting always on this same thing.
At last I wviall ask the Lord
Whether | am excluded or whether I am not.
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0.

10.

II,

12.

I3.

14.

10.

When I was thus reflecting, O Chief of Jinas,
When thus I passed my days and nights,

And when I had seen many other Bodhisattvas
Praised by the Leader of the world,

And when I had heard this Buddha-dharma,

I thought: *“ With a hidden sense this is surely preached.

It 1s a cognition which is inscrutable, subtle, without out-
flows,

That the Jina has displayed on the terrace of enlighten-
ment.

For in the past I have clung to false views,

When I was a Wanderer, and of the same mind as the
heretics.

Thereafter the Saviour, when he saw my earnest intentions,

Has taught me Nirvana, to free me from false views.

When from all those false views I had become free,
And when I had experienced dharmas as empty,
Then 1 thought: ‘I am at Rest.’

Yet this is not what is called Nirvana.

But when one becomes a Buddha, a supreme being,
Honoured by men, Gods, Yakshas and Rakshasas,
One who wears a body with the thirty-two marks,
Then one has completely gone to Rest.”

All my former cares have now been removed,

Since I have heard your call. Now I have gone to Rest
Since you predicted my supreme enlightenment

In front of the world with 1ts Gods.

. At first I felt mightily afraid

When I heard the Leader’s words.

I feared that it might be Mara, intent on harming me,
Who had conjured up the guise of the Buddha.

But when the thousands of millions of arguments,

Of reasons and examples had been shown

And well established that supreme enlightenment of a
Buddha, _

Then did I lose my doubts and knew | heard the Dharma.
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And when you had proclaimed to me the thousands of
millions of Buddhas,

The Jinas of the past who have won the final Rest,

And how they also have demonstrated this Dharma,

Having firmly established it by (their) skill in means;

And the Buddhas of the future, and those who

Just now stand in the world as seers of ultimate truth,
How by hundreds of skilful devices they will expound
Or do expound this Dharma;

And when further you celebrated your own course,

Beginning with your leaving home,

And how you became a Buddha who turns the wheel of
Dharma,

And how you demonstrated Dharma for a long time:

Then I knew for certain that ‘““this was not Mara;

It was the Saviour of the world who showed (me) the true
course.

For here the Maras are out of their element.”

So it was that for a while my heart knew doubts.

. But then by the melodious, deep and sweet

Voice of the Buddha I was gladdened:
Shatteied were all my hesitations,

My doubts vanished, and I was established in gnosis.

Indubitably I shall be a Tathagata,

Honoured by the world with its Gods.

In a hidden way I shall teach this Buddha-enlightenment,
Thereby arousing many Bodhisattvas.

Thereupon the Lord said to the Venerable Sanputra: “1

tell you, Sariputra, I announce to you, in front of the world
with its Devas, with its Maras, with its Brahmas, in {front of
these people, including the ascetics and Brahmins, that you,
Sariputra, have been matured by me for the supreme enligh-
tenment in the presence of twenty hundred thousands of
Nayutas of Kotis of Buddhas, and that you have been trained
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by me for a long time. This my utterance has furnished you
with the Bodhisattva counsel and the Bodhisattva secret.
You, Sarputra, do not, through a Bodhisattva’s sustaining
power, remember your former vow to practise (as a Bodhi-
sattva), nor the Bodhisattva counsel or the Bodhisattva secret.
You think that you have won Nirvana. But in order to remind
you, Sariputra, of the vow you made in the past, I reveal to
the Disciples this discourse of doctrine, the ‘Lotus of the
Good Dharma’, a Sutra of great length, an instruction for the
Bodhisattvas, the property of all Buddhas.

““Moreover, Sariputra, in a future period, after innumerable,
inconceivable and immeasurable aeons, after you have borne
in mind the good Dharma of many hundreds of thousands of
Nayutas of Kotis of Tathagatas, and after you have done
manifold worship to them, and have quite fulfilled just this
course of a Bodhisattva,—you shall be a Tathagata in the
world, with the name of Padmaprabha, an Arhat, fully en-
lightened, endowed with knowledge and conduct, a Sugata,
knower of the world, unsurpassed, a tamer of men to be tamed,
a teacher of Gods and men, 2 Buddha, a Lord!"”

Saddharmapundartka 111, 5965

123. The Prouvisional and the Final Nirvana

59. Beings, because of their great ignorance, born blind,
wander about;

Because of their ignorance of the wheel of cause and effect,
of the track of 1ll.

60. In the world, deluded by ignorance, the supreme all-
knowing one,
The Tathagata, the great physician, appears, full of com-
passion. |

61. As a teacher, skilled in means, he demonstrates the good
Dharma:
To those most advanced he shows the supreme Buddha-
enlightenment.
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To those of medium wisdom the Leader reveals a medium
enlightenment.

Another enlightenment again he recommends to those who
are afraid of birth-and-death.

. To the Disciple, who has escaped from the triple world, and

~ who is given to discrimination
It occurs: “Thus have I attained Nirvana, the blest and
immaculate.”’

. But I now reveal to him that this is not what is called

Nirvana,
But that 1t 1s through the understanding of all dharmas
that deathless Nirvana can be attained.

. To him the great Seers, committed to compassion, will say:

““Deluded you are, and you should not think that you have
WOon gnosis.

“When you are inside your room, enclosed by walls,
You do not know what takes place outside, so tiny 1s your

mental power.

. *“When you are inside your room, you do not know

\What people outside are doing or not doing, so tiny is your
mental power.

. ““You cannot hear a sound five miles away,

How much less one that is still farther distant.

. ““Whether others are well or badly disposed towards you,

That you cannot know; how can you be so conceited?

‘*When you have to walk for only a Kos, you cannot do so

without a beaten track;
And what happened to you in your mother’s womb, all that

you have quite forgotten.

‘‘ But one who has those five kinds of superknowledge,*® he

is here called omniscient.
[t would be mere delusion, however, to call yourself omni-

scient, when you know nothing.

' They correspond to vv. 66-70, and overcome the limitations

deatribed there.
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72. " If you wish to win omniscience, then you should aspire to
superknowledge,
And then reflect, in the forest, on the emission of the super-
knowledges,
The pure dharma, by which you will gain the super-
knowledges."”’

73. When he has grasped the meaning (of this advice), and
gone to the remote forest, he will reflect, well concen-
trated,

Before long he attains the five superknowledges, endowed
with virtues.

74. Just so with all the Disciples who have formed the notion
that they have attained Nirvana.
To them the Jina teaches This is a temporary repose, not
the final Nirvana.

75. As a device of the Buddhas it was introduced. But outside
this principle of all-knowledge,
They teach, there i1s no (final) Nirvana. Exert yourselves on
behalf of that!

76. The absolute cognition of the three periods of time, and the

six lovely perfections,
Emptiness, the Signless, the shedding of plans for the

future,

77. The thought of enlightenment, and all the other dharmas

which lead to Nirvana,
(Be they with or without outflows, tranquil and like empty

space,)

78. What has been taught as the four stations of Brahma,! and
as the (four) means of conversion,
All that the great Seers have proclaimed for the purpose of

disciplining beings.

79. And someone who discerns dharmas as in their own-being

like an illusion or a dream,
Without a core, like a plantain tree, or similar to an echo,

1 I.e. Unlimited friendliness, compassion, sympathetic joy and even-
mindedness.
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80. And who knows that the triple world, without exception,
has such an own-being,
And is neither bound nor freed, he does not discern
Nirvana (as separate from the triple world).

81. He knows that all dharmas are the same, empty, essentially
without multiplicity.
He does not look towards them, and he does not discern
any separate dharma.

82. Then, greatly wise, he sees the Dharma-body, completely.

There 1s no triad of vehicles, but here there 1s only one
vehicle.

83. All dharmas are the same, all the same, always quite the
same.

When one has cognized this, one understands Nirvana, the
deathless and blest.

Saddharmapundartka V, 5983

THE BODHISATTVA
124. The Bodhisattva’s Friendliness and Compassion

he l.ord: Subhuti, that son or daughter of good family
who, as a Bodhisattva, even for one single day remains
attentive to the perfection of wisdom, begets a great heap of
merit. For, as he goes on dwelling day and might 1n those
mental activities, he becomes more and more worthy of the
gifts bestowed on him by all beings. Because no other being
has a mind so full of friendliness as he has, except for the
Buddhas, the lL.ords. And the Tathagatas, of course, are
matchless, unequalled, endowed with inconceivable dharmas.
How then docs that son or daughter of good family at first
aspire to that merit? He becomes endowed with that kind of
wise insight which allows him to sce all beings as on the way
to their slaughter. Great compassion thereby takes hold of
him. With his heavenly eye he surveys countless beings, and
what he sees fills him with great agitation: so many carry the
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burden of a karma which will soon be punished in the hells,
others have acquired unfortunate rebirths, which keep them
away from the Buddha and his teachings, others are doomed
soon to be killed, or they are enveloped in the net of false
views, or fail to find the path, while others who had gained a
rebirth favourable to their emancipation have lost it again.
And he radiates great friendliness and compassion over all
those beings, and gives his attention to them, thinking: “I
shall become a saviour to all those beings, I shall release them
from all their sufferings!” But he does not make either this, or
anything else, into a sign with which he becomes intimate.
This also 1s the great light of a Bodhisattva’'s wisdom, which
allows him to know full enlightenment. For, when they dwell
in this dwelling, Bodhisattvas become worthy of the gifts of
the whole world, and yet they do not turn back on full en-
lightenment. When their thoughts are well supported by per-
fect wisdom and when they are near to all-knowledge, then
they purify the gifts of those who give them the requisites of
life. Therefore a Bodhisattva should dwell in this mental work
associated with perfect wisdom, if he does not want to con-
sume his alms fruitlessly, 1f he wants to point out the path to
all beings, to shed light over a wade range, to set free from
birth-and-death all the beings who are subject to it, and to
cleanse the organs of vision of all beings.
Ashtasahasrika XX11I, 402-04

125. The Bodhisattva a compassionate Hero

T"he Lord: Suppose, Subhuti, that there were a most

excellent hero, very vigorous, of high social position,
handsome, attractive and most fair to behold, of many
virtues, in possession of all the finest virtues, of those virtues
which spring from the very height of sovereignty, morality,
learning, renunciation and so on. He is judicious, able to
express himself, to formulate his views clearly, to substantiate
his claims; one who always knows the suitable time, place and
situation for everything. In archery he has gone as far as one
can go, he is successful in warding oftf all manner of attack,
most sktlled in all arts, and foremost, through his fine achieve-
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ments,inall crafts. .. He1s versed in all the treatises, has many
friends, is wealthy, strong of body, with large limbs, with all
his faculties complete, generous to all, dear and pleasant to
many. Any work he might undertake he manages to complete,
he speaks methodically, shares his great riches with the many,
honours what should be honoured, reveres what should be
revered, worships what should be worshipped. Would such a
person, Subhuti, feel ever-increasing joy and zest?

Subhuti: He would, O Lord.

The Lord: Now suppose, further, that this person, so greatly
accomplished, should have taken his family with him on a
journey, his mother and father, his sons and daughters. By
some circumstance they find themselves in a great, wild forest.
The foolish ones among them would feel fright, terror and hair-
raising fear. He, however, would fearlessly say to his family:
“Do not be afraid! I shall soon take you safely and securely
out of this terrible and frightening forest. I shall soon set you
free!” If then more and more hostile and 1nimical forces
should rise up against him in that forest, would this heroic man
decide to abandon his family, and to take himself alone out of
that terrible and frightening forest—he who 1s not one to draw
back, who is endowed with all the force of firmness and vigour,
who is wise, exceedingly tender and compassionate, courageous
and a master of many resources?

Subhuti: No, O Lord. For that person, who does not
abandon his family, has at his disposal powerful resources,
both within and without. On his side forces will arise in that
wild forest which are quite a match for the hostile and inimical
forces, and they will stand up for him and protect him. Those
encmies and adversaries of his, who look for a weak spot, who
ceek for a weak spot, will not gain any hold over him. He is
competent to deal with the situation, and is able, unhurt and
uninjured, soon to take out of that forest, both his family and
himself, and securely and safely will they reach a village, city
or market town. '

The Lord: Just so, Subhuti, is it with a Bodhisattva who is
full of pity and concerned with the welfare of all beings, who
dwells in friendliness, compassion, sympathetic joy and even-
mindedness.

Ashfasdhasriki XX, 371-73

B.T.—Q
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126. Description of a Bodhisattva

. Although the son of the Jina has penetrated to this im-

mutable true nature of dharmas,
Yet he appears like one of those who are blinded by
1ignorance, subject as he is to birth, and so on. That is

truly wonderful.
/

It 1s through his compassionate skill in means for others
that he 1s tied to the world,

And that, though he has attained the state of a saint, yet
he appears to be 1n the state of an ordinary person.

He has gone beyond all that i1s worldly, yet he has not
moved out of the world:

In the world he pursues his course for the world’s weal, un-
stained by worldly taints.

As a lotus flower, though 1t grows 1n water, 1s not polluted
by the water,
So he, though born in the world, 1s not polluted by worldly

dharmas.

Like a fire his mind constantly blazes up into good works

for others;
At the same time he always remains merged in the calm of

the trances and formless attainments.

Through the power of his previous penetration (into
reality), and because he has left all discrimination behind,

He again exerts no effort when he brings living things to
maturity.

He knows exactly who is to be educated, how, and by what

means,
Whether by his teaching, his physical appearance, his
practices, or his bearing.

Without turning towards anything, always unobstructed

. in his wisdom,

He goes along, in the world of living beings, boundless as
space, acting for the weal of beings.
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77. When a Bodhisattva has reached this position, he is like
the Tathagatas, |

Insofar as he 1s in the world for the sake of saving beings.

78. But as a grain of sand compares with the earth, or a puddle
In a cow's footprint with the ocean,

So great still is the distance of the Bodhisattvas from the
Buddha.

Ratnagotravibhaga 1, vv. 69—78

127. The Bodhisattva’s infinite Compassion

Bodhisattva resolves: I take upon myself the burden of

all suftering, I am resolved to do so, I will endure it. I do
not turn or run away, do not tremble, am not terrified, nor
afraid, do not turn back or despond.

And why? At all costs I must bear the burdens of all beings,
In that I do not follow my own inclinations. I have made the
vow to save all beings. All beings I must set free. The whole
world of living beings I must rescue, from the terrors of birth,
of old age, of sickness, of death and rebirth, of all kinds of
moral offence, of all states of woe, of the whole cycle of birth-
and-death, of the jungle of false views, of the loss of whole-
some dharmas, of the concomitants of ignorance,—from all
these terrors I must rescue all beings. . . . I walk so that the
kingdom of unsurpassed cognition is built up for all beings.
My endeavours do not merely aim at my own deliverance. For
with the help of the boat of the thought of all-knowledge, I
must rescue all these beings from the stream of Samsara,
which is so difficult to cross, I must pull them back from the
great precipice, I must free them from all calamities, I must
ferry them across the stream of Samsara. [ myself must grapple
with the whole mass of suffering of all beings. To the limit of
my cndurance | will experience in all the states of woe, found
in any world system, all the abodes of suffering. And I must
not cheat all beings out of my store of merit. I amn resolved to
abide in each single state of woe for numberless aeons; and
so | will help all beings to freedom, in all the states of woe that
may be found in any world system whatsoever.
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And why? Because it is surely better that I alone should be
in pain than that all these beings should fall into the states of
woe. There I must give myself away as a pawn through which
the whole world 1s redeemed from the terrors of the hells, of
animal birth, of the world of Yama, and with this my own
body I must experience, for the sake of all beings, the whole
mass of all painful feelings. And on behalf of all beings I give
surety for all beings, and in doing so I speak truthfully, am
trustworthy, and do not go back on my word. I must not
abandon all beings.

And why? There has arisen in me the will to win all-
knowledge, with all beings for its object, that is to say, for the
purpose of setting free the entire world of beings. And I have
not set out for the supreme enlightenment from a desire for
delights, not because I hope to experience the delights of the
five sense-qualities, or because I wish to indulge in the pleas-
ures of the senses. And I do not pursue the course of a Bodhi-
sattva in order to achieve the array of delights that can be
found in the various worlds of sense-desire.

And why? Truly no delights are all these delights of the
world. All this indulging in the pleasures of the senses belongs
to the sphere of Mara.

Sikshasamuccaya, 280-81 (Vajradhvaja Siitra)

128. The Dedication of Merit

ubhuti: A Bodhisattva, a great being, considers the world

with its ten directions, in every direction, extending every-
where. He considers the world systems, quite immeasurable,
quite beyond reckoning, quite measureless, quite inconceiv-
able, infinite and boundless.

He considers in the past period, in each single direction, in
each single world system, the Tathagatas, quite immeasurable,
quite beyond reckoning, quite measureless, quite incon-
ceivable, infinite and boundless, who have won final Nirvana
in the realm of Nirvana which leaves nothing behind,—their
tracks cut off, their course cut off, their obstacles annulled,
guides through (the world of) becoming, their tears dned up,
with all their impediments crushed, their own burdens laid
down, with their own weal reached, in whom the fetters of
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becoming are extinguished, whose thoughts are well freed by
right understanding, and who have attained to the highest
perfection in the control of their entire hearts.

He considers them, from where they began with the pro-
duction of the thought of enlightenment, proceeding to the
time when they won full enlightenment, until they finally
entered Nirvana in the realm of Nirvana which leaves nothing
behind, and the whole span of time up to the vanishing of the
good Dharma (as preached by each one of these Tathagatas).

He considers the mass of morality, the mass of concentration,
the mass of wisdom, the mass of emancipation, the mass of the
vision and cognition of emancipation of those Buddhas and
Lords.

In addition he considers the store of merit associated with
the six perfections, with the achievement of the qualities of a
Buddha, and with the perfections of self-confidence and of the
powers; and also those associated with the perfection of
the superknowledges, of comprehension, of the vows; and
the store of merit associated with the accomplishment of the
cognition of the all-knowing, with the solicitude for beings, the
great friendliness and the great compassion, and the im-
measurable and incalculable Buddha-qualities.

And also the full enlightenment and its happiness, and
the perfection of the sovereignty over all dharmas, and the
accomplishment of the measureless and unconquered supreme
wonder-working power which has conquered all, and the power
of the Tathagata's cognition of what is truly real, which 1s
without covering, attachment or obstruction, unequalled,
equal to the unequalled, incomparable, without measure, and
the power of the Buddha-cognition pre-eminent among the
powers, and the vision and cognition of a Buddha, the per-
fection of the ten powers, the obtainment of that supreme ease
which results from the four grounds of self-confidence and the
obtainment of Dharma through the realization of the ultimate
reality of all dharmas.

He also considers the turning of the wheel of Dharma, the
carrying of the torch of Dharma, the beating of the drum of
Dharma, the filling up of the conch-shell of Dharma, the
sounding of the conch-shell of Dharma, the wielding of
the sword of Dharma, the pouring down of the rain of Dharma,
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the offering of the sacrifice of Dharma, the refreshment of all
beings through the gift of Dharma, through its presentation
to them. He further considers the store of merit of all those
who are educated and trained by those demonstrations of
Dharma,—whether they concern the dharmas of Buddhas, or
those of Pratyekabuddhas, or of Disciples,—who believe in
them, who are fixed on them, who are bound to end up in full
enlightenment.

He also considers the store of ment, associated with the six
pertections, of all those Bodhisattvas of whom those Buddhas
and Lords have predicted full enlightenment. He considers the
store of mernit of all those persons who belong to the Pratyeka-
buddha-vehicle, and of whom the enlightenment of a Pratyeka-
buddha has been predicted. He considers the meritorious work
founded on giving, morality and meditational development of
those who belong to the Disciple-vehicle, and the roots of
good with blemish,? of those who are still in training, as well as
the unblemished 2 roots of good of the adepts.

He considers the roots of good which the common people
have planted as a result of the teaching of those Tathagatas.
He considers the meritorious work, founded on giving,
morality and meditational development, of the four assemblies
of those Buddhas and Lords, 1.e. of the monks and nuns, the
laymen and laywomen. He considers the roots of good planted
during all that time by Gods, Nagas, Yakshas, Gandharvas,
Asuras, Garudas, Kinnaras and Mahoragas, by men and ghosts,
and also by animals, at the time when those Buddhas and
Lords demonstrated the Dharma, and when they entered
Parinirvana, and when they had entered Parinirvana—thanks
to the Buddha, the lord, thanks to the Dharma, thanks to the
Samgha, and thanks to persons of right mind-culture. (In his
meditation the Bodhisattva) piles up the roots of good of all
those, all that quantity of ment without exception or re-
mainder, rolls it into one lump, weighs 1t, and rejoices over it
with the most excellent and sublime jubilation, the highest and
utmost jubilation, with none above it, unequalled, equalling
the unequalled. Having thus rejoiced, he would utter the re-
mark: “I turn over into full enlightenment the mentorious

1 Literally: with outflows, 1 Literally: wathout outflows.
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work founded on jubilation. May it feed the full enlightenment,

(of myself and of all beings)!”
Ashtasahasrika VI, 135-38

THE SIX PERFECTIONS
129. The Six Perfections Defined

ubhuti: What is a Bodhisattva’s perfection of giving?

S The Lord: Here a Bodhisattva, his thoughts associated
with the knowledge of all modes, gives gifts, 1.e. inward or out-
ward things, and, having made them common to all beings, he
dedicates them to supreme enlightenment; and also others he
instigates thereto. But there 1s nowhere an apprehension of
anything.

Subhuti: What is a Bodhisattva's perfection of moralhity?

‘The Lord: He himself lives under the obligation of the
ten ways of wholesome acting, and also others he instigates
thereto.

Subhuti: What is a Bodhisattva’s perfection of patience?

The lLord: He himself becomes one who has achieved
patience, and others also he instigates to patience.

Subhuti: What is a Bodhisattva’s perfection of vigour?

The Lord: He dwells persistently in the five perfections, and
also others he instigates to do likewise.

Subhuti: What is the Bodhisattva's perfection of concentra-
tion (or meditation)?

The Lord: He himself, through skill in means, enters into
the trances, yet he is not reborn 1n the corresponding heavens
of form as he could; and others also he i1nstigates to do hke-
wise.

Subhuti: What is a Bodhisattva's perfection of wisdom?

The Lord: He does not settle down in any dharina, he
contemplates the essential onginal nature of all dharmas;
and others al<o he instigates to the contemplation of all

dharmas.
PaRcarimsatisihasrika, 194-95
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130. The Six Perfections and the Body

his rejection and surrender of the body, this indifference
to the body, that for him is the Perfection of Giving.

In that, even when his body is dismembered, he radiates
good will towards all beings, and does not contract himself
from the pain, that for him is the Perfection of Conduct.

In that, even when his body is dismembered, he remains
patient for the sake of the deliverance even of those that dis-
member it, does them no injury even with his thoughts, and
manifests the power of patience. That for him is the Perfection
of Patience.

That vigour by which he refuses to give up the urge towards
omniscience, and holds fast on to it, depending on the power
of thought, that vigour by which he remains within the coming
and going of birth-and-death (without entering Nirvana as he
could), and continues to bring to maturity the roots of good-
ness, that for him i1s the Perfection of Vigour.

That, even when his body 1s dispersed, he does not become
confused in his cultivation of the thought of omniscience
which he has gained, has regard only for enlightenment, and
takes care only of the peaceful calm of cessation, that for him
is the Perfection of Concentration.

That, even when his body 1s dismembered, he looks upon
the phantom and image of his body as upon so much straw, a
log, or a wall; arrives at the conviction that his body has the
nature of an illusion, and contemplates his body as in reahty
being impermanent, fraught with suffering, not his own, and
at peace, that for him is the Perfection of Wisdom.

Sikshasamuccaya, 187 (Sdgaramati Sttra)

131. The Perfection of Giving

ariputra: What is the worldly, and what 1s the supra-

mundane perfection of giving?

Subhuti: The worldly perfection of giving consists in this:
The Bodhisattva gives liberally to all those who ask, all the
while thinking in terms of real things.! It occurs to him: “I

' Literally: leaning on something.
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give, that one receives, this 1s the gift. I renounce all my
possessions without stint. I act as one who knows the Buddha.
I practise the perfection of giving. I, having made this gift into
the common property of all beings, dedicate it to supreme
enlightenment, and that without apprehending anything. By
means of this gift, and its fruit may all beings 1n this very life
be at their ease, and may they one day enter Nirvana!™ Tied
by three ties he gives a gift. Which three? A perception of self,
a perception of others, a perception of the gift.

The supramundane perfection of giving, on the other hand,
consists in the threefold purity. What is the threefold purity?
Here a Bodhisattva gives a gift, and he does not apprehend a
self, nor a recipient, nor a gift; also no reward of his giving.
He surrenders that gift to all beings, but he apprehends
neither beings nor self. He dedicates that gift to supreme en-
lightenment, but he does not apprehend any enlightenment.
This 1s called the supramundane perfection of giving.

Paficavimsatisahasrika, 263-64

132. The Perfection of Patience

he Lord: A Tathagata’s perfection of patience i1s really no

perfection. Because, Subhuti, when the king of Kalinga cut
my flesh from every limb, at that time I had no notion of a self,
or of a being, or of a soul, or of a person, nor had I any notion
or non-notion. And why? If, Subhuti, at that time I had had a
notion of self, I would also have had a notion of 1ll-will at that
time. If I had had a notion of a being, of a soul, of a person,
then I also would have had a notion of ill-will at that time.
And why? By my stiperknowledge I know the past, five
hundred births, and how [ have been the Rishi, ‘Preacher of
Patience’. Then also I have had nonotion of a self, or of a being,
or a soul, or a person. Therefore then, Subhuti, a Bodhisattva,
a great being should, after he has got rid of all notions, raise
his thought to the supreme enlightenment. Unsupported by
form a thought should be produced, unsupported by sounds,
smells, tastes, touchables or mind-objects a thought should be
produced, unsupported by dharma a thought should be pro-
duced, unsupported by no-dharma a thought <hould be
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produced, unsupported by anything a thought should be
produced. And why? What is supported has no support.
Vajracchedska, 14 ¢

133. The Perfection of Meditation

The Lord: When he practises the perfection of meditation
for the sake of other beings his mind becomes undistracted.
For he reflects that “even worldly meditation is hard to
accomplish with distracted thoughts, how much more so is full
enlightenment. Therefore I must remain undistracted until I
have won full enlightenment.”’ ... Moreover, Subhuti, a
Bodhisattva, beginning with the first thought of enlighten-
ment, practises the perfection of meditation. His mental
activities are associated with the knowledge of all modes when
he enters into meditation. \When he has seen forms with his
eye, he does not seize upon them as signs of realities which
concern him, nor is he interested in the accessory details. He
sets himself to restrain that which, if he does not restrain his
organ of sight, might give occasion for covetousness, sadness
or other evil and unwholesome dharmas to reach his heart. He
watches over the organ of sight. And the same with the other
five sense-organs,—ear, nose, tongue, body, mind.

Whether he walks or stands, sits or lies down, talks or
remains silent, his concentration does not Jeave him. He does
not fidget with his hands or feet, or twitch his face; he i1s not
incoherent in his speech, confused in his senses, exalted or
uplifted, fickle or idle, agitated in body or mind. Calm 1s his
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