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TRANSLATOR’S INTRODUCTION

This volume contains a translation of the Middle (or Second) Fifty
Discourses of the Majjhima-Nikaya. They are arranged, as are the
First Fifty and the last Fifty (-two), in five Divisions (vagga) of ten
Discourses each. But the assemblage of Discourses in the different
Divisions and the naming of the Divisions are less complicated here
than in either of the other Sections. For the assemblage and the
naming are based in a concrete and factual way on five of the main
segments of the population of the day. The Discourses that each
Division contains therefore do not depend for their grouping on
whether they go 1n pairs or are similes, for there are only two pairs
(Nos. 63, 64 and 77, 791) and only one upama-Discourse ; nor are they
collected according to the apparently more arbitrary plan of naming
a Division after the Discourse placed first in 1t and then including the
remalning nine Discourses for reasons that may be more or less clear
or obscure to us. On the contrary, the Discourses here are referred
to various groups of persons who went to make up a major part of
the contemporary life of India: Householders, Monks, Wanderers,
Royalty and Brahmans, all of deep interest to the Buddha’s followers.
By and large, but with exceptions, the ten Discourses assigned to
each of the five Divisions of the Middle Fifty logically belong not
only together but also to the Divisions in which they are placed,
since 1n some manner, actual or narrative, each Division throughout
contains material appropriate to 1ts title.

No assessment could be complete however unless an 1nvestigation
were made of material that might have been contained 1n these
Divisions but which in fact occurs elsewhere. For example, are
there Discourses to, for or about wanderers or royalty in some other
Divisions than those called by either of these names? If the
question is: are there other Discourses to, for or about monks, the
answer 18 quite definitely and naturally in the afirmative. Kven if
some of these may lack the Vinaya flavour characteristic of a
number of Discourses in the Monks’ Division, monks nevertheless
remain, both when carrying out the Vinaya rules and regulations, and

1 On these (the Rahulovdda Suttas and the Vacchagotta Suttas) see M.L.S.
1, Intr. p. xiii.
IX



X Translator’s Introduction

when practising such other parts of the training as meditation, a
chief centre of interest all through the Pitakas.

Space does not permit in this Introduction of making any such
assessment of other Majjhima Discourses that might have been
placed among the Middle Fifty or of the reasons why they have not
been so placed. It would have been ideal if each Division could
have Dbeen furnished with its own foreword as i1s nearly every
Discourse in The Dialogues of the Buddha.! Nor 1s there space to
tabulate the names of places where Discourses are said to have been
given, the names of those who gave them, or the names of those to
whom they were spoken. Nor is it possible to discriminate between
Discourses spontaneously given, those prompted by a statement that
may have scemed shallow or untrue, those given in response to a
question or an invitation to speak on a certain topic, or those that
begin with Gotama or one of his disciples asking a question and then
proceeding to develop some theme. As things are, the Majhima
1s too long and 1ts ““ rich variety ”” too great. This Introduction can
therefore aim at being no more than a general and much compressed
survey of a few out of the many striking situations, words and
phrases recorded 1 these fifty Discourses which, stemmming from
India, ““the very mother of religions,” still shine and glow with
vitahty.

In the Dwision on Householders (Nos. 51-60), the first in this
volume, all the Discourses except two (Nos. 57, 58) are either in
whole or 1n part addressed to householders or are prompted by some
remark or question attributed to a householder, gahapati. Three
bear the names of householders in their titles (Nos. 54, 55, 56) and one
(No. 52) that of a householder’s town, although the parallel version at
A. v. 342 1s called after the man himself. One Discourse 1s named
after a wanderer (No. 51); and the one named after a canine ascetic
(No. 97) has no more to do with householders than has No. 58 which
1s named after a prince. In this Division no special charter for
householders is found as in the Sigalovadasuttanta of the Digha.
Dhamma 1s presented to them, neither curtailed nor adapted to thei
life 1n the world, nor made easier for them to undertake and practisc
than 1t 1s for monks (see especially Stas. Nos. 52, 53, 54). Nor can
one say that the various leading topics occur here and nowhere else
since exhortations on the moral habits, sense-pleasures, feelings and

I Sacred Books of the Buddhists, vols. 11, 111, 1V, translated by T. W. anc
C. A. F. Rhys Davids,
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the four types of “ tormentors ”’ do in fact appear in other parts of
the Nikayas. For example, even the classification of the feelings by
groups of Increasing numbers, from 2 to 108 (Sta. No. 59) is also
found at S. 1v. 231f. Or again, Sta. No. 53, in which a precise
meaning 1s ascribed to the compound wvi}ja-carana-sampanna, has
affinities with the Ambattha- and the Samaniniaphala-suttantas.?

This compound, which may be rendered ‘‘ possessed of knowledge
and (right) conduct ™ (or, practice), 18 not only used as one of the
many, and so far uncollected, epithets of the Buddha; it also stands
for an achievement an ariyan disciple can win by strict training and
self-control. The Sekha-sutta (No. 53) assigns a very definite
connotation both to carana and v)7a, as to a lesser extent does the
Ambattha-suttanta, according to which carana consists of fifteen
factors, as noted briefly at 44. m. 151, SA4. 1. 217, and more fully at
SA. 1. 219: possession of moral habit (stlasampanna), guarding the
doors of the senses, moderation 1n eating, intentness on vigilance or
wakefulness, possession of the seven excellent things, acquirement at
will and without trouble or difficulty of the four yha@na which are of
the purest (or, highest) mentality and are abidings in ease here and
now, ditthadhammasukhavihdara. And vij)a, knowledge, 1s broken up
into and specified as three kinds or branches represented by the verbs
anussaraty, pajandte and abhyandate.?

Two points here call for comment: (1) the term ditthadhamma-
sukhavihara, which I have translated as ‘ abiding in ease here and
now,” and which has been most variously rendered by English
translators, is here as elsewhere applied solely to the four jkana and to
nothing but the jhana. It is an appellation of these meditative
states and of these only.

(2) The description of the ariyan disciple who 1s possessed of moral
habit, stlasampanna, shows him as one who 1s ““ moral ” 1n more
senses than that of observing the silas. But the opening word of
this description, silavant, is doubtless intended to refer to this first
and fundamentally necessary stage in the whole training. While the
Samadiniaphalasuttanta, §§43-62, says of the mastery of each of the
major, middle and minor sila that, in regard to the ariyan disciple
““ 1t 18 s0 of him in regard to moral habit,” idam pi’ ssa hoty silasmam,
the Sekhasutta says of the mastery of each of the fifteen factors of
carana, of which only the first is possession of moral habit but on a
scale more expanded than is usual, that * this 1s so of him 1n regard

2 —

Lo

1 D. Stas. Nos. 3 and 2 respectively. 3 See PED. s.v. vijjd.
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to conduct,” idam p’ ssa hote caranasmim. The Samadnisiaphala Sta.
therefore appears to supply something lacking in the Sekha, some-
thing perhaps already known and not necessary to repeat; but the
Sekha-sutta,on the other hand, makes an advance over the Samanfia-
phale 1 that, having almost certainly assumed idam pi’ ssa Lotv
stlasmim, 1t takes the ariyan disciple not only where «dam pi’ ssa hott
caranasmim but also where, having successfully broken through the
cgg-shell of 1gnorance, idam pi’ ssa hotv vigyaya, ¢ this is so of him in
regard to knowledge.” By wvipya the threefold knowledge is meant:
rccollection of former habitations; comprehension that 1t i1s 1n
accordance with famma that beings, beheld with the purified deva-
vision, pass hence and come to be elsewhere; and realisation that by
the destruction of the asava the mind is freed.! 1t is by the ariyan
disciple’s recollection, comprehension and realisation (in thesc
senses) that ““ 1t 1s so of him 1n regard to knowledge.”

Jains are particularly mentioned in Stas. Nos. 56 and 58. 1In the
long Upali-sutta (No. 56) the housecholder of this name, who earlier
had been a Jamn adherent and supporter, became so much convinced
by the arguments he heard the * recluse Gotama ” put forward that
three times he asked to become an upasaka, a lay-devotee, and thus
more closely knit to the fourfold community. On each occasion he
was answered by the Lord exactly as was General Siha? who had also
begun as a follower of the Jains. This curious parallelism of
question and answer which I find only on these two occasions inclines
one to ask whether there may not be here some special formula in use
now and again for accepting Jains, or Jains of a particular standing
—“ well-known men ”” perhaps. Ior, on the other hand, Vappa the
Sakyan who had also been a disciple of the Jains appears to have
become a lay-devotee simply by uttering the usual formula® once
only, as was the general custom in force no matter from what
stratum of society a man or woman came wanting to join the Buddha’s
community. Upal’s set of verses with which this Sutta concludes,
all in culogy of * this Lord whose disciple am 1,” i1s remarkable for
the varlety of its epithets, each pointing to some decisive quality or
attainment of this ** recluse, a human being, in his last body, a man.”

A Dwsion on Monks (Nos. 61-70) was no doubt necessary to give
the right balance to the social picture evoked by the titles of the four
other Divisions of the Middle Fifty. Otherwise, and considering the

—_ s e e ——. — i — —— . —me— . —eemama A — —y A — [ T — —

L Sece below, p. 24. 2 Puno 1, 236 1.5 A, 1v. 185. 3 4. 1. 199-200,
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multitude of Discourses throughout the M. that are addressed not
only to monks but specially to them, why is there a Division on
Monks at all? Or why, to form the Division, were these particular
ten Discourses selected ¢ It 1s true that at least four of them
(Nos. 65, 66, 67, 70) contain a Vinaya element, but so do others for
example No. 82 (and 104). All the Discourses in this Division are
concerned with monks, and all the monks referred to were already
ordained. This distinguishes them from Stas. Nos. 82 and 86, the
former of which tells the story of the entry into the Order of monks
of Ratthapala the young man of family, and the latter that of
Angulimala the bandit. These two Discourses are respectively
named after them. Hxcept for these and six Discourses in the
Division on Monks (Nos. 61-656 and No. 69) none other in the
Middle Fifty takes a monk’s name for its title, nor does any in the
First Fifty, but there are some nine in the Final Fifty to do so. No.
66 1s an upama-Sutta,! addressed to the monk Udayin, but in the six
upama-Discourses in the Third Division of the First Fifty, four were
spoken to monks. The position of Discourse No. 66 1s thus some-
thing of an anomaly. Discourse No. 67, having a place-name for
title, and including one of the few recorded rebukes to Sariputta,?
was spoken to an Order of monks. No. 68, again with a place-name
for title, was given to various young men of family, apparently very
recently ordained, several of whom were later to become well-known
and respected figures in the Order. No. 70, also called after a place,
was addressed to Assaji and Punabbasuka, two of the six sectarian
leaders of groups of monks, and who made their head-quarters at
Kitagiri.

The first two Discourses in the Division on Monks are reputed to
have been addressed by Gotama to Rahula, his son. No. 61, some-
times called the “ eriterion of Buddhist morality,” 1s concerned with
the need to reflect before doing a deed on whether 1t will harm one-
self and others; and No. 62 is concerned with various forms of mind-
development, bhavand. The next two Discourses are called the
Cula- and Maha-malunkyaputta-suttas, although the Maha- 1s
addressed more specifically to Ananda than to the monk Malun-
kyaputta. While the first member of this pair gives reasons why
current speculative views have not been explained by the Tathagata,
in the latter the Teacher—after rebuking Malunkyaputta—spoke on
the course and the practice to be followed for achieving escape,

pl— L
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1 See M.L.S. Intr., p. xi. 2 See below, p. xxvi.
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nissarana, from the five fetters, as far as the stage where the medi-
tator, realising the impermanence of all the meditative planes he
has so far mastered, focuses his mind instead on the ° deathless
element,”’! the real, the excellent.

Discourse No. 65 1s as interesting both for its simile of the
Thoroughbred Colt and the ten respects in which this becomes, by
training, parinibbuta,? as for its reference to the seven kinds of monks.
All of these, from the one ‘ freed both ways ”’ to the one that ““ strives
atter faith,” each of whom would * be a causeway for me across
the mire,” are more fully explained in Sta. No. 70.

No. 69 1s reputed to have been spoken by Sariputta to the monks at
large. Taking the monk Gulissani as the type of forest-dwelling
monk, Sariputta recommends what his behaviour should be when he
returns to stay with his Order, or otherwise people will conclude that
he was lax and self-indulgent when he was alone in the forest. And
Sariputta goes on to outline in positive terms the ways in which he
should train himself in his solitude, and ends by advocating three
forms of (Buddhist) yoga, yoking oneself to by earnest study.
These are yoga devoted to abhidhamma® and abhivinaya ; the peaceful
Deliverances; and uttarimanussadhamma,* the mental states of men
that have gone further (than the here-now) and the goal for the sake
of which the forest-dwelling monk has gone forth.

Each Discourse in the Diwvision on Wanderers (Nos. 71-80) 1s called
after the wanderer, paribbajaka, to whom it was delivered, with the
exception of No. 78 which was spoken to Pancakanga the carpenter,
a layman. But it was the outcome of a statement made by a
wanderer; and his name, or rather his mother’s, forms the title. It
therefore has similarities with the naming and the opening of Sta.
No. 51. That they are not placed in the same Division is as much of
a puzzle as is the separation of the Abhayarajakumara-sutta (No. 58)
and the Bodhirajakumara-sutta (No. 85), each named after a prince
who never came to the throne.

This Division gives some indication of the behaviour and con-
versation of wanderers: sitting down and noisily shouting out
tiracchanakatha, low, worldly talk, but all the same appreciating that

! For six further references to amata-dhdtu see P1C. 1, p. 230.

2 Cf. nibbayeyya, in the simile of the fires, at M. i. 487.

3 See B.D. iii. Intr. p. x ff. and PTC. 1, p. 216.

¢ See Vin. iii. 91, 92, iv. 25 (B.D. i. 159, 161, ii. 211) where this word is
defined.
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the disciples of Gotama hke quietude; of their attitude towards
Gotama, whether favourable or unfavourable; of the views that
interested them; of what they wanted to learn of the Buddha’s
teaching; and of what they were taught of this, which amounted
to a very full measure of the whole (see especially Sta. No. 77). An
experienced wanderer was doubtless a capable listener and learner.

It 1s noteworthy that one of the very few occasions when mibbana s,
in the Middle Fiity Discourses, made in any way more important than
as the final member of a stereotyped sequence, is in the Magandiya-
sutta (No. 75). This opens with the wanderer Magandiya scoffing
at the samana Gotama and telling a brahman who was already
favourably disposed towards the Lord and was expecting a visit
from him, that it 1s but * a sorry sight to see the sleeping-place of the
good Gotama, a destroyer of growth ’—bhunahu, certainly a word
of deep contempt (cf. Sn. 664; anartya bhunahv papaka dukkatakary
purisanta . . . nerayrka), and translated by Lord Chalmers as “ rigid
repressionist,” 1.e. of the senses, which the wanderer appears to think
should be given full scope. However Magandiya claims no
originality for this abusive term; instead he asserts that ““ 1t 1s told
thus 1n a sutta of ours,” evam hi no sutte ocarats.

The word bhunahu may be compared with that other misrepresen-
tation of the Lord made by some recluses and brahmans when they
say that * the samana Gotama 1s a venayiha (a perverter or leader
away) who lays down the cutting off, annihilation and destruction of
the essential being.” sato sattassa (M. Sta. 22).! For when the word
venayrka 1s not being used in i1ts Buddhist and therefore favourable
sense, as it was used by Upali in his great eulogy of the Lord (Sta.
No. 56), it 1s not impossible to see between 1t and bhunahu some
basic similarity of intention, perhaps even enough to read into this
latter archaic and etymologically uncertain word the meaning of
“ destroyer of beings,” which to the wanderers would be but the
natural outcome of destroying the senses. Their mistake would
have been 1n thinking that Gotama taught destruction; what he
taught was control of the sense-organs and the suppression of the
fever of thirst for sensory impressions. Magandiya then hears that,
as 1t 1s possible to attain extra-sensory delight, there 1s no longer any
reason to envy the man whose pleasures are merely  low,” hina,
(illustrated by the similes of the lepers). Then comes the gentle

¢

1 At M. ii. 228 this speculative view is ascribed to ™ some recluses and

brahmans.”’
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persuasion (illustrated by the similes of the blind man) that the
wanderers’ interpretation of “ health ” and * mibbana ” lacks the
ariyan vision. For, as the chimax affirms, in order to know health
and sce nibbana as the stopping of this whole mass of the 1ll that has
been generated by grasping after ““low ” things, 1t 1s essential to
follow a prescribed course. Otherwise one will go astray, will be
defrauded, as was the blind man.

This reasoned talk was not lost upon Magandiya. He uttered the
Three Goings for Refuge and asked for ordination as a monk.
When informed by the Lord that former members of other sects had
first to undertake a four months’ probation (Vin. 1. 69), he, 1n
common with Senlya the canine ascetic (Sta. No. 57) and Vaccha-
gotta, another famous wanderer (No. 73), rather exaggeratedly
asserted that he would undertake 1t for four years. They all how-
ever appear to have been ordained at once, and not long afterwards
ecach became * one of the arahants.” "These three Discourses there-
fore have the added interest of using a Vinaya element to stress the
fervour of a new adherent to the Order. That they record their
corresponding episodes 1n exactly the same terms as one another
1s not unexpected.

Furtler, the Magandiya-sutte 1s one of a number of narrations
found 1n the Middle Fifty to tell of a spiritual evolution,! each more
or less complete in 1tself and in little or no need of filling out from
other contexts in the Pitakas. It has been said already that this
Discourse reveals that Gotama was known to the wanderers as
bhunahu. 1t also reveals that the first line of a two-lined verse was
part of the wanderers’ tradition. Against this, Gotama tells
Magandiya that both the lines were spoken by former Buddhas—
and these, Judging by canonical evidence, were perhaps never very
far from his thoughts.?2 Although this two-lined verse may not be
precisely a dhammapada, a footprint of Dhamma, a word used 1n
this technical sense at D. m. 229 and 4. 1. 29 where the four
dhammapadan: enumerated are said to be ancient, of long standing,
traditional, it is nevertheless invested here with a great antiquity.

The Division on Wanderers 1s also noteworthy for the two occasions
on which Naked Ascetics, ajivika, arc mentioned. One of these 1s
when the wanderer Sandaka 1s recorded to speak of them as “ children
of a childless mother,” because they have only three great leaders,

I Others are the stories of King Pasenadi (Stas. 86-89), Angulimila (No. 86),
and Vacchagotta (Nos. 71-73).
2 See e.g. Sta. No. Sl.
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nmyyataro, that is leaders out from duklha and samsara, and whom
he names, in contradistinction to the large numbers of great leaders
in this Dhamma and Discipline (Sta. No. 76).

The other reference to Naked Ascetics is when the wanderer
Vacchagotta in one of his questions to the Lord (No. 71) draws the
response from him that, although he recollects ninety-one kappas,
he knows of only one Naked Ascetic to have attained heaven. In
my note on p. 161 below I have drawn attention to the tradition that
Vipassin,the first Buddha to have preceded Gotama when these Bud-
dhasare reckoned as six, is said to have arisen in the world ninety-one
kappas ago. Taken together, these two passages may suggest that 1t
was not necessary for Gotama’s recollection of former habitations to go
back to ages remoter still, and that therefore when 1t 1s said of him,
as of others too, that they recollect many a kappa of the world’s
re-formation and disintegration, this is not a deliberately gross
factual exaggeration so much as symbolical language devised to
indicate immense reaches of the past, the precision of which, except
in the case of the Buddha, and this only 1n very few passages, would
be of no material significance. Again, these two passages, if taken
together, may be regarded as one more indication that the numbering
of the preceding Buddhas as six 1s indeed earlier than their numbering
as twenty-four. For, unless this were of subsequent growth, why
does the Buddha Gotama here clearly speak of ninety-one kappas, a
figure so curiously reminiscent of the alleged date of Vipassin’s
Buddhahood ? At Ja. 1. 391 ‘I myself wus that Naked Ascetic”.

But any mere claims, not based on fact, to recollecting former
habitations (referring to the past) or to comprehending that beings
uprise according to kamma (referring to the future) have to be
waved aside and the actuality of the Teaching that 1s Dhamma
(referring to the present) grasped instead: “ There ¢s birth, atth’ eva
jatr, there 1s ageing and dying, there are grief, sorrow, suffering,
lamentation and despair of which I lay down the suppression,
nighata, here and now ” (M. 1. 430). So, “ Let be the past, let be
the future. I will teach you Dhamma: if this is, that comes to be;
from the arising of this, that arises; if this 1s not, that does not come
to be; from the stopping of this, that is stopped "!—pregnant words
uttered to the wanderer Sakuludayin (M. 1. 32; ¢f. M. ii. 44), and by

Pl

4

1 Mrs. Rhys Davids, in spitc of her great appreciation of this * really
universal statement >’ (on cause), rather misses its special application in M.
Sta. 79 as the ‘ now ’ between the past and the future; her * beginning *” and
‘““end ’ I find both too finite and too vague; see K.S. 11. Intr. p. xI.
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imputation stressing the here-and-now as the principal concern ot
the artvan disciple.

No royal person, in the First Fifty Discourses, figures 1n a story
from the past, nor is any contemporary king or queen recorded to
have been present when any one of these Discourses was spoken, the
names of Bimbisara, Pasenadi and Ajatasattu being used merely to
oive point to an argument. The Royal Division (Nos. 81-90), on the
other hand, although having only two Discourses named after a
roval personage (No. 83, after a king who reigned in the distant past,
and No. 85 after a prince who never ascended the throne), yet brings
Im a fine array of kings and queens and princes and contains no
Discourses from which a royal name 1s absent: Kiki, King of Kasi 1n
a story from the past (No. 81); Koravya, apparently a Kuru King
(No. 82); Makhadeva, his unnamed son and his son’s descendants
down to King Nimi and his son Kalarajanaka, also in a story from
the past (No. 83); Avantiputta, King of Madhura, in a Discourse
given after the parinibbana (No. 84); Prince Bodhi (No. 85); King
Pasenadi (Nos. 86-90) with his Queen Malhka, their child and another
consort 1n No. 87; with Vidadabha, his son, in Nos. 87 and 90; and
with Soma and Sakula, said to have been other consoits, in No. 90;
and besides Pasenadi, there is a reference to Ajatasattu, a reigning
king, in No. 88.

One of the most interesting aspects of the Royal Division is the
cycle of Discourses (Nos. 86-89 and continuing into 90) in which
Pasenadi’s spiritual evolution can be traced until 1t reached a full
development and maturity, that 1s to say in the faith and rehance
that he came to repose in the Lord. In Sta. No. 86, primarily
concerned with the regeneration and birth in the * ariyan birth,”
aryaya jatiya, of the dreaded bandit Angulimala, Pasenadi was
“amazed 7’ at the Lord’s power to tame without stick or sword
" him that I was unable to tame with stick and sword.” In the next
Discourse hLe chides Mallika for her blind assumption, as he takes it
to be, that if the Lord says a thing is so, then 1t is so. She sends a
brahman to the Lord to ask him to confitm that he had indeed said
that grief and sorrow are born of affection rather than bliss and
happiness, as seemed more commonly thought. This the Lord does
and he gives the brahman many examples to explain what he means.
Mallika adapts and particularises these to fit the circumstances of
Pasenadi’s life with such success that he is again filled with wonder
and amazement, this time at the Lord’s wisdom by means of which
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he penetrates and perceives so much. And so he tells Malhka that
he wishes to bathe ceremonially, a ritual that would purify him for
three times uttering the solemn utterance: ‘ Praise to that Lord,
arahant, perfect Buddha.” The king made this salutation at a
distance, as did also on other occasions Brahmayu the brahman
(M. 11. 140) and the devout brahman lady Dhanafijani, no doubt as
a kind of charm or spell for averting ill-luck, once when she tripped
or stumbled (Sta. No. 100). |

In Sta. No. 88, Pasenadi’s interest in the Buddha has obviously
grown and, anxious to learn more about him, he visits Ananda and
puts some questions to him, for example: would the Lord engage in
such conduct as was offensive to intelligent recluses and brahmans,
and does he not praise getting rid of all unskilled states and acquiring
all skilled ones ¢ So much delighted was he with the well-chosen
words with which Ananda replied, that he persuaded this frugal-
minded disciple to accept from him a piece of cloth that King
Ajatasattu had sent as a present from over the border. |

Neither Sta. No. 87 nor No. 88 records any meeting between the
king and the Buddha. But it seems that all the time the former’s
faith and respect were building up to the great culmination recorded
In Sta. No. 89, the Dhammacetiya. Here Pasenadi 1s recorded to
have gone to visit the Lord and to greet him in the unusually devout
but not unparalleled fashion of kissing and stroking his feet and then
of twice pronouncing his own name: * I, revered sir, am Pasenadi,
King of Kosala.” On the Lord’s asking him why he pays such deep
respect to ““ this body ”’ and displays such tokens of friendship (thus
Indicating that this form of greeting was not in general use) Pasenadi,
in a long and reasoned reply supported by deductions he had made
from his own observations of life around him, gave seven grounds for
his great veneration for the Buddha, Dhamma and Sarigha, in his
eyes superior to anything the world has to offer as well as to any-
thing that other recluses and brahmans appear to derive from the
sects they favour. After he had left the Lord’s presence, the Buddha
succinctly summarised his eulogy as *‘ testimoniles to Dhamma,”
and exhorted the monks to learn and remember them, thus paying
a signal compliment to the king.

At A. v. 65-66 Pasenadi is again recorded to greet the Lord in this
same manner. But when the Lord asked him why he did so, he said
1t was to show his gratitude and thankfulness for which he had ten

reasons.
In Sta. No. 90, Pasenadi asked not Ananda but the Lord himself
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a number of questions: about omniscience, the purity of the four
castes, devas and Brahma, and he declared himself to be pleased and
delighted with every explanation given to him. It therefore seems
that his faith and reliance had come full circle.

Each of the ten Discourses in the Diwvision on Brahmans (Nos.
91-100) 1s called after the name of a brahman. Parallel versions of
Discourses Nos. 92 and 98 occur in the Sxn.; and the chief maternal of
No. 91, 1ts core as it were, namely the enumeration of the Thirty-two
Marks of a (or, the) Great Man, from a brahman point of wview,
also appears in other Discourses, for example in Digha Suttantas
Nos. 14 and 30.

Some of these brahmans are represented as holding Gotama 1n
great esteem as did also Keniya the matted hair ascetic. Sangarava,
at first, was an exception. He was loyal to the brahmans and also
1ignorant of the Lord’s moral habit and wisdom, but he was willing
to meet him. Had the Sangarava-sutta been printed in full 1t would
have been extremely long, for it contains ‘‘ autobiographical
matter from the Ariyapariyesana-sutta and the Mahdasaccaka-sutta.
It 1s a little disconcerting to find Sangarava, at the end of this
tremendous dissertation, although commenting that “ the good
Gotama’s striving has indeed been steadfast,” hurrying on to ask
him 1f there were devas. They had not been mentioned hitherto in
the Discourse. And indeed, setting aside the stereotyped mention
of them in such passages as ‘“teacher of devas and men,” there are
very few other occasions in the Middle Fifty Discourses where they
form a subject of conversation. One 1s in Sta. No. 90 where
Pasenadi 1s recorded to ask the Lord whether there are devas, and 1if
so whether they are returners or non-returners to this state of things,
and where Vididabha is also recorded to ask Ananda about the
Devas of the Thirty-three. In Discourse No. 90, however, it would
seem natural that, while the principal characters were waiting, rather
uneasily, for the arrival of the brahman Safijaya of the Akasa clan
to tell them who it was that had brought a kathavatthu, a point of
controversy, point at issue or subject of conversation, into the
palace,! they should speak of various matters. But in Sta. No. 100

I find the sudden introduction of this question about devas rather
perplexing.

! In Discourse No. 87 we hear of another kathavatthu filtering through into
the palace.
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It 1s interesting to see something of the relations that these brah-
mans had with others, thus: Brahmayu, very old, wealthy, learned,
venerated and himself full of veneration had Uttara, also learned in
brahman lore, as pupil (No. 91); Sela had 300 brahman youths in his
train, all of whom became ordained as monks by the Lord (No. 92):
Assalayana seems to have been at the beck and call of 500 brahmans
who were staying at Savatthi on business (No. 93); Ghotamukha,
Esukarin and Dhananjani appear to have been on their own (Nos.
94, 96, 97); an attempt was made by 500 brahmans who were staying
at Opasada to dissuade Canki, who also lived there, from going to see
Gotama (No. 99); Vasettha and Bharadvaja, two brahman youths,
were staying at Icchanankala where many wealthy and distinguished
brahmans were also staying (No. 98); Subha was staying in a house-
holder’s dwelling (No. 99); and Sangarava was living at Candala-
kappa as was also a brahman lady! of his acquaintance through
whose 1ntervention Sangarava met the Lord (No. 100). All these
brahmans, as a result of the conversations they had with Gotama,
either became lay-devotees or joined the Order of monks—all except
Canki. But Canki, in the Discourse to which he gives his name,
insisted that all the brahmans should go to visit Gotama, whose
praises he sings at length and 1n a more factual way than Upali, for
1t did not seem right to him that one of such immeasurable splendour,
vanna, as the good Gotama should go to see the brahmans. When
they arrived Gotama 1n fact addressed his Discourse principally to a
brahman youth named Kapathika, also very learned, and who, after

he had learnt a great deal about the way to awaken to truth and
attain 1t, became a lay-devotee.

For the divergent views professed, evamvadino evamditthino, by
contemporary leaders of other sects, the Middle Fifty Discourses
prove a mine of information. It i1s apparent that the compilers of
the M. were well acquainted with these views; and also that the
contact between Gotama and the other sects was close and living and
on the whole friendly.

There 1s mention of the views attributed to the six most famous
heretical leaders of other sects, Piirana Kassapa and so on (Stas. Nos.
60, 69, 76, 77, etc.), and also of other divergent views less frequently
cited in the Pitakas, such as ‘‘ there 1s (not) formlessness through-
out,” * there 1s (not) the stopping of becomings throughout > (No.

1 Tt was this lady who tripped, see above, p. xix.
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60); and “ all is (not) pleasing to me, part is (not) pleasing to me ”’
(No. 74). Again, we find Gotama refusing to explain any of the
opposing views in another and an important set found throughout
the Nikayas: ‘ the world is (not) eternal ”” down to ** The Tathagata
both is and is not after dying, neither is nor is not after dying”
(No. 63). He refused both because the living of the Brahma-faring
has nothing to do with and does not depend on the explanation of
such views, even as the life of a man pierced by an arrow could not
be saved if, before allowing it to be extracted, he insisted on knowing
such irrelevant details as i1ts make, the kind of bow 1t was shot from
or the kind of man who shot it (No. 63); and he refused because such
views, wildernesses and fetters that they are, neither conduce to
nibbana nor do they yield any possible description of the Tathagata.
For, since he 1s freed from all denotation by the khandha, he cannot
be ““ reckoned ”’ by the four categories of * arising ”’ after dying, and
1t 1s inept to attempt to do so.

Views held by recluses and brahmans indeed form part of the
stock-in-trade of the M. In the Royal Division and that on Brah-
mans, however, various other matters come to the fore as ones 1n
which brahmans were particularly interested: caste (in both
Divisions), mantras, sacrifice (No. 99), the Thirty-two Marks of a
Great Man, from the brahman point of view, and the ** wealth ”
brahmans lay down as the typical wealth of each caste (No.96). The
Buddhist counter-assertions are that in freedom as against freedom
members of each caste are on an exact level, for 1t 1s not caste 1n
itself that is undesirable or to be done away with (which Gotama
never tried to do), but the arrogant brahman claims. Members of
all four castes are alike, for example, 1n that if one of their members
turn thief or recluse, he is henceforth to be reckoned simply as
“ thief ” or “ recluse,” his 1dentification by caste being lost. The
ariyan disciples also asserted that other brahman claims could be
argued out of court (No. 99) or at best shown not to be the final
means to an end but rather mental equipments for developing a
mind that 1s without enmity or malevolence (No. 99); and they laid
down that a man’s wealth is the ariyan transcendental Dhamma,
ariyam lokuttaram dhammam purisassa sandhanam paniniapems (No.
96)—a ““ man’s ”’ be it noted, a general term beneath which monks
and members of this caste or that ahke le buried. The final
summing up is in Sta. No. 98 ==8n. 650: *“ By deeds i1s one a brahman,

by deeds no brahman.”
Yet although, in terminology reminiscent of the Upanishads,
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““ there is the arising of a being from what has come to be, he arises
according to what he does . . . creatures are heirs to deeds,” bhuta
bhutassa upapatty hoti, yam karoty tena upapajjati . . . kammadayada
satta (No. 57), there is also the deed, kamma, which, neither dark nor
bright and neither dark nor bright in results, is the highest of four
types of deeds since 1t conduces to the destruction of deeds (No. 57).
This 1s the deed that carries forward no fruits or reactions and which
1s therefore different in category from, but not inconsistent with
such statements as *° there 1s indeed cause (M. 1. 405). It is for

professing this last belief that the one Naked Ascetic 1s said to have
gone to heaven.!

I have already remarked on the two questions asked about
devas, the one occurring in the Royal Division and the other in
the Division on Brahmans, and also on the questions about caste
that occur in the two Divisions (but also elsewhere). It i1s in-
teresting, but perhaps quite without significance, to find other
episodes that these two Divisions have in common. For example,
each has a Discourse sald to have been delivered after the
parinibbana (Nos. 84 and 94),2 and each one in which the Buddha
was greeted in a specially reverential way (Nos. 89 and 91).
Thus, in Discourse No. 84 Avantiputta, raja (chieftain or king)
of Madhura 1s so much impressed by Maha-Kaccana’s arguments
about the potentially equal purity of members of all four castes that,
wishing to become an upasaka, a lay-devotee, he utters the usual
formula which by then must have been quite venerable: ** Excellent,
excellent. It 1s as if one might set upright . . .” and so on. But
then, before asking to be accepted as *“ an upasake going tor refuge
from this day forth for aslong aslife lasts,”” which was also customary,
he deviates from the norm by stating: “ Thus 1 am going to the
revered Kaccana for refuge and to Dhamma and the Order of
monks.” To this Kaccana objects: *“ But do not, sire, go for refuge
to me. You must go for refuge only to that Lord to whom 1 have
gone for refuge.” Upon Avantiputta asking where this Lord 1s
staying at present, Kaccana replies that he has attained complcte or
final nibbana, parintbbuta. Protesting that he would have gone
even 100 yojana to see him had he heard that he was staying that
distance away, Avantiputta concurs: “ Since that Lord has now

1 See above, p. xvii. _
2 Discourse No. 108 is also said to have been held after the parinibbana.
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attained final nibbana, I am going for refuge to that Lord who has
attained final nibbana and to Dhamma and to the Order of monks.”

In Discourse No. 94 the brahman Ghotamukha visits the monk
Udena and hears from him a discourse about the four kinds of
““ tormentors.” He is impressed and wishes to become an upasaka.
This Discourse then proceeds precisely as does No. 84, except that
the raja and the brahman give different appellations to the Lord, no
doubt in accordance with their own status in the world.

Maha-kaccana was a contemporary of the Buddha. This incident
must therefore have taken place comparatively soon after the
parinibbana. There seems little information about Avantiputta,
beyond MM A. m. 319 calling him Avantiratthe ranno dhitaya putto,
and where this *° king ” perhaps means Pajjota (whom Kaccana had
established 1n the Buddhist teaching), Avantiputta being thus his
orandson. Neither Ghotamukha nor Udena appears to be men-
tioned anywhere in the Pali Canon but here, and so we can only
presume that they were contemporaneous with the Buddha and that
no very long time had elapsed since the parinibbana when this
conversation between them was supposed to have taken place, or
clse Ghotamukha (as also Avantiputta) would already have heard
of 1t.

These two Suttas provide enough evidence to show that, even
as refuge was taken in the Buddha during his life-time, 1t must
continue to be so taken after his death. No bhikkhu could regard
himself as a refuge or allow others to do so. But he could accept
into the community a person who wished to be an upasaka. This
point does not 1 think arise elsewhere in the M. than in these two
Discourses, for on every other occasion where refuge was taken, 1t
was the Lord himself who established the new person in his teaching
and accepted him as an upasake. That 1s to say, there appears to
be no record of any bhikkhu accepting an upasake into the community
at a time when the Lord might have been staying some distance
away, although seeing to 1t that he took his refuge in the Lord and
not in the bhikkhu himself. There 1s no evidence for this, but one
may none the less not unjustifiably imagine that it may sometimes
have occurred. Responsibility to ordain candidates into the Order
of monks was delegated by the Lord first to bhikkhus acting alone
and then to the Samgha acting corporately (Vin. Mahavagga 1. 12
and 28). It would therefore seem not only possible, but it must
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1 See below, p. 5 ff.
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have been necessary 1n the expanding community to allow bhikkhus,
even 1f as individuals rather than as members of the Samgha, to
accept a new upasaka. These two Suttas show that this was at
least the case after the parinibbana.

I have already referred to the deep respect Pasenadi paid to the
Lord on greeting him:! kissing and stroking his feet and pronouncing
his own name, and to the fact that this was an unusual and an
unusually devout form of salutation. It was one also adopted by
Anna-Kondaniia (S. 1. 193) when he came to see the Buddha after a
long interval, twelve years according to the Commentary. And it
was also adopted by two brahmans, not as a greeting on first
approaching the Lord, but rather as a salutation, a form of acknow-
ledgment of his greatness made during the course of a conversation
with him. And almost immediately afterwards these two brahmans,
Manatthaddha at S.1. 177 and Brahmayu in M. Sta. No. 91, asked to
become an upasaka, but not before the Lord had asked each of them
to rise up (or, stand up, utthehn at S. 1. 178, utthaha at M. 11. 145) and
sit down 1n his own place (although, as far as the record goes Manat-
thaddha had all the time been standing) *“ where your mind was first
pleased with me.” The two concourses that witnessed these scenes
marvelled, the one that Manatthaddha who grceted neither his
mother nor father, teacher nor eldest brother should show such deep
respect to the recluse Gotama; and the other at the great psychic
power of the recluse Gotama in virtue of which the well-known and
renowned Brahmayu showed such veneration. That they did so
provides additional evidence that this kind of salutation or greeting
was rare and of a specially fervent kind.

The kissing of the feet and the pronouncing of one’s own name go
together, but appear to do so only when 1t 1s the Buddha who 1s
evoking so great a respect; to members of other sects only the name
was now and again pronounced (e.g. at S. 1. 78, Ud. 69) and the rest
of the greeting conveyed by the normal method of stretching forth
the joined palms.

As far as the M. text goes, Brahmayu pronounced his name once
only, whereas Afifia-Kondafiia, Pasenadi (twice) and Manatthaddha,
are recorded each to have pronounced his own name twice. They all
apostrophised the Lord in accordance with their own social status.
So, apart from this small exception in Brahmayu’s case, and apart
from Manatthaddha not mentioning his status, the Pali tradition of

© m— e —

1 See above, p. xix. This occurs in Sta. No. 39.
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kissing the Lord’s feet and pronouncing one’s own name appears to
be based on a regularised pattern which, besides appearing to denote
some unusual excitation of feeling, certainly signifies a highly
reverential and seldom used form of greeting and acknowledgment,
far from being 1n common vogue.

In his Commentaries on the M. and S., Buddhaghosa has nothing
to say about kissing the Lord’s feet. The kiss however establishes a
iving link, 1t 1s a *° touch;” and although primarily intended to
betoken a physical relationship, when regarded as a blessing or a
salutation or a ceremonial greeting i1t takes on a ritual aspect. Bu.,
on the other hand, has an exegesis on nama, name. Although this
occurs once only (S4. 1. 282) and although 1t might have done fuller
Justice to the inner and vital significance of the name! and the uttering
of 1t, 1t yet does not lack in penetration, for it ends by saying: ““ So
he (1.c. Anna-Kondahna) makes known his name, thus closing for
beings the path to the sorrowful ways and opening the path to
heaven.” As Bu. perceives, the pronouncing of the name is one of
*“ the keys to power ”’ by means of which one puts oneself into the
power of someone else. For this reason names were sometimes kept
secret? as was for example Anathapindika’s name Sudatta, known
only to himself and his family.® So that, voluntarily to state one’s
own name 1s, as much of the world’s literature testifies, an express
acknowledgment of the faith and trust that one person unreservedly
places 1n another.

The kiss and the pronouncement of the name are physical and
spiritual actions which, when made together, indicate a very close
bond of union, the prototype for which is the father-son relationship
where, as some records of Indian thought show, over and above the
physical patermity a spiritual paternity may also be presumed:
“ On returning from a journey he should ‘ touch ’ (‘ kiss ’) his head,
saying: * You, my son, originated from my limbs, you are born of my
heart, you are indeed as myself ’ . . . and he therewith takes hold of
his son by name . . . and says: * By your name, my son, I kiss (touch)
your head.’ ™

These Middle Fifty Discourses also contain records of two rebukes
administered by the Buddha to Sariputta. There seems to be only

t 1t 18 by his deathless name that Indra outlasts all generations of men,”
RV. 18. 7. '

2 Thus also warding off the threat of the evil eye. 3 Van. 1. 156, V' A.

4 Kausitake Upanishad 11, 11,
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one other such occasion,! unless we count the Sampasadaniya-
suttanta® where the Buddha, by asking Sariputta whether he knew
anything either of the past or the future Buddhas he had referred to,
tried to curb his chief disciple’s almost excessive glorification of the
Teacher.

In the Catuma-sutta (No. 67) the Lord had had to dismiss from his
presence an extremely noisy Order of monks? that Sariputta and
Moggallana had brought to see him. When they were allowed to
return, the Lord asked NSariputta what he had thought when the
Order was sent away. His thoughts had been, he replied: ““ Now,
the Lord, untroubled, can abide intent on abiding in ease here and
now.? And we too, untroubled, can abide intent on abiding in ease
here and now.” But to have done so would have been a dereliction
of his duty, bharabhava, to the Order of which he was in charge. So,
the rebuke was: “ Wait, Sariputta, wait. Never let such a thought
arise In you again.” Moggallana was then asked the same question.
The first part of his answer was the same as the first part of Sariputta’s.
But his second part, showing that he was aware of his respon-
sibilities: ““ The venerable Sariputta and I will now look after the
Order of monks,” was approved by the Lord, who added that either
he could look after 1t or Sariputta and Moggallana could do so.

- What then, in view of this statement made by the Teacher to
Moggallana, are we to make of his assertion to Devadatta® that he
would not hand over the Order even to Sariputta and Moggallana,
far less therefore to Devadatta ¢ Is it possible that at that time he
thought his chief disciples too old ? He himself, according to
Devadatta, was approaching the end of his life, although there may
have been about eight years still to run before the parimibbana.®
Sariputta however seems to have been well and active at the time of
this episode as he was sent to Rajagaha to carry out an Act of
Information against Devadatta. It is also true that Devadatta, 1n

e —

1 Ja. 1. 161-2. 2 D. Sta. No. 28.

3 Although they may have been “ novices ” as said at DPPN., p. 1110, n.
10, and see below, p. 129 n. 1, they are simply called agantuka, in-comers,
while the resident monks are called nevasika.

¢ See above, p. xi. 5 Vain. ii. 188.
¢ Devadatta’s attempt to wrest the leadership of the Order away from

Gotama is, in the Vin., sandwiched in between two other episodes, in the first
of which Devadatta curries favour with Prince Ajatasattu, and in the sccond
incites him to slay his father, Bimbisira. He, however, abdicates in favour of
his son. According to Mhvs. 11. 32 the Buddha died in the eighth year of

Ajatasattu’s reign.



XXVill Translator’s Introduction

telling Gotama that he 1s now worn, old and full of years, does not
put 1n the final touch of saying that he 1s in the eighties, asitika.
The absence of this word may be an indication that Gotama was
actually not so old as his cousin could have wished, arnd was in all
likelihood not more than in the seventies. Although 1t seems
difficult to discover Sariputta’s age when he died and also the
length of time by which he predeceased the Founder, he was probably
the younger of the two as his mother appears to have been alive at the
time of his death.?

On the other hand 1t 1s not 1mpossible that the Vinaya-bhanakas
and the Maj)hima-bhanakas® followed somewhat different traditions
concerning the possible leadership of the Order, the former holding
that only Gotama could lead, and for that reason they attribute the
formulation of practically every one of the Vinaya rules to him; and
the latter holding that others also could look after the Order, as our
M. context suggests, and as 1s borne out to some extent by the
Discourses given by disciples and of which Gotama 1s recorded to
have approved. However, this 1s a pomnt that could only be
substantiated by further research.

Again it 1s possible, and perhaps it is even probable, that the
episodes recorded at M. 1. 459 and Van. 1. 188 refer to different
Samghas. For samgha is not necessarily a comprehensive word for
the whole Order of monks, and which indeed S. Dutt thinks was
known as the Samgha of the four quarters.® It can also refer, and
does often refer to this Order or that, each regarded as part of the
whole and bound by the same rules and regulations, but marked off
from one another by virtue of the residence of monks within this
stma (boundary) or that. 1f this is so, then Sariputta and Moggal-
lana might well have been regarded as the right disciples to be in
charge of some particular Samgha, but not necessarily of another;
and, accepting this hypothesis, the apparent contradiction between
M. 1. 459 and Van. 1. 188 would be resolved.

Kinally, the Buddha at the end of his life says, as recorded,* that 1t
does not occur to a Tathagata: I, akam, will look after the (or, an)
Order of monks.” Again, therefore, this does not tally with his
statement at M. 1. 459 that either he or Sariputta and Moggallana
could look after a (localised and particular ?) Order of monks.
Whether the Buddha sometimes spoke as a man, the much tried but

' SA. i, 213, o
2 DA. 15 says that the Majjhima was handed over to the school of Sariputta.
3 Karly Buddhist Monachismn. ¢ D. il 100,
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ever valiant and selfless Leader and Founder of the whole Order, and
whether he sometimes also spoke as Tathagata, trackless, incon-
numerable, freed from reckoning or designation by the five Ahandha,
1s a point still requiring further investigation. Personally I incline
to think there are grounds suggesting that he sometimes spoke as
Tathagata and, if so, this Digha passage would be such a case.
Although the personal pronoun is frequently used for the sake of
emphasis, I do not believe aham to be a key-word here—even a
Buddha uses the conventional parlance of the world.2 I believe the
key-word 1s Tathagata, one who has nothing more to do with the
common difficulties of either a monastic or a secular world, and that
it may here contain, although in a contrary sense, some hidden
reference to part of the Bodhisatta’s vows: *“ May I look after an
Order of monks.”’”® Thisis a vow, an aspiration for the future. The
Tathagata, on the other hand, 1s 1n every way accomplished, free of
past, future and present, beyond all change and mutation and the
relationships imposed by personality. Pali is a most precise
instrument in many ways, and I believe that where a certain term is
used 1t 1s for some definite reason and has something definite to
convey. It 1s for us to “ swelter at the task "’* of regaining the
wonderful precision of language the teachers and bhanakas of old
knew so well how to employ.

The other occasion when, in these Middle Kifty Discourses,
Sariputta is recorded to have been rebuked (Sta. No. 97) was when
he established the dying brahman Dhanaiijani in hine Brahmaloke,
““in the lesser, the Brahma-world,” although there was something
further to be done for him. It seems to me that since the attain-
ment of the Brahma-world or of companionship with Brahma 1s not
the ultimate goal of the Brahma-farer who is the Dhamma-farer and
even-farer, this alone is a sufficient reason for taking fine and
Bralmaloke in apposition to one another as though, while separate
and the former not actually qualifying the latter,5 they nevertheless
belong to one another in Buddhist thought. The Brahma-world
is less or lesser when compared with the goal set before the ariyan
disciple. Therefore the rebuke was justified in that Sariputta,
missing a rare opportunity, had failed to lift up the brahman’s

.

M. i. 487, 488.

1

2 Cf. M. i. 500, ya# ca loke vuttam tena voharaty aparamasan.

s B.g. Mhou. i. 38, 238, 331. s Dhyp. 276.
5

According to A. P. Buddhadatta, Concise Pali- English Dictionary, hina 13
an adjective. PED. gives it as p.p. of jahats.
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mind to heights it was probably able to encompass. If so, 1f
Dhanafijani had truly been capable of greater spiritual achievement
had he been rightly taught, then it would seem that the brahman
youth Subha Todeyyaputta (Sta. No. 99) was, on the contrary, not
yet ready to go beyond instruction in the way to companionship with
Brahma. For this is the instruction he received from Gotama him-
self who propounded the usual method for gaining this companion-
ship: the development of the four brahmawihara. In the disci-
pline for an ariyan the evidence goes to show that this did not
have attainment of the Brahma-world as its goal as 1t did for

brahmans.
A long article might be written to illustrate the high regard and

esteem in which the Buddha held Sariputta, his own (spiritual) son,
anwjata, “ who rolls on the Wheel of Dhamma set rolling by me.”?
One may therefore suppose that the Buddha, refusing to follow the
wrong course of showing partiality, chanddgatt, which with the other
three agatr, he often spoke against,? intended his rebukes to Sariputta
to intimate the pitfalls of his responsible position in the Order—as
preceptor to Rahula® and many another, as looking after an Order,
and as friend and counsellor of brahmans—and hence to provide
examples for right thought and behaviour and warnings against

wrong for the men who came after.

The “rich vanety of the Majjhima’’—how true are not these words
of the late F. L. Woodward.* It islong, 1t 1s thorough, many of its
Discourses are complete in themselves, which, while meaning that a
great teal may be learnt from any one of them, does not at all mean
that they will not grow in depth and significance the more their
affinities with other parts of the Pitakas can be traced. Sometimes
two or more existing versions are word for word alike; sometimes in
contexts that are otherwise parallel interesting variations and
divergencies are displayed; sometimes the conclusion that has been
worked up to is quite different after an otherwise 1dentical narrative;
or, once some part of a story or dissertation has been told in more or
less the same words 1t may at a certain point break off and proceed
on different lines. If a concordance of the M. were made, the number
of passages having parallel versions elsewhere and also the number of

1" M. Sta. 92=_8n. 557.
2 Van. 1. 283, D. iii. 182, 4. i. 72 (and for further references see B.D. i. 313

n, 7).
3 Ja.i. 161-2. ¢ K.§8. 1. Intr. p. xiv.
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times certain themes recur within the M. itself might cause some
surprise.

In the Middle Fifty Discourses the overriding emphasis is perhaps
laid on the jhana or fine-material meditative stages; the ayatana,
the immaterial or incorporeal meditative stages or planes culminating
in the stopping of feeling snd perceiving; and on the threefold
knowledge, tevy)ya (see e.g. Stas. Nos. 51, 52, 59, 64, 65, 66, 71, 77, 79,
99, 100). Discourse No. 51 gives the lead: 1t lays down the whole
training for a monk from the arising of a Tathagata in the world,
through the young man of family being ordained a monk, then
possessing himself of moral conduct, of control over his senscs, of
vigilance, mindfulness and clear consciousness, then purifying his
mind of the five Hindrances after which he can acquire mastery in the
four ghana, and finally can direct his mind to the gaining of the three
knowledges, tevtg9@. This Discourse propounds all the parts of this
process 1n standardised words found in other passages (cf. Stas. Nos.
55, 60, 61, 76, 79). All the time 1t 1s leading up to a climax which,
appearing agaln elsewhere and always In the same stereotyped
words (cf. Stas. Nos. 55, 60, 61, 94), 1s none the less striking or 1m-
portant for that. It i1s that, of the four ““ tormentors ” (of each of
which a number of the Discourses give a very full description), the
last ‘ tormentor,”” who in fact i1s a tormentor neither of himself nor
of others, is he who, having fulfilled the training as set forth in
these Discourses, is ‘‘ here-now allayed, quenched, become cool, an
experiencer of bliss that lives with self Brahma-become,” nicchato
mibbuto sitibhuto sukhapatisamved: bralmabhutena altana viharate.
This is a description applied only but invariably to the non-tormentor.
He has reached a summit. Harmlessness, ahimsd, was a living
force, great in 1ts results.l

This unravelling of the tangle which is man, beside whom animals
are an open clearing (Sta. No. 51, M. i. 340-341), and this showing of
the ordered way by which “ this sure Dhamma ” (No. 60, M. 1. 401)
leads on to the freeing of the mind from the three cankers of sense-
pleasures, becoming and ignorance, this consequent assumption of
a self that lives Brahma-become, is of the essence of and crucial to
the Buddha’s Teaching.

To dwell with self Brahma-become is, as these Middle ity
Discourses make abundantly clear, an achievement superior to abiding
in or dwelling in the brakmavikara. Yet, if these, sublime as each

L Cf. 8. i. 75, “ let not the self-lover haim another.”
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one 1s. for the Lord abides in eacli one.! are placed against the wide
background of his teaching, as in Sta. No. 52, 1t 1s to he expected for
a monk that if he stand firm m the conviction that, hike the glana,
cach of the brahmavihara when regarded as a freedom of the mind, 1s
(karmically) effected and thought out, abhusankhate abhvsaricetayita,
impermanent and of the nature to cease (as one emerges from medi-
tation). then, having sought for a * door to the deathless ™ so as to
make himself safe, attanam sotthim katwi, he mayv become an arahant
or a non-returner. This i1s expressed by saying: “ hie attains the
destruction of the cankers; but if he fails to do so then . . . by the
destruction of the five fetters binding to this lower (shore), he 1s of
spontaneous uprising, one who attains nibbana there, not hable to
return from that world.” 1t 1s of interest to observe that while the
M. uses the three associated words arahant, sakadagamin and sotd-
panna, the technical term andgaman, non-returner, 1s not found at all
and 1s represented only by its formula (e.g. 1n Stas, Nos. 52, 64, 68,
73).

A basic part of the training necessary to bring the goal into view—
here mostly spoken of in terms of the threefold knowledge- 1s the
turning away from and renunciation of sense-pleasures (Stas. Nos.
o4, DY, 66, 67, 68, 7H, 80, 99) together with the refusal to be entranced
by sensory mpacts or impingements. In place of sensory enjoy-
ment and craving there should be a steady development of that
equanimity and mindfulness wherein all grasping after the material
thigs of the world 1s stopped entirely.  Derived extra-sensorily,
this other happiness which ensues 1s more peaceful and exqusite
(e.g. Stas. Nos. B9, 79) than that due to the senses. It 1s not only
pleasant feeling that belongs to happiness.  On the contrary, as
liad  down by the Tathagata, * whenever, wherever, whatever
happiness 1s found, 1t belongs to happiness,” yattha yattha subhan
upalabbhate yahome yahom tan-tam Tathagato sulkhasmic paivid pete
(Sta. No. 59). The renunciation of grasping after sense-pleasures
15 however but a foretaste of the unresting forward movement
characteristic of meditation.  In no stage in the phana or the @ayatana
should the meditator pause: ™ 1t 1s not enough, get rid of 1t, transcend
it 7 (M. 1. 455). and as he has been taught to do by the Parable of the
Raft,* until he can enter and alnde i the stopping of feeling and
percerving (M. 1. 456) where he is free of all fetters, whether minute

_ e — . -
H —— : ——————— - - — -

Vbrahmda mettavihart . .. bhagaea hi mettacihary, M. 1. 369.

= NSee MLS 1L 175 T,
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or massive. Indeed, “ faring along as instructed 1t will not be long
before he (the aspirant, earnest and zealous in training) knows and

sees of himself. Kven so 1s deliverance from the direst bond—the
bond of ignorance ”’ (M. 11. 44).

I have to acknowledge with grafitude the debt I owe both to
Mr. P. Mehta for reading the typescript, and to my colleague, Mr.
J. J. Jones, translator of the Mahavastu, for reading the proofs.

1. B. Horner.
London, 1955.
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I. THE DIVISION ON HOUSEHOLDERS
(Gahapativagga)



51. DISCOURSE TO KANDARAKA!
(Kandarakasutta)

[839] THUS have I heard: At one time the Lord was staying near
Campa on the bank of the Gaggara lotus-pond together with a large
Order of monks. Then Pessa, the son of an elephant-trainer, and
the wanderer Kandaraka approached the Lord; when they had
approached, Pessa, the son of the elephant-trainer, having greeted
the Lord, sat down at a respectful distance. But the wanderer
Kandaraka exchanged greetings with the Lord; having conversed
in a friendly and courteous way, he stood at a respectful distance.
As he was standing at a respectful distance the wanderer Kandaraka,
having looked round at the Order of monks which became absolutely
silent, spoke thus to the Lord:

“ It 1s wonderful, good Gotama, it 1s marvellous, good Gotama,
that 1s to say how the Order of monks has been led? properly by
the good Gotama. And, good Gotama, those who 1n the long past
were perfected ones, fully Self-Awakened Ones—did these Lords
also have an equally excellent Order of monks that they led properly
even as the Order of monks 1s now being led properly by the good
Gotama ? And, good Gotama, those who in the distant future will
be perfected ones, fully Self-Awakened Ones—will these Lords
also have an equally excellent Order of monks that they will lead
properly even as the Order of monks 1s now being led properly
by the good Gotama ?”

“It 1s so, Kandaraka; 1t 1s so, Kandaraka. Those who, Kan-
daraka, in the long past were perfected ones, fully Self-Awakened
Ones—these Lords had an equally excellent Order of monks that
they led properly, even as the Order of monks 1s now being led
properly by me. And those, Kandaraka, who 1n the distant future

o— L

1 Kandaraka (whom M A. iii. 2 says was a clothed wanderer) asks only one
question however; but the answer and the way Pessa takes this up lead on
to the main topics: the ineffectiveness and cruelty of asceticism, and the
disciple’s development from the moment he acquires faith to his attainment
of arahantship. The name of this Discourse might more suitably be rendered :
‘““ Discourse prompted by Kandaraka.”

2 patipadita, made to fare, to journey along.

J



4 hl. Kandarakasutta I. 339-340

will be perfected ones, fully Self-Awakened Ones—these Lords will
have an equally excellent Order of monks that they will lead pro-
perly, even as the Order of monks 1s now being led properly by me.
For there are, Kandaraka, monks 1n this Order of monks who are
perfected ones, the cankers destroyed, who have lived the life, done
what was to be done, shed the burden, attained their own goal,
and who, by the utter destruction of the fetters of becoming, are
freed by perfect profound knowledge. And there are, Kandaraka,
monks in this Order of monks who are learners, undeviating in
moral habit,! undeviating in conduct, intelligent, their ways of
living intelligent, and these dwell with their minds well appled to
the four applications of mindfulness. What four ? As to this,
Kandaraka, [340] a monk fares along contemplating the body in
the body, ardent, clearly conscious (of 1t), mindful (of 1t), so as to
control the covetousness and dejection in the world; he fares along
contemplating the feelings in the feelings, ardent, clearly conscious
(of them), mindful (of them), so as to control the covetousness and
dejection 1n the world; he fares along contemplating the mind n
the mind, ardent, clearly conscious (of 1t), mindful (of 1t), so as to
control the covetousness and dejection in the world; he fares along
contemplating the mental states in the mental states, ardent, clearly
conscious (of them), mindful (of them), so as to control the covetous-
ness and dejection in the world.”’?

When this had been said, Pessa, the son of an elephant-trainer,
spoke thus to the Lord:

“It 1s wonderful, revered sir, 1t 1s marvellous, revered sir, that
these four applications of mindfulness are so well laid down by the
Lord for the punfication of beings, for the overcoming of griefs
and sorrows, for the going down of sufferings and miseries, for
winning the right path, for realising nibbana.3 And, revered sir,
we householders too, dressed 1in white, from time to time dwell with
our minds well applied to the four applications of mindfulness.
As to this, revered sir, we fare along contemplating the body in the
body . . . the feelings in the feelings . . . the mind in the mind

. the mental states in the mental states, ardent, clearly

L i y -

1 santala-sila. Santata, which MA. iii. 4 explains as nirantara, unin-
terrupted, means consistent, stable.

2 See M. Sta. 10 (M.L.S. i. 83) and D. Sta. 22. 3 Asat M.L.S. 1. 83.

* As they have various things to do for monks they cannot engage in the

tour applications of mindfulness all the time; but when they get an opportunity
they are able to do so, M 4. iii. 6.
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conscious (of them), mindful (of them), so as to control the covetous-
ness and dejection in the world. It is wonderful, revered sir, it is
marvellous, revered sir, how the Lord knows the welfare and woe
of beings while there 1s this human tangle, this human guile, this
human treachery. For this!, revered sir, is a tangle, that is to say
human beings. But this, revered sir, is an open clearing, that is to
say animals.? Now I, revered sir, am able to make an elephant
under training so remember that, every time he is coming into
Campa or leaving it, he will display all kinds of treachery, deceit,
fraud, trickery. But, revered sir, those that are called our slaves
or messengers or workpeople, they do one thing with their body,
another 1n speech, and their thought 1s still other.3 It i1s wonderful,
revered sir, 1t 18 marvellous, revered sir, how the Lord knows the
welfare and woe of beings while there 1s this human tangle, this
human guile, this human treachery. For this, revered sir. 1s a
tangle, that 1s to say human beings. But this, revered sir, 1s an
open clearing, that is to say animals.”

*“ It 1s so, Pessa, 1t 1s so, Pessa. [341] For this, Pessa, 1s a tangle,
that 1s to say human beings. But this, Pessa, 1s an open clearing,
that is to say animals. Pessa, these four kinds of persons are found
in the world.4 What four ? As to this, Pessa, some person 1s a
self-tormentor, intent on the practice of self-torment; as to this,
Pessa, some person 1s a tormentor of others, intent on the practice
of tormenting others; as to this, Pessa, some person is both a self-
tormentor, intent on the practice of tormenting self, and a tormentor
of others, intent on the practice of tormenting others; as to this,
Pessa, some person is neither a self-tormentor, not intent on the
practice of self-torment, nor a tormentor of others, not intent on
the practice of tormenting others. He, neither a self-tormentor
nor a tormentor of others, is here-now allayed, quenched, become
cool, an experiencer of bliss® that lives with self Brahma-become.
Of these four persons, Pessa, which appeals to your mind %"

“ Now, revered sir, that person who is a self-tormentor, intent
on the practice of self-torment—that person does not appeal to
my mind. And, revered sir, that person who is a tormentor of
others, intent on the practice of tormenting others—neither does

1 Cited at DhA. i. 173. 2 All four-footed things, M 4. iii. 7.

3 (f. DhA. i. 173.

¢ Cf. M. i. 411, ii. 159; D. iii. 234; A4. 11. 205; Pug. 55.

5 MA. iii. 10, the * blisses ” (happinesses, eases) of meditation, the Ways,
the fruits, nibbana.
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that person appeal to my mind. And, revered sir, that person who
18 a self-tormentor, intent on the practice of self-torment, and who
1s also a tormentor of others, intent on the practice of tormenting
others—neither does that person appeal to my mind. But, revered
sir, that person who 1s neither a self-tormentor, not intent on the
practice of self-torment, nor a tormentor of others, not intent on
the practice of tormenting others, he, neither a self-tormentor nor
a tormentor of others, 1s here-now allayed, quenched, become cool,
an experiencer of bliss that lives with self Brahma-become—this
person appeals to my mind.”

“ But why, Pessa, do those three persons not appeal to your
mind ?”

“ Revered sir, whatever person 1s a self-tormentor, intent on the
practice of self-torment, he mortifies and torments himself! although
he yearns for happiness and recoils from pain. Therefore this
person does not appeal to my mind. And, revered sir, whatever
person 1s a tormentor of others, intent on the practice of tormenting
others, he mortifies and torments others although they yearn for
happiness and recoll from pain. Therefore this person does not
appeal to my mind. And, revered sir, whatever person is both a
self-tormentor, intent on the practice of self-torment, and also a
tormentor of others, intent on the practice of tormenting others,
he mortifies and torments himself and others although they (all)
yearn for happiness and recoil from pain. Therefore this person
does not appeal to my mind. But, [342] revered sir, whatever
person 1s neither a self-tormentor, intent on the practice of self-
torment, nor a tormentor of others, intent on the practice of
tormenting others, he, neither a self-tormentor nor a tormentor of
others, 1s here-now allayed, quenched, become cool, an experiencer
of bliss that lives with self Brahma-become. Therefore this person
appeals to my mind. But, revered sir, we must be going, we are
very busy, there 1s much to be done by us.”

“ You must do, Pessa, whatever you think it is now the right
time for,”

Then Pessa, the son of the elephant-trainer, having rejoiced
in what the Lord had said, having given thanks, rising from his
seat, having greeted the Lord, departed keeping his right side
towards him. Soon after Pessa, the son of the elephant-trainer,
had departed, the Lord addressed the monks, saying:

e L e - el - ¥ el e

L Cf. 8. iv. 337 ff.
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*“ Monks, Pessa, the son of the elephant-trainer, is clever!; monks,
Pessa, the son of the elephant-trainer, is of great wisdom. If,
monks, Pessa, the elephant-trainer’s son, had sat down for a moment
whilst I had analysed the four kinds of persons for him in detail,
he would have gained great good.? Nevertheless, even to some
extent has Pessa, the elephant-trainer’s son, gained great good.”

“ Tt 1s the night time for this, Lord,3 it is the right time for this,
Wellfarer—for the Lord to analyse these four persons in detail.
When the monks have heard the Lord, they will remember.”

““Well then, monks, listen, attend carefully, and I will speak.”

“Yes, revered sir,” these monks answered the Lord in assent.
The Lord spoke thus:

““ And which, monks, 1s the self-tormentor, intent on the practice
of self-torment? In this case, monks, some person comes to be
unclothed,* flouting life’s decencies, licking his hands (after meals),
not one to come when asked to do so, not one to stand still when
asked to do so. He does not consent (to accept food) offered or
speclally prepared (for him) or (to accept) an invitation (to a meal).
He does not accept (food) straight from a cooking-pot or pan, nor
within the threshold, nor among the faggots, nor among the rice-
pounders, nor when two people are eating, nor from a pregnant
woman, nor from one giving suck, nor from one cohabiting with
a man, nor from gleanings, nor from where a dog 1s standing by, nor
where flies are swarming, nor fish, nor meat. He drinks neither
fermented liquor nor spirits nor rice-gruel. He comes to be a
one-house man or a one-piece man, or a two-house man or a two-
plece man . . . or a seven-house man or a seven-piece man. He
subsists on one little offering . . . and he subsists on seven little
offerings. He takes food only once a day, [343] and once 1n two
days . . . and once in seven days. Then he lives intent on such a
practice as eating rice at regular fortnightly intervals. He is one
feeding on potherbs or feeding on millet or on wild rice or on snippets
of leather or on water-plants or on the red powder of rice husks
or on the discarded scum of rice on the boil or on the flour of oil-

1 Not in regard to these four categories of persons, but in regard to the four
applications of mindfulness, M 4. iii. 10.
2 ynahatd atthena sarmyutto agamissa. Siam. version has abhavissa for text’s
agamissa, and is supported by M A. iii. 10-11: sotdpanno abhavissa.
3 bhagava, as at M. i. 433.
¢ The remainder of this paragraph as at M. i. 77-78; 4. i1. 200 ff. is similar
to above from here to the end of this Discourse.
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seeds or grass or cowdung. He is one who subsists on forest roots
or fruits, eating the fruits that have fallen. He wears coarse hempen
cloths and he wears mixed cloths or cerements or rags taken from
the dust-heap or tree-bark fibre or antelope skins or strips of antelope
skin or cloths of kusa-grass or cloths of bark or cloths of wood
shavings or a blanket of human hair or he wears owls’ feathers.
He is one who plucks out the hair of his head and beard, intent on
the practice of plucking out the hair of the head and beard ; and he 1s
one who stands upright, refusing a seat; and he 1s one who squats
on his haunches, intent on the practice of squatting; and he 1s one
for covered thorns, he makes his bed on covered thorns; and he
lives intent on the practice of going down to the water to bathe
three times in an evening. Thus in many a way does he live intent
on the practice of mortifying and tormenting his body. Monks,
this i1s called the person who 1s a self-tormentor, intent on the
practice of self-torment.

And which, monks, 1s the person who 1s a tormentor of others,
intent on the practice of tormenting others ¢ In this case, monks,
some person 1s a cattle-butcher, or pig-killer, fowler, deer-stalker,
hunter, fisherman, thief, executioner, jailer, or (one of) those others
who follow a bloody calling.! This is the person, monks, who 1s
called a tormentor of others, intent on the practice of tormenting
others.

And which, monks, 1s the person who 1s both a self-tormentor,
intent on the practice of tormenting self, and also a tormentor
of others, intent on the practice of tormenting others ? In this
case, monks, some person 1s a noble anointed king or a very rich
brahman. He, having had a new conference hall?2 built to the east
of the town, having had his head and beard shaved, having put on
a shaggy skin, having smeared his body with ghee and oil, scratching
his back with a deer-horn, enters the conference hall together with
his chief consort and a brahman priest. Then he lies down to sleep
on the bare grassy ground. The king lives on the milk from one
udder of a cow that has a calf of like colour, [344] his chief consort
lives on the milk from the second udder, the brahman priest lives
on the milk from the third udder, the milk from the fourth udder
they offer to the fire; the calf lives on what is over. He speaks thus:
" Let so many bulls be slain for the sacrifice, let so many steers . . .

L (Y. A. iii. 383. ‘
¢ canthagara. M A. iii. 12 says yannasala, sacrificial hall.

i y -—
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heifers . . . goats . . . let so many rams be slain for the sacrifice, let
so many trees be felled for the sacrificial posts, let so much kusa-
grass be reaped for the sacrificial spot.”! Those who are called his
slaves or messengers or workpeople, they, scared of the stick,
scared of danger,® with tearful faces and crying, set about their
preparations. This, monks, i1s called the person who is both a
self-tormentor, intent on the practice of self-torment, and a tormentor
of others, intent on the practice of tormenting others.

And which, monks, i1s the person who is neither a self-tormentor,
not intent on the practice of self-torment, nor a tormentor of others,
not intent on the practice of tormenting others, and who, neither
a self-tormentor nor a tormentor of others, is here-now allayed,
quenched, become cool, an experiencer of bliss that lives with self
Brahma-become ? In this case, monks, a Tathagata arises in the
world,3 a perfected one, fully Self-Awakened One, endowed with
(right) knowledge and conduct, well-farer, knower of the worlds,
matchless charioteer of men to be tamed, teacher of devas and
mankind, the Awakened One, the Lord. Having realised it by his
own super-knowledge, he proclaims this world with its devas,
Maras, Brahmas, creation with 1ts recluses and brahmans, with 1ts
devas and men. With the meaning and the spirit he teaches
dhamma that is lovely at the beginning, lovely in the middle, lovely
at the ending; he proclaims the Brahma-faring wholly fulfilled
and purified. A householder or a householder’s son or one born
in some respectable family hears that dhamma. When he has
heard that dhamma he acquires faith in the Tathagata. Possessed
of this faith he has acquired, he reflects thus: ° Confined 1s this
household life, a path of dust, while going forth is of the open air.
Yet it 1s not easy for one who has lived in a house to fare the
Brahma-faring completely fulfilled, completely purified, polished
like a conch-shell. Yet suppose I were to have my hair and beard
shaved, to don saffron robes, and go forth from home into homeless-
ness ¥ After a time, getting rid of his mass of wealth, whether
large or small, [345] getting rid of his circle of relations, whether
large or small, having had his hair and beard shaved, having donned
saffron robes, he goes forth from home into homelessness.

He, gone forth thus, being possessed of the way of life and the

1 D. 1. 141; A. 1. 207.

2 bhayatajjita; cf. Dhp. 188. Tajjita also means = spurred on by.”

3 From here to the end of this Discourse ¢f. M. 1. 179 ff.; and sce M.L.S.
1. 235 ff. for notes.
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training of monks, abandoning onslaught on creatures, is one that
abstains from onslaught on creatures; stick and sword laid aside
he dwells scrupulous, kindly, friendly and compassionate towards
all living things and creatures. Abandoning the taking of what has
not been given, he 1s one that abstains from taking what has not
been given; taking (only) what 1s given, waiting for what 1s given,
without stealing he dwells with self become pure. Abandoning
unchastity, he i1s one that 1s chaste, keeping remote he 1s one that
refrains! from dealings with women. Abandoning lying speech,
he 1s one that abstains from lying speech, a truth-speaker, a bonds-
man to truth, trustworthy, dependable, no deceiver of the world.
Abandoning slanderous speech, he 1s .one that abstains from
slanderous speech; having heard something here he 1s not one to
repeat it elsewhere for (causing) variance among those people; or,
having heard something elsewhere he 1S not one to repeat 1t here for
(causing) variance among these people; concord 1s his pleasure,
concord his delight, concord his joy, concord the motive of his
speech. Abandoning harsh speech, he 1s one that abstains from
harsh speech; whatever speech is gentle, pleasing to the ear, affec-
tionate, going to the heart, urbane, pleasant to the manyfolk,
agreeable to the manyfolk—he is one that utters speech like this.
Abandoning frivolous chatter, he is one that abstains from frivolous
chatter; he 1s a speaker at a right time, a speaker of fact, a speaker
on the goal, a speaker on dhamma, a speaker on discipline, he speaks
words that are worth treasuring, with an opportune simile,? dis-
criminating, connected with the goal. He 1s one that abstains
from what involves destruction to seed-growth, to vegetable growth.
He is one that eats one meal a day, desisting at night, refraining
from eating at a wrong time. He is one that abstains from watch-
ing shows of dancing, singing, music. He 1s one that abstains
from using garlands, scents, unguents, adornments, finery. He
1s one that abstains from using high beds, large beds. He 1s one
that abstains from accepting gold and silver. He is one that
abstains from accepting raw grain . . . raw meat . . . women and
girls . . . women slaves and men slaves . . . goats and sheep . . . fowl
and swine . . . elephants, cows, horses, mares . . . fields and sites.
He 1s one that abstains from the practice of sending or going on

1 pirato. 1 have translated the more frequent pativirato of this passage
as ‘‘ one that abstains.”

2 sapadesa, explained at DA. 1. 76 as sa-upama, sakarana, with a simile,
with a device (argument, supposition ?).
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messages. He 1s one that abstains from buying and selling . . . from
cheating with weights, bronzes and measures. [346] He is one that
abstains from the crooked ways of bribery, fraud and deceit. He
18 one that abstains from maiming, murdering, manacling, highway
robbery. He is contented with a robe to protect his body, with
almsfood to sustain his stomach. Wherever he goes he takes these
things with him as he goes. As a bird on the wing wherever it
flies takes 1ts wings with it as 1t flies, so a monk, contented with a
robe to protect his body, with almsfood to sustain his stomach,
wherever he goes takes these things with him as he goes. He,
possessed of this ariyan body of moral habit, inwardly experiences
the bliss of blamelessness.!

Having seen a material shape with the eye, he 1s not entranced
by the general appearance, he 1s not entranced by the detail. If
he dwell with this organ of sight uncontrolled, covetousness and
dejection, evil unskilled states of mind might predominate. So he
fares along controlling 1t, he guards the organ of sight, he achieves
control over the organ of sight. Having heard a sound with the
ear. . . . Having smelt a smell with the nose. . . . Having savoured
a taste with the tongue. . . . Having felt a touch with the body. . ..
Having cognised a mental object with the mind, he 1s not entranced
by the general appearance, he is not entranced by the detail. If
he dwell with this organ of mind uncontrolled, covetousness and
dejection, evil unskilled states of mind might predominate. So he
fares along controlling it, he guards the organ of mind, he achieves
control over the organ of mind. He, possessed of this anyan
control over the sense-organs, inwardly experiences the bliss of
being ‘ unaffected.’?

Whether he is setting out or returning, he is one who comports
himself properly; whether he is looking down or looking round . . .
whether he is bending back or stretching out (his arm) . . . whether
he is carrying his outer cloak, his bowl, his robe . . . whether he 1s
munching, drinking, eating, savouring . . . whether he 1s obeying

T el oA g T

! aravapjasukha.

2 avydsekasukha, not sprinkled (with evil), not mixing with it. His control
acts as a barrier to the flowing-in of impurity. At M.L.S. 1. 227 I translated
the compound as ‘ unsullied well-being.” I now think that the above
translation better balances the ‘ bliss of blamelessness ”’ at the end of the
preceding paragraph, and that the two compounds ending in sukha are
intentional. * Unsullied well-being >’ at vol. i, p. 226 is an error and should
read * bliss of blamelessness.”
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the calls of nature . . . whether he 1s walking, standing, asleep,
awake, talking, silent, he 1s one who comports himself properly.

Possessed of this ariyan body of moral habit, possessed of this
ariyan control over the sense-organs, and possessed of this ariyan
mindfulness and clear consciousness, he chooses a remote lodging
in a forest, at the root of a tree, on a mountain slope, 1n a wilderness,
a hill-cave, a cemetery, a forest haunt, in the open air or on a heap
of straw. Returning from alms-gathering after the meal, he sits
down cross-legged holding the back erect, having made mindfulness
rise up in front of him. [347] Having got rid of covetousness for
the world, he lives with a mind devoid of coveting and purifies
the mind of coveting. By getting rid of the taint of ill-will, he
lives benevolent in mind; and, compassionate for the welfare of
all creatures and beings, he purifies the mind of the taint of ill-will.
By getting rid of sloth and torpor, he lives devoid of sloth and torpor;
percerving the light, mindful and clearly conscious, he purifies the
mind of sloth and torpor. By getting rid of restlessness and worry,
he lives calmly, the mind inwardly tranquillised, and he purifies
the mind of restlessness and worry. By getting rid of doubt, he
lives doubt-crossed; unperplexed as to states that are skilled, he
purifies the mind of doubt.

“ He, by getting rid of these five hindrances—defilements of the
mind and weakening to intuitive wisdom—aloof from pleasures of the
senses, aloof from unskilled states of mind, enters and abides in the
first meditation, which 1s accompanied by imtial thought and dis-
cursive thought, 1s born of aloofness and is rapturous and joyful.
By allaying imitial and discursive thought, the mind subjectively
tranquillised and fixed on one point, he enters and abides in the
second meditation, which 1s devoid of initial and discursive thought,
1s born of concentration and 1s rapturous and joyful. By the fading
out of rapture, he dwells with equanimity, attentive and clearly
conscious, and experiences in his person that joy of which the ariyans
say: ‘ Joytul lives he who has equanimity and 1s mindful’, and he
enters and abides in the third meditation. By getting rid of joy, by
getting rid of anguish, by the going down of his former pleasures and
sorrows, he enters and abides 1n the fourth meditation, which has
neither anguish nor joy, and which is entirely purified by equanimity
and mindfulness.

Thus with the mind composed,! quite purified, quite clarified,

o , NS g . - i

1 A. 11, 211 omitis this paragraph and the next.
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without blemish, without defilement, grown soft and workable, stable,
immovable, he directs his mind to the knowledge and recollection of
former habitations.  He recollects a variety of former habitations,
thus: one birth, two births, three . .. four.. . five...ten... twenty
...thirty . . . forty . . . fifty . . . a hundred . . . a thousand . . . a
hundred thousand births, and many an eon of integration and many
an eon of disintegration and many an eon of integration-disinte-
gration: ‘ 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 from this, I came to be in another state where I was such a
one 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, [348] so did the span of life end. Passing from this, I
arose here.” Thus he recollects divers former habitations n all
their modes and detail.

With the mind composed thus, quite purified . . . fixed, immovable,
he directs his mind to the knowledge of the passing hence and the
arising of beings. With the purified deva-vision surpassing that of
men, he sees beings as they pass hence or come to be ; he comprehends
that beings are mean, excellent, comely, ugly, well-going, 1ll-going,
according to the consequences of deeds, and thinks: * Indeed these
worthy beings who were possessed of wrong conduct in body, speech
and thought, scoffers at the ariyans, holding a wrong view, incurring
deeds 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
good conduct in body, speech and thought, who did not scoft at the
ariyans, holding a right view, incurring deeds consequent on a right
view—these at the breaking up of the body after dying, have ansen
in a good bourn, a heaven world.” Thus with the punfied deva-
vision surpassing that of men does he see beings as they pass hence, as
they arise; he comprehends that beings are mean, excellent, comely,
ugly, well-going, ill-going according to the consequences of deeds.

With the mind composed thus . . . fixed, immovable, he directs his
mind to the knowledge of the destruction of the cankers. He
comprehends as it really is: This is anguish, this the arising of anguish,
this the stopping of anguish, this the course leading to the stopping
of anguish. He comprehends as it really 1s: These are the cankers,
this the arising of the cankers, this the stopping of the cankers, this
the course leading to the stopping of the cankers. Knowing

4
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thus, seeing thus, his mind is freed from the canker of sense-pleasures
and his mind 1s freed from the canker of becoming and his mind is
freed from the canker of ignorance. In freedom the knowledge
comes to be: I am freed; and he comprehends: Destroyed is birth,
brought to a close the Brahma-faring, done 1s what was to be done,
there 1s no more of being such or so.

This, monks, is called the person who is neither a self-tormentor
Intent on the practice of tormenting self, nor a tormentor of
others intent on the practice of tormenting others. [349] He,
neither a self-tormentor nor a tormentor of others, 1s here-now
allayed, quenched, become cool, an experiencer of bliss that lives
with self Brahma-become. ™

Thus spoke the Lord. Delighted, these monks rejoiced in what
the Lord had said.

Discourse to Kandaraka:

The First

52. DISCOURSE TO A CITIZEN OF ATTHAKA
(Atthakanagarasutta)?

THus have I heard: At one time the venerable Ananda was staying
near Vesall in Beluva hamlet.? Now at that time the householder
Dasama of Atthaka had arrived in Pataliputta on some business or
other. Then the householder Dasama of Atthaka approached a
monk 1n Cock’s monastery3; having approached, having greeted
that monk, he sat down at a respectful distance. As he was sitting
down at a respectful distance the householder Dasama of Atthaka
spoke thus to that monk: “ Revered sir, where is the venerable
Ananda staying at present, for we are anxious to see the venerable
Ananda ?”’

“ Householder, the venerable Ananda is staying near Vesali in
Beluva hamlet. ”’

A m — -

I

! This Discourse is also at 4. v. 342 ff., and is there called Dasama Sutta,
after the name of the householder. See the notes at GQ.S. v. 219 ff.
* On a slope of a hill to the south of Vesali, M A. iii. 12=Comy. on 4.

3 MA. . 13 says it was made by a sefthi, a rich man, banker or merchant,
called Kukkuta (Cock).
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Then the householder Dasama of Atthaka, having concluded his -
business in Pataliputta, approached the venerable Ananda in Beluva
hamlet; having approached, having greeted the venerable Ananda,
he sat down at a respectful distance. As he was sitting down at a
respectful distance, the householder Dasama of Atthaka spoke thus
to the venerable Ananda:

“ Now is there, revered Ananda, any one thing pointed out by that
Lord who knows, who sees, perfected one, fully Self-Awakened One,
whereby if a monk dwell diligent, ardent, self-resolute, his mind, not
(yet) freed, 1s freed ; or the cankers, not (yet) completely destroyed,
go to complete destruction; or he attains the matchless security from
the bonds, not (yet) attained ?”

““ There is one thing, householder, pointed out by that Lord . . .
fully Self-Awakened One, [350] whereby if a monk dwell diligent,
ardent, self-resolute, his mind not (yet) freed, is freed ; and also the
cankers, not (yet) completely destroyed, go to complete destruction;
and, too, he attains the matchless security from the bonds, not (yet)
attained.”

“ But what, revered Ananda, is this one thing pointed out by the
Lord . . . whereby if a monk dwell dihgent . .. he attains the match-
less security from the bonds, not (yet) attained ?”

““As to this, householder, a monk, aloof from pleasures of the
senses, aloof from unskilled states of mind, enters and abides in the
first meditation, which 1s accompanied by initial thought and dis-
cursive thought, is born of aloofness and is rapturous and joyful. He
reflects on this and comprehends: ‘ This first meditation 1s effected
and thought out.! But whatever is effected and thought out, that 1s
impermanent, it 1s liable to stopping.” Firm in this, he attains the
destruction of the cankers. If he does not attain the destruction of
the cankers, then by this attachment to dhamma, by this delight 1n
dhamma, by the destruction of the five fetters binding to this lower
(shore), he is of spontaneous uprising, one who attains nibbana there,
not liable to return from that world. This, householder, 1s one thing
pointed out by the Lord . . . whereby, if a monk dwell diligent . . . he
attains the matchless security from the bonds, not (yet) attained.

And again, householder, a monk, by allaying imnitial and discursive
thought . . . enters on and abides in the second meditation. He
reflects on this and comprehends: ‘ This second meditation 1s also
effected and thought out . . . impermanent, it is liable to stopping.’

- . — _—— _ . — - —

1 gbhisarkhatam abhisancetayitam.



16 b2. Atthakandagarasutta I. 350-352

Firm in this he attains destruction of the cankers . . . one who attains
nibbana there, not liable to return from that world. This too.
householder, 1s one thing pointed out by that Lord . . . [3581] . ..
whereby if a monk dwell diligent . . . he attains the matchless securnty
from the bonds, not (yet) attained.

And again, householder, a monk, by the fading out of rapture . . .
enters and abides in the third meditation. He reflects on this and
comprehends: ‘ This third meditation is also effected and thought
out. But whatever is effccted and thought out, that isimpermanent,
it 1s liable to stopping.” Firm in this . . . he attains the matchless
security from the bonds, not (yet) attained.

And again, householder, a monk, by getting rid of joy, by getting
rid of anguish, . . enters and abides in the fourth meditation. He
reflects on this and comprehends: ‘ This fourth meditation 1s also
effected and thought out. But whatever is effected and thought out,
that 1s impermenent, 1t 1s hable to stopping.” Firmin this . .. he
attains the matchless security from the bonds, not (yet) attained.

And again, householder, a monk dwells having suffused the first
quarter with a mind of friendliness; likewise the second, likewise the
third, likewise the fourth; just so above, below, across; he dwells
having suffused the whole world everywhere, in every way, with a
mind of friendhiness that 1s far-reaching, wide-spread, immeasurable,
without enmity, without malevolence. He reflects on this and com-
prehends: * This freedom of mind that 1s friendliness 1s also effected
and thought out. But whatever 1s effected and thought out, that
1s Impermanent, 1t 1s hable to stopping.” Firm in this. .. he attains
the matchless security from the bonds, not (yet) attained.

And again, householder, a monk dwells having suffused the first
quarter with a mind of compassion . . . with a mind of sympathetic
joy . .. with a mind of equanimity; likewise the second, likewise the
third, likewise the fourth; just so above, below, across; he dwells
having suffused the whole world everywhere, in every way, with a
mind of compassion . . . of sympathetic joy . . . of equanimity that is
far-reaching, wide-spread, immeasurable, without enmity, without
malevolence. He reflects on this and comprehends: ‘ This freedom of
mind that 1s compassion . . . sympathetic joy . . . equanimity is also
cfiected and thought out. But whatever is effected and thought out,
that 1s impermanent, [352] 1t is hiable to stopping.” Firm in this . . .
he attains the matchless security from the bonds, not (yet) attained.

And again, householder, a monk, by wholly transcending per-
ceptions of material shapes, by the going down of perceptions due to
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sensory impressions, by not reflecting on perceptions of multiformity,
thinking * Ether! 1s unending’, entering on, abides in the plane of
infinite ether. He reflects on this and comprehends: ¢ This attain-
ment of the plane of infinite ether is also effected and thought out.
But whatever 1s effected and thought out, that is impermanent, it is
liable to stopping. Firmin this. .. he attains the matchless security
from the bonds, not (yet) attained.

And again, householder, a monk, by wholly transcending the planc
of infinite ether, thinking ° Consciousness 1s unending ’, entering on,
abides 1n the plane of infinite consciousness. He reflects on this and
comprehends: ‘ This attainment of the plane of infinite consciousness
1s also effected and thought out. What is effected and thought out,
that 1s impermanent, 1t 1s liable to stopping.” Firm in this . . . he
attains the matchless security from the bonds, not (yet) attained.

And again, householder, a monk, by wholly transcending the plane
of infinite consciousness, thinking ‘ There is no-thing,” entering on,
abides 1n the plane of no-thing. Hereflects on thisand comprehends:
 This attainment of the plane of no-thing is also effected and thought
out. But whatever is effected and thought out, thatisimpermanent,
it is liable to stopping.” Firm in this, he attains the destruction of
the cankers. If he does not attain the destruction of the cankers,
then by this attachment to dhamma, by this delight in dhamma, by
the destruction of the five fetters binding to this lower (shore), he 1s
of spontaneous uprising, one who attains nibbana there, not liable to
return from that world. This, householder, 1s one thing pointed out
by that Lord who knows, who sees, perfected one, fully Self-Awakened
One, whereby if a monk dwell diligent, ardent, self-resolute, his mind,
not (yet) freed, is freed; and the cankers, not (yet) completely
destroyed, go to complete destruction; and he attains the matchless
security from the bonds, not (yet) attained.” "

When this had been said, the householder Dasama of Atthaka
spoke thus to the venerable Ananda: “ Revered Ananda, it is as
though a man who was seeking for one opening to (some hidden)
treasure were to come at one and the same time on eleven openings
to the treasure. [353] Even so do I, revered sir, in seeking for one

al—

1 As I used ¢ ether ” for akasa in vol. i, I retain it in this volume, although
“ ether,” for science, no longer means the substratum or ultimate matter
out of which come all solids, liquids, gases, etc. Nor is akasa * space ” 1n
such contexts as the above; it is, however, as is nibbana, In some sense an
absolute, for neither of the two is born of kamma, of cause, or of nature,
Maln. 268.
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door to the deathless come to hear! at one and the same time of
eleven doors to the deathless. And too, revered sir, it is like a man’s
house that has eleven doors; if his house were on fire he could make
himself safe by any one of the doors. Kven so can I, revered sir,
make myself safe by any one of these eleven doors to the deathless.
Now, revered sir, members of other sects will look about for a fee for
the teacher, but why should not I pay honour to the venerable
Ananda ?”

Then the householder Dasama of Atthaka, having had the Order
of monks that was at Pataliputta and Vesali gathered together, with
his own hand served and satisfied them with sumptuous foods, solid
and soft, and presented each monk with a separate pair of cloths; to
the venerable Ananda he presented a set of three robes and had a
dwelling-place? that cost five hundred pieces built for the venerable
Ananda.

Discourse to a Citizen of Atthaka:
The Second

53. DISCOURSE FOR LEARNERS
(Sekhasutta)

Tuus have I heard: At one time the Lord? was staying among the
Sakyans near Kapilavatthu in Nigrodha’s monastery. Now at that
time a new conference hall had not long been built for the Sakyans of
Kapilavatthu, and had never (yet) been occupied by a recluse or
brahman or any human being. Then the Sakyans of Kapilavatthu
approached the Lord; having approached, having greeted the Lord,
they sat down at a respectful distance. As they were sitting down
at a respectful distance, the Sakyans of Kapilavatthu spoke thus to
the Lord:

** Lord, there 1s a new conference hall here, built not long ago for
the Sakyans of Kapilavatthu, which has never (yet) been occupied
by a recluse or brahman or any human being. Lord, let the Lord
be the first to use 1t. When the Lord has used it first, the Sakyans

il L
"

' savandya (tor the hearing of); 4. v. 346 rcads sevandaya (for entering in by),
with v.l. savanaya.

2 MA. m. 16, says a pannasald, a leaf hut (or, hall).

3 §8.1v. 182-3. At D. iii. 207 ff. the scene is laid among the Mallas of Pava.



I. 353-3H4 For Learners 19

of Kapilavatthu will use it afterwards, and for a long time that will
be for the welfare and happiness of the Sakyans of Kapilavatthu.”

[354] The Lord consented by becoming silent. Then the Sakyans
of Kapilavatthu, having understood the Lord’s consent, rising from
their seats, having greeted the Lord, approached the conference hall
keeping their right sides towards him. Having approached, having
spread the conference hall with all the spreadings,? having got seats
ready, having set out a water vessel, having hung up an oil lamp,
they approached the Lord; having approached and greeted the Lord,
they stood at a respectful distance. As they were standing at a
respectful distance, the Sakyans of Kapilavatthu spoke thus to the
Lord:

*“ Lord, the conference hall has been spread with all the spreadings,
seats have been got ready, a water vessel set out, an oil lamp hung
up. Let the Lord now do that for which he thinks it is the right
time.”” When the Lord had dressed, taking his bowl and robe, he
approached the conference hall together with an Order of monks;
having approached, he washed his feet, entered the conference hall
and sat down against the middle pillar, facing the east. The Order
of monks also washed their feet, entered the conference hall and sat
down against the western wall, facing the east with the Lord 1n front
of them. The Sakyans of Kapilavatthu also washed their feet,
entered the conference hall and sat down against the eastern wall,
facing the west with the Lord in front of them. Then the Lord,
having gladdened, roused, incited, delighted the Sakyans of Kapil-
avatthu with reasoned talk far into the night, addressed the venerable
Ananda,3 saying:

“ Ananda, let there occur to you a learner’s course? for the Sakyans
of Kapilavatthu; my back 1s aching, I will stretch 1t.”

b

1 ¢f. RV. VIII. 17. 14, ¢ Strong pillar thou, Lord of the home !”

2 sabbasantharim santhagaram santharitva. On santhata, p.p. of santharalz,
see B.D. ii. p. xxi ff.; and on v.ll. of santharitva in this connection see D. 1ii,
208, n. 5. The reading should probably be santharapetva as in D.

3 Ananda was a learned expert in the three Pitakas, and was able to speak
of the three (parts of the) training by means of them: the Vinaya spoken tfor
speaking of the higher morality, the Sutta-pitaka for speaking of the higher
thought, and the Abhidhamma-pitaka for speaking of the higher wisdom,
MA. iii. 28. These three branches of the whole training are all mentioned in
this Discourse.

4 Sekho patipado. Cf. A. ii. 86 (bhikkhu sekho hoti patipado, and where
it would seem that pati- is ‘‘ the more correct,” G. S. ii. Y6, n. 2), and [tz
p. 80, (savako . . . pdatipado pi sekho).
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“ Yes, revered sir,” the venerable Ananda answered the Lord in
assent. Then the Lord, having folded his outer robe into four, lay
down on his right side in the lion posture, foot resting on foot,
mindful, clearly conscious, reflecting on the thought of getting up
again. Then the venerable Ananda addressed Mahanama the
Sakyan!, saying:

““ Now, Mahanama, a disciple of the ariyans is possessed of moral
habit, he is one who guards the doors of the sense-organs, he 1s
moderate 1n eating, intent on vigilance, possessed of the seven
excellent things,? one who acquires at will,3 without trouble, without
difficulty, the four meditations which are of the purest mentality,
abidings in ease here and now.* And how, [83556] Mahanama, 1s an
ariyan disciple possessed of moral habit ?> As to this, Mahanama,
an ariyan disciple is moral;® he lives controlled by the control of the
Obligations, possessed of (right) behaviour and resort, seeing danger
in the shightest faults; undertaking them rightly, he trains in the
rules of training. It is thus, Mahanama, that an ariyan disciple is
possessed of moral habit.

And how, Mahanama, 1s an ariyan disciple one who guards the
doors of the sense-organs ?? As to this, Mahanama, an ariyan
disciple, having seen a material shape with the eye, is not entranced
by the general appearance, 1s not entranced by the detail. For if he
dwell with the organ of sight uncontrolled, covetousness and dejec-
tion, evil unskilled states of mind, might predominate. So he fares
along controlling it, he guards the organ of sight; he achieves control
over the organ of sight. Having heard a sound with the ear . . .
Having smelt a smell with the nose . . . Having savoured a taste with
the tongue . . . Having felt a touch with the body ... Having cognised
a mental state with the mind, he 1s not entranced by the general

- i —— il — TR

1 MA. . 29 says he was chief and head of the company at that time.

2 saddhammehi; M A. iii. 29 reads sundaradhammeh: satam va sappurisan
dhammeh:. AA. iv. explains saddhammehr by suddhammehi. With this
paragraph cf. 4. iv. 108 {.

3 See M. 1. 33.

i This phrase also at A. 1. 23, 36, etc. See P.T.C., s.v. abhicelasika.

5 MA. iit. 29 refers to the Akarkheyya Sutta (M. Sta. 6), etc. See also
M. Sta. 107.

¢ silavant. Cf. Samannaphalasuttanta, §§ 43-62, each of which ends by
saying: iwdam pu ’ssa hoty silasmum, a phrase to be compared with idam pi
'ssa hotv caranasmam . . . vi)jaya, ** thisisso of him in regard to conduct . . .
knowledge ’ on p. 24 below.

* Cf. M. i. 180 (B.L.S. i. 226).
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appearance, 1s not entranced by the detail. If he dwell with the
organ of mind uncontrolled, covetousness and dejection, evil un-
skilled states, might predominate. So he fares along controlling it,
he guards the organ of mind; he achieves control over the organ of
mind. It i1s thus, Mahanama, that an ariyan disciple is one who
guards the doors of the sense-organs.

And how, Mahanama, 1s an ariyan disciple one who 1s moderate in
eating 1 As to this, Mahanama, an ariyan disciple takes food
reflecting caretully, not for fun or indulgence or personal charm or
beautification, but just enough for maintaining this body and keeping
it going, for keeping 1t unharmed, for furthering the Brahma-faring,
with the thought: * Thus will I crush out an old feeling, and I will not
allow a new feeling to arise, and then there will be for me subsistence
and blamelessness and abiding in comfort.” It is thus, Mahanama,
that an ariyan disciple 1s moderate in eating.

And how, Mahanama, 1s an anyan disciple intent on vigilance ?2
As to this, Mahanama, an ariyan disciple during the day, while
pacing up and down and while sitting down, cleanses his mind of
obstructive mental states; during the first watch of the night, pacing
up and down, sitting down, he cleanses his mind of obstructive
mental states; during the middle watch of the night, he lies down on
his right side in the lion posture, foot resting on foot, mindful, clearly
conscious, reflecting on the thought of getting up again; during the
last watch of the night, when he has risen, while pacing up and down,
while sitting down, he cleanses his mind of obstructive mental states.
It 1s thus, Mahanama, that an ariyan disciple 1s intent on vigilance.

And how, Mahanama, [356] 1s an ariyan disciple possessed of the
seven excellent things 73 As to this, Mahanama, the ariyan disciple
1s of faith;% he has faith in the awakening of the Tathagata, and
thinks: He is indeed Lord, perfected one, fully Self-Awakened One,
endowed with right knowledge and conduct, well-farer, knower of the
world(s), matchless charioteer of men to be tamed, teacher of devas
and men, the Awakened One, the Lord.

He comes to have shame; he is ashamed of wrong conduct 1n body,
of wrong conduct in speech, of wrong conduct in thought, he 1s
ashamed to fall into evil unskilled mental states.

He has fear of blame: he fears blame for wrong conduct in body

... speech . . . thought, he fears blame for falling into evil unskilled
mental states.
| 1 As at M. i. 273. 2 As at M. i. 273.

3 Of. M. iii. 23; D. iii. 252, 282; 4. iv. W08 ff. 4 Cf. S. v. 196.
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He 1s one who has heard much, who remembers what he has heard,
who stores up what he has heard. Those things, lovely in the begin-
ning, lovely in the middle, lovely at the ending which, with the
meaning and the spirit, declare the Brahma-faring wholly fulfilled,
perfectly purified, such things are much heard by him, borne in mind,
famiharised by speech, pondered over in the mind, well penetrated by
right view.1 _

He dwells with stirred up energy? for getting rid of unskilled mental
states, for acquiring skilled mental states, steadfast, firm in advance,
persevering amid skilled mental states.

Heismindful,3 possessed of the highest mindfulness and discrimina-
tion,4 remembering, recollecting® what he has done and said long ago.

He 1s one of wisdom,® endowed with wisdom leading to (the
cutting off of ) rise and fall, with the ariyan penetration leading to the
complete destruction of anguish. It 1s thus, Mahanama, that an
ariyan disciple 1s possessed of the seven excellent things.

And how, Mahanama, is an ariyan disciple one who acquires at
will, without trouble, without difficulty, the four meditations which
are of the purest mentality, abidings in ease here and now ?7 As to
this, Mahanama, an ariyan disciple, aloof from pleasures of the
senses, aloof from unskilled states of mind, enters and abides in the
first meditation, which 1s accompanied by 1nitial thought and dis-
cursive thought, 1s born of aloofness and 1s rapturous and joyful.
By allaying initial and discursive thought, with the mind subjec-
tively tranquillised and fixed on one point, he enters and abides in
the second meditation which 1s devoid of initial and discursive
thought, 1s born of concentration and 1s rapturous and joyful . . . he
enters and abides in the third meditation . . . the fourth meditation.
It 1s thus, Mahanama, that an ariyan disciple is one who acquires at
will, without trouble, without difhculty, the four meditations which
are of the purest mentality, abidings in ease here and now.

When, Mahanama, an ariyan disciple 1s endowed with moral habit
thus, 1s one who guards the doors of his sense-organs thus, 1s moderate
1in eating thus, is intent on vigilance thus, 1s endowed with the seven
excellent things thus, [357] is one who acquires thus at will, without
trouble, without difficulty, the four meditations which are of the

1 Of. M. iii. 11. 2 (f. M. 1. 95, 8. v. 197, 4.11. 11, iv. 3, Ud. 37.

3 Cf. 8. v. 197, A. iii. 11. ' nepakka, sce Vbh. 249.

5 MA. iii. 30 distinguishes saying that sari{@ (remembering) is remembering
once, anugsaria (recollecting) i1s remembering again and again.

¢ Cf. M. ii. 95. 7 Cf. A. 11 22 f., 1. 131, iv. 108 ff.




I. 357-358 For Learners 23

purest mentality, abidings in ease here and now, then he, Mahanama,
is called an ariyan disciple who is on a learner’s course, possessed of
(mental) soundness, he becomes one for successful breaking through,?
he becomes one for self-awakening, he becomes one for winning the
matchless security from the bonds. Mahanama, it is as if there
were eight or ten or a dozen hen’s eggs, properly sat on, properly
incubated, properly hatched by that hen; such a wish as this would
not arise in that hen: * O may my chicks, havmg pierced through the
egg-shell with the point of the claw on their feet or with their beaks,
break forth safely,” for these chicks were ones who were able to break
forth safely having pierced the egg-shells with the point of the claw
on their feet or with their beaks. Even so, Mahanama, when an
ariyan disciple 1s endowed with moral habit thus, is one who guards
the doors of his sense-organs thus, is moderate in eating thus, is
intent on vigilance thus, 1s endowed with the seven excellent things
thus, 1s one who acquires thus at will, without trouble, without
difficulty the four meditations which are of the purest mentality,
abidings in ease here and now, then he, Mahanama, 1s called an
ariyan disciple who 1s on a learner’s course, possessed of (mental)
soundness, he becomes one for successful breaking through, he
becomes one for self-awakening, he becomes one for winning the
matchless security from the bonds. That ariyan disciple, Mahanama,
having come to this matchless purification through equanimity and
mindfulness,? recollects a variety of former habitations, that 1s to say
one birth, two births . . . Thus in all their mode and detail he
recollects a variety of former habitations. This is his first breaking
through as a chick’s from the egg-shell.

Then this ariyan disciple, Mahanama, having come to this match-
lesspurificationthrough equanimity and mindfulness, with the purified
deva-vision surpassing that of men, sees beings as they are passing
hence and uprising, mean, excellent, comely, ugly, well-going, 1ll-going
. . . he comprehends beings according to the consequences of deeds.
This is his second breaking through as a chick’s from the egg-shell.

Then this ariyan disciple, Mahanama, having come to this match-
less purification through equanimity and mindfulness, by the
destruction of the cankers having here-now realised by his own
super-knowledge the freedom of mind and the freedom through
intuitive wisdom that are cankerless, [358] enters and abides therein.
Thls 18 his third breaklng through as a chick’s from the egg-shell

1 Le. from i ignorance to knowledge, from darkness to llght Cf M. 1. 104.
2 In the fourth meditation. Sce also below, p. 31.
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Whatever ariyan disciple, Mahanama, 1s possessed of moral habit,
this 1s so of him 1n regard to conduct.! And, Mahanama, whatever
artyan disciple 1s guarded as to the doors of his sense-organs, this too
1s so of him in regard to conduct. And, Mahanama, whatever
ariyan disciple 1s moderate 1n eating . . . 1s intent on vigilance . . . 1s
possessed of the seven excellent things . . . acquires at will, without
trouble, without difficulty, the four meditations that are of the
purest mentality, abidings in ease here and now, this too is so of him
in regard to conduct. But, Mahanama, whatever ariyan disciple in
many a figure recollects his former habitations, that i1s to say one
birth, two births . . . that 1s so of him in regard to knowledge.? And,
Mahanama, whatever ariyan disciple, by the purified deva-vision
surpassing that of men, sees beings as they are passing hence and
uprising, mean, excellent, comely, ugly, well-going, ill-going . . . who
comprehends beings according to the consequences of deeds, this too
18 so of him in regard to knowledge. And, Mahanama, whatever
ariyan disciple, by the destruction of the cankers, having realised
here and now by his own super-knowledge the freedom of mind and
the freedom through wisdom that are cankerless, enters and abides
therein, this too 1s so of him 1n regard to knowledge.? Mahanama,
this ariyan disciple is said to be possessed of knowledge and to be
possessed of (right) conduct and to be possessed of knowledge and
(right) conduct. And, Mahanama, this verse was spoken by
Brahma Ever-Young:4

“ The noble warrior 1s best among those people who value clan;

He who 1s possessed of knowledge and (right) conduct 1is the best
of devas and men.’?

Mahanama, this verse was rightly sung, not wrongly sung by
Brahma Ever-Young; it was rightly spoken, not wrongly spoken; it
1s connected with the goal, not connected with what is not the goal.
It 1s approved by the Lord.”

Then the Lord, having risen, addressed the venerable Ananda,

I carana. 2% 1)a. On vyyacarana see A. 1. 163, v. 326 f.; and Vism. 202.

3 (f. the fifteen things (dhamma) given at Vism. 202 in its definition of
carana, *° conduct,” The implied idea of movement in the word carana is
also made explicit at Vism. 202: ** these very fifteen things are those by which
an arlyan disciple walks (carali, fares, moves) and goes to the deathless
quarter.” Cf. also the fifteen factors (anga) at M. i. 303, 304. The three
knowledges are meant here according to M A. iii. 33, and also, as Vism. 202
notices, in the Bhayabheravasutta (M. Sta. 4), but eight are spoken of in the
Ambatthasutla (D. 1. 100). * Sanankumara. Sece Chand. Up. Ch. V1I.

5 D.1.99; ni. 97; 8. 1. 153, 11. 284; . v. 327.
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saying: ““ It is good, it is good, Ananda; it is good that you, Ananda,
spoke on a learner’s course to the Sakyans of Kapilavatthu.”
[8359] Thus spoke the venerable Ananda, the Teacher approving.

Dehghted, the Sakyans of Kapilavatthu rejoiced in what the
venerable Ananda had said.

Discourse for Learners:

The Third

54. DISCOURSE TO POTALIYA
(Potaliyasutta)

TaUs have 1 heard: At one time the Lord was staying near Angut-
tarapa.! Apana? was a market town in Anguttaripa. Then the
Lord, having dressed in the morning, taking his bowl and robe,
entered Apana for almsfood. When Le had walked for almsfood in
Apana and was returning from the alms-gathering after the meal, he
approached a certain forest-thicket for the day-sojourn; and having
plunged into that forest-thicket he sat down at the root of a tree.
And the householder Potaliya,® who was constantly pacing up and
down and roaming about on foot, fully dressed4 and clothed,* with
parasol and slippers, approached that forest-thicket; having plunged
into that forest-thicket, he approached the Lord ; having approached,
he exchanged greetings with the Lord ; having conversed 1n a friendly
and courteous way, he stood at a respectful distance. Then the
Lord spoke thus to the householder Potaliya as he was standing at a
respectful distance: *° There are seats, householder; if you wish, do
sit down.” When this had been said, the householder Potaliya
thinking:  The recluse Gotama addresses me with the word
‘ householder ’ ”’, angry, displeased, became silent. And a second

)

time the Lord spoke thus to the householder Potaliya: ** There are

' MA. iii. 34, Anga was a district. Not far north of the waters of the river
Mahi, there was Uttarapa. Anguttaripa mentioned at M. 1. 447, JTin. 1. 243,
Sn. p. 102.

2 So called because it had many shops and bazaars, M A. m. 37.

3 He possibly became the wanderer Potaliya, of 4. ii. 100 f.

‘ nivasa and pavurana refer to putting on of different garments (or cloths),
the former to the loin-cloth or under garment, and the latter to the shoulder-
cloth or outer garment. MA. iii. 38 distinguishes between these two cloths
(the attire of the ordinary Indian), and says the former had a long fringe.
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seats, householder; if you wish, do sit down.” And a second time the
householder Potaliya thinking:  The recluse Gotama addresses me
with the word ‘householder’”, angry, displeased, became silent.
And a third time the Lord spoke thus to the householder Potaliya:
““ There are seats, householder; if you wish, do sit down.” When
this had been said, the householder Potaliya thinking: * The recluse
Gotama addresses me with the word ° householder’’, angry,
displeased, spoke thus to the Lord:

“ This, [860] good Gotama, is not proper, it is not suitable, that
you should address me with the word ¢ householder.” ”

“But you, householder, have all the characteristic marks and
signs of a householder.”

““But all relevant occupations have been abandoned by me,
cgood Gotama, all avocations given up.”

““ But, householder, how have all occupations been abandoned by
you, all avocations given up ¢

““ As to this, good Gotama, I handed over to my sons as their
inheritance all that I had of wealth or grain or silver or gold. With-
out giving advice or blame in these matters I live on a minimum of
food and covering.! This is how all occupations have been aban-
doned by me, good Gotama, all avocations given up.”

““ But what you, householder, call a giving up of avocations is one
thing; but in the discipline for an ariyan the giving up of avocations
1s another thing.”

“ And what, revered sir, is the giving up of avocations in the
discipline for an ariyan ? It would be good, revered sir, if the Lord
were to teach me dhamma as to that which 1s the giving up of
avocations 1n the discipline for an ariyan.”

““ Well then, householder, listen, attend carefully and I will speak.”

“Yes, revered sir,”’ the householder Potaliya answered the Lord 1n
assent. The Lord spoke thus:

*“ Householder, these eight things conduce to the giving up of
avocations in the discipline for an ariyan.2 What eight ? Through
no onslaught on creatures, onslaught on creatures should be got rid of;;
through taking what is given, taking what 1s not given should be got
rid of; through speaking truth, lying speech should be got rid of;
through unslanderous speech, slanderous speech should be got rid of;
through non-covetise and greed, covetise and greed should be got rd
of; through no angry fault-finding, angry fault-finding should be got

e , -
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1 Cf. D.i. 60. 2 Cf. M. iii. 29; Vin. iv. 2; D. iii. 232; A. ii. 246, iv. 307.
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rid of; through no wrathful rage, wrathful rage should be got rid of;
through no arrogance, arrogance should be got rid of. These are the
eight things, householder, spoken of in brief, not explained in detail,
that, 1n the discipline for an ariyan, conduce to the giving up of
avocations.”

" As to these eight things, revered sir, which are spoken of in brief,
not explained 1n detail, and which, in the discipline for an ariyan,
conduce to the giving up of avocations, 1t were good, revered sir, if
the Lord out of compassion were to explain these eight things to me
in detail.”

*“ Well then, householder, listen, attend carefully and T will speak.”

“ Yes, revered sir,” the householder Potaliya answered the Lord
in assent. The Lord spoke thus:

[361] *“ When I said: ‘ Through no onslaught on creatures, on-
slaught on creatures should be got rid of ’—in reference to what was
this said ? As to this, householder, an ariyan disciple reflects thus:
I am faring along for getting rid of and abandoning those fetters of
which onslaught on creatures might be a cause; for if I were to make
onslaught on creatures, not only would self upbraid me as a result ot
making onslaught on creatures, but intelligent men (also) after
scrutinising, would blame me! as a result of making onslaught on
creatures; and at the breaking up of the body after dying a bad
bourne would be expected as a result of making onslaught on
creatures. This 1s indeed a fetter, this 1s a hindrance, that 1s to say
onslaught on creatures. But for one who refrains from onslaught
on creatures there are not those destructive and consuming cankers?
that might arise as a result of making onslaught on creatures.’
When I said: ¢ Through no onslaught on creatures, onslaught on
creatures should be got rid of,” it was said in reference to this.”

(The other seven things are spoken of wn exactly the same terms, pp.
362, 363.)

[364]  These, householder, are the eight things spoken of in brief,
(now) explained in detail, that, in the discipline for an ariyan,
conduce to the giving up of avocations. But not even yet in the

B Myt My

! atta pi manm upavadeyya anuvicca vinna garaheyyum; cf. 4. 1. 57, i11. 255,
267-8, all reading attd pi attanam upavadati. See G.8. i. 52, n. 3 on anuvicca,
translated above as ‘‘ scrutinising,” following M A. iii. 40 which explains by
tulayitva pariyogahetva, having weighed, having scrutinised (or examined).

2 MA. iii. 40-42 states which single canker arises, or which two or which
three arise, out of the total of four, for each one of the eight things so long as
these have not been extirpated.
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discipline for an ariyan is there an entire giving up in every way of
all avocations.”

“ But how 1s it, revered sir, in the discipline for an ariyan there 1s
an entire giving up in every way of all avocations ? It were good,
revered sir, if the Lord were to teach me dhamma as to how, 1n the
discipline for an ariyan, there is an entire giving up in every way of
all avocations.”

“Well then, householder, listen, attend carefully and 1 will
speak.”

“Yes, revered sir,” the householder Potaliya answered the Lord
in assent. The Lord spoke thus:

“It 1s, householder, as if a dog, overcome by hunger and ex-
haustion! were to happen on a slaughtering place for cows, and the
skilled cattle-butcher there or his apprentice were to fling him a bone,
scraped and well scraped, fleshless, but with a smearing of blood.
What do you think about this, householder 2 Could that dog,
gnawing such a bone, scraped and well scraped, fleshless, but with a
smearing of blood, appease his hunger and exhaustion ?”

““No, revered sir. What 1s the reason for this? That bone,
revered sir, 1s scraped and well scraped, fleshless, but although 1t has
a smearing of blood, that dog would be worn out with fatigue or
ever he got anything from it.”

" Kven so, householder, an ariyan disciple reflects thus: * Pleasures
of the senses have been likened to a skeleton? by the Lord, of much
pain, of much tribulation, wherein i1s more peril.” And having seen
this thus as 1t really 1s by means of perfect wisdom, having avoided?
that which 1s equanimity in face of multiformity,* resting on multi-
formity, he develops that equanimity which 1s equanimity 1in face of
uniformity, resting on uniformity, wherein all graspings after the
material things of the world are stopped entirely.

And, householder, it 1s as if a vulture or kite or hawk seizing a
lump of flesh were to fly upwards, and other vultures, kites and hawks
following hard after it were to tear at it and pull it to pieces.? What
do you think about this, householder ? If that vulture or kite or

H . - . - . . . - .

L Of. M. 1. 114.

2 Cf. M. i. 130. For the following things to which pleasures of the senses
are likened, see B.D. iii. 22 f. (Vin. iv. 134) and notes.

3 abhinivayjetva, as at M. i. 111; D. iii. 113.

$ Cf. M. iii. 220.  ““ Multiformity ” consists of the five sensual qualities,
‘““ uniformity ”’ of the four jhanas, M A. iii. 43.

5 Cf. Vin. 1ii. 105; S. ii. 255.
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hawk were not to let go quickly of that lump of flesh, would it, from
that cause, come to death or pain like unto death 2"
“Yes, revered sir.”’

“ KKven so, householder, an ariyan disciple reflects thus: ¢ Pleasures
of the senses have been likened to a lump of flesh! by the Lord, of
much pain, of much tribulation, wherein is more peril.” [365] And
having seen this thus as 1t really is by means of perfect wisdom,
having avoided that which is equanimity in face of multiformity
. . . he develops that equanimity which is equanimity in face of
uniformity . . . matenal things of the world are stopped entirely.

And, householder, 1t is as though a man might come along bringing
a blazing grass torch? against the wind. What do you think about
this, householder ? If that man were not to let go quickly of that
blazing grass torch, would 1t burn his hand or burn his arm or burn
another part of his body so that, from that cause, he would come to
death or pain like unto death ?”

“Yes, revered sir.”

*“ KEven so, householder, an ariyan disciple reflects thus: ¢ Pleasures
of the senses have been likened by the Lord to a grass torch,3 of much
pain, of much tribulation, wherein 1s more peril.” And having seen
this thus as it really 1s by means of perfect wisdon, having avoided
.. . the material things of the world are stopped entirely.

And, householder, 1t 1s as if there might be a pit of glowing embers,
deeper than a man’s height, full of embers that were neither laming
nor smoking,4 and a man might come along wanting to live, not
wanting to die, wanting happiness, recoiling from pain; but two-
strong men, having grasped hold of his arms, might drag him towards
that pit of glowing embers. What do you think about this, house-
holder ? Would not that man twist his body this way and that %’

“Yes, revered sir. What is the reason for this ? Revered sir,
that man realises: ¢ If I fall down into this pit of glowing embers,
from that cause I will come to death or pain like unto death.” ”

““ Even so, householder, an ariyan disciple reflects thus: * Pleasures
of the senses have been likened by the Lord to a pit of glowing embers,$
of much pain, of much tribulation, wherein is more peril.” And
having seen this thus as it really is by means of perfect wisdom,

having avoided . . . the material things of the world are stopped
entirely.

L Cf. M. i. 145. 2 Of. M. i 128. s f. . ii. 152.
1 Cf. M. 1. 74. 5 As at M. 1. b07.
¢ Of. D. iii. 283; S. iv. 188; A. iv. 224, v. 175; Sn. 396.

I
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And, householder, it is as if a man might see in a dream delightful
parks, delightful woods, delightful stretches of level ground and
delightful lakes; but on waking up could see nothing. Kven so,
householder, an ariyan disciple reflects thus: ° Pleasures of the senses
have been likened by the Lord to a dream, of much pain, of much
tribulation, wherein is more peril.” And having seen this thus as 1t
really 1s by means of perfect wisdom . . . the material things of the
world are stopped entirely.

And, householder, 1t is as if a man, having borrowed! a loan of
wealth, [366] a fashionable? vehicle and splendid jewels and ear-
ornaments, might go forth into the bazaar, honoured for his loan of
wealth, surrounded by 1t, so that people having seen him might say:
‘ This man 1s indeed wealthy, and undoubtedly wealthy men enjoy
their wealth thus ’; but the veritable owners, wherever they might
see him, might take away what was theirs. What do you think
about this, householder ? Would that man have had enough of
being other (than what he 1s) ?”

“Yes, revered sir. What is the reason for this ¢ It 1s, revered
sir, that the veritable owners take away what 1s theirs.”

*“ Even so, householder, an ariyan disciple reflects thus: * Pleasures
of the senses have been likened by the Lord to what is borrowed, of
much pain, of much tribulation, wherein 1s more peril.” And having
seen this thus as it really i1s by means of perfect wisdom . . . the
material things of the world are stopped entirely.

And, householder, it is as if in a dense forest thicket not far from
a village or a market town there might be a tree laden with ripe
fruit, but with no fruit fallen to the ground; and a man might come
along walking about and aiming at fruit, seeking for fruit, looking
about for fruit; having plunged into that forest thicket, he might see
that tree laden with ripe fruit, and 1t might occur to him: ‘ This
tree 1s laden with ripe fruit, but no fruit has fallen to the ground.
However, I know how to chimb a tree. Suppose that I, having
chimbed this tree, should eat as much as I like and should fill my
clothes 2’3 So he, having climbed that tree, might eat as much as he
liked and might fill his clothes. Then a second man might come

! Or, begged, yacitva. Trenckner suggests yaceyya, M. i. 574.

2 poroseyya. P.I.D. rejects the derivation from purisa, as at M A. iii. 44,
and says the word is derived from pura, a town. However, the text is corrupt
here; see v.l. at M. 1. 561, 574.

* ucchanga, used in a similar sense here and at Vin. i. 225. Probably
meaning the man knotted his cloth garment so as to carry the fruit.
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along walking about and aiming at fruit, seeking for fruit, looking
about for fruit, and bringing a sharp axe. Having plunged into
that forest thicket, he might see that tree laden with ripe fruit, and
1t might occur to him: * This tree 1s laden with ripe fruit but no fruit
has fallen to the ground. Now, I don’t know how to climb a tree,
so suppose that I, having cut down this tree at the root, should eat
as much as I hike and should fill my clothes * So he might cut down
this tree at the root. What do you think about this, householder ?
Unless he came down very quickly, would not that tree in falling
crush the hand or the foot or another part of the body of that man
who had first climbed the tree, [367] so that, from that cause he
might come to death or to pain like unto death ?”
“Yes, revered sir.”’

“ Even so, householder, an ariyan disciple reflects thus: ¢ Pleasures
of the senses have been hikened by the Lord to the fruits of a tree, of
much pain, of much tribulation, wherein is more peril.” And having
seen this thus as 1t really 1s by means of perfect wisdom, having
avolded that equanimity which i1s multiformity, resting on multi-
formity, he develops that equanimity which 1s uniformity, resting on
uniformity wherein all graspings after the material things of the
world are stopped entirely. .

This ariyan disciple, householder, who has come to this matchless
purification through equanimity and mindfulness, recollects a variety
of former habitations, that 1s to say one birth, two births . . . thusin
all their mode and detail he recollects a variety of former hahitations.
This ariyan disciple, householder, who has come to this matchless
purification through equanimity and mindfulness, with the purified
deva-vision surpassing that of men, sees beings as they are passing
hence and uprising, mean, excellent, comely, ugly, well-going, 1ll-
going . . . comprehends beings according to the consequences of deeds.
This ariyan disciple, householder, who has come to this matchless
purification through equanimity and mindfulness, by the destruction
of the cankers having here-now realised by his own super-knowledge
the freedom of mind and the freedom through wisdom that arc
cankerless, enters and abides therein.

It is to this extent, householder, that in the discipline for an ariyan
there is an entire giving up in every way of all avocations. What do
you think about this, householder ? Do you behold in yourself a
giving up of avocations such as is, in the discipline for an ariyan, an
entire giving up in every way of all avocations ?”

“Who am I, revered sir, that there is an entire giving up of all
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avocations in every way ? I, revered sir, am far from the entire
giving up in every way of all avocations according to the discipline
for an ariyan. For hitherto we, revered sir, deemed wanderers
belonging to other sects to be superior although they are infenor;
although they are inferior we offered them food for superiors; although
they are inferior we placed them in places for superiors. And we,
revered sir, deemed monks to be inferior although they are supenor;
although they are superior we offered them food for inferiors;
although they are superior we placed them in places for inferiors.
But now we, revered sir, [368] will know that wanderers belonging
to other sects, being inferior, are inferior; because they are inferior
we will offer them food for inferiors; because they are inferior we will
place them in places for inferiors. And we, revered sir, will know
that monks, being superior, are superior; because they are superior
we will offer them food for superiors; because they are superior we
will place them in places for superiors. Indeed, revered sir, the
Lord has inspired in me a recluse’s regard for recluses, a recluse’s
satisfaction in recluses, a recluse’s reverence for recluses. It 1s ex-
cellent, revered sir, 1t i1s excellent, revered sir. Revered sir, 1t 1s as
if one might set upright what had been upset, or might disclose what
what was covered, or show the way to one who had gone astray, or
bring an oil-lamp into the darkness so that those with vision might see
material shapes—even so in many a figure has dhamma been made
clear by the Lord. I, revered sir, am going to the Lord for refuge
and to dhamma and to the Order of monks. May the Lord accept
me as a lay follower going for refuge from this day forth for as long
as life lasts.”
Discourse to Potaliya:

The Fourth

55. DISCOURSE TO JIVAKA
(Jivakasutta)

THus have I heard: At one time the Lord was staying at Rajagaha
in Jivaka Komarabhacca’s! Mango Grove. Then Jivaka Komara-

"3 See Vin. i. 71 ff., 269 ff. Also B.D. iv. 381, n. 3. MA. iii. 45 says his
name means ‘° Prince-fed.”
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bhacca approached the Lord ; having approached, having greeted the
Lord, he sat down at a respectful distance. As he was sitting down
at a respectful distance, Jivaka Komarabhacca spoke thus to the
Lord:

“This 1s what I have heard, revered sir: that they kill living
creatures on purpose for the recluse Gotama, and that the recluse
Gotama knowingly makes use of meat killed on purpose and specially
provided for him. Those who speak thus, revered sir: ‘ They kill
living creatures on purpose for the recluse Gotama, and the recluse
Gotama knowingly makes use of meat killed on purpose and specially
provided for him '—now, are these quoting the Lord’s own words,
revered sir, not misrepresenting the Lord with what is not fact, are
they explaining in conformity with dhamma, and does no reasoned
thesis! give occasion for contempt 2’2

[369] *° Jivaka, those who speak thus: ¢ They kill living creatures
on purpose for the recluse Gotama, and the recluse Gotama know-
ingly makes use of meat killed on purpose and specially provided for
him ’—these are not quoting my own words, but are misrepresenting
me with what i1s not true, with what is not fact. I, Jivaka, say that
In three cases meat may not be used: if 1t is seen, heard, suspected
(to have been killed on purpose for a monk). In these three cases I,
Jivaka, say that meat may not be used. But I, Jivaka, say that in
three cases meat may be used: if it 1s not seen, heard, suspected (to
have been killed on purpose for a monk).> In these three cases I,
Jivaka, say that meat may be used.

As to this, Jivaka, a monk lives depending on a village or market
town.t He dwells having suffused the first quarter with a mind of
friendliness, likewise the second, likewise the third, hikewise the
fourth; just so above, below, across; he dwells having suffused the
whole world everywhere, in every way, with a mind of friendliness
that is far-reaching, wide-spread, immeasurable, without enmity,
without malevolence. A householder or a householder’s son, having
approached him, invites him to a meal on the morrow. The monk
accepts, Jivaka, if he so desires. At the end of that night, having
dressed in the early morning, taking his bowl and robe, he approaches

—— —

1 vadanuvada here; some texts read vadanupata.

2 Of. M. 1. 482, ii. 127, 222, iii. 77; A.i. 161; D. i. 161, ui. 115; §. 1. 33, 36,
ui. 6, iv. 51, 340, 381, v. 6.

3 Cf. Van. 1. 238, 111. 172.

¢ The next few paragraphs should be compared with A. i. 274 (Sutta 121);
there are several interesting variations.
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the dwelling of that householder or householder’s son; having
approached, he sits down on the appointed seat, and the house-
holder or householder’s son waits on him with sumptuous
almsfood. It does not occur to him: ‘ Indeed 1t 1s good that a
householder or a householder’s son waits on me with sumptuous
almsfood. O may a householder or a householder’s son also wait on
me in the future with similar sumptuous almsfood ’—this does not
occur to him. He makes use of that almsfood without being en-
snared, entranced or enthralled by 1t, but seeing the peril 1n 1t, wise
as to the escape. What do you think about this, Jivaka ? Is that
monk at that time striving for the hurt of self or is he striving for the
hurt of others or 1s he striving for the hurt of both ?”

“ Not this, revered sir.”

“Is not that monk at that time, Jivaka, eating food that is
blameless 2”

“Yes, revered sir. I had heard this, revered sir: Sublime 1s
abiding in friendliness.! The Lord is seen as my witness for this,
revered sir, for the Lord is abiding in friendliness.’”?

“ Jivaka, that attachment, that [370] aversion, that confusion
through which there might be malevolence, these 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. If this is the
meaning of what you said, Jivaka, I agree with you.”

*“ This 1s the exact meaning of what I said, revered sir.”

“ As to this, Jivaka, a monk lives depending on a village or
market town. He dwells having suffused the first quarter with a
mind of compassion . . . a mind of sympathetic joy . . . a mind of
equanimity, hikewise the second, likewise the third, likewise the
fourth; just so above, below, across; he dwells having suffused the
whole world everywhere, in every way, with a mind of equanimity
that 1s far-reaching, wide-spread, immeasurable, without enmity,
without malevolence. A householder or a householder’s son, having
approached him, invites him to a meal on the morrow . . .(as above . ..)
Is that monk at that time striving for the hurt of self or is he striving
for the hurt of others or is he striving for the hurt of both ?”

“ Not this, revered sir.”

“Is not that monk at that time, Jivaka, eating food that is
blameless ?”

el e e e e e e i e

L Brahma mettavikary . . . bhagava hi mettavihari. Cf. Sn. 151, Khp. ix.:
brahmam ctaiv vikaram idha-m-ahu, sublime is this abiding called here.
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“ Yes, revered sir. I had heard this, revered sir: Sublime is
abiding 1n equanimity. The Lord is seen as my witness for this,
revered sir, for the Lord is abiding in equanimity.”

* Jivaka, that attachment, that aversion, that confusion through
which there might be annoyance, through which there might be
dislike, through which there might be repugnance, these have been
got r1d 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. If this
1s the meaning of what you said, Jivaka, I agree [371] with you.”

*“ This 1s the exact meaning of what I said, revered sir.”

" Jivaka, he who kills a living creature on purpose for a Tathagata
or a Tathagata’s disciple stores up much demerit in five ways: In
that, when he speaks thus: ‘ Go and fetch such and such a living
creature,” In this first way he stores up much demerit. In that,
while this living creature i1s being fetched it experiences pain and
distress because of the affliction to its throat!—in this second way he
stores up much demerit. In that, when he speaks thus: ‘ Go and
kill that hiving creature "—in this third way he stores up much
demerit. In that, while this living creature is being killed 1t experi-
ences pain and distress, 1n this fourth way he stores up much demerit.
In that, if he proffers to? a Tathagata or a Tathagata’s disciple what
1s not, allowable,® in this fifth way he stores up much demerit. He
who, Jivaka, kills a living creature on purpose for a Tathagata or a
Tathagata’s disciple stores up much demerit in these five ways.”

When this had been said, Jivaka Komarabhacca spoke thus to the
Lord: “ It is wonderful, revered sir, it is marvellous, revered sir.
Indeed, revered sir, the monks eat food that 1s allowable; indeed,
revered sir, the monks eat food that is blameless. It i1s excellent,
revered sir, it is excellent, revered sir. . . .May the Lord accept
me as a lay-disciple going for refuge from this day forth for as long
as hife lasts.”

Discourse to Jivaka:

The Fifth

- . —_—— B n — N L S——
L

! galappavedhakena. MA. iii. 51 says: yottena gale bandhitva kaddhito
galena pavedhentena (v. 1. pavethiyamdanena va): having secured (or, bound)
it with a thong (or, strap) round its throat, it is dragged along with agony
(or, terror) in its throat.

2 gsadeti. M A. iii. 51 gives khadapetva, having made to eat.

3 akappiya, such as various kinds of meat named at M 4. iii. 51.  Other
unallowable kinds are given at Vin. 1, 218-219,



56. DISCOURSE WITH UPALI
(Upalisutta)

Trus have I heard: At one time the Lord was staying near Nalanda
in Pavarika’s! Mango Grove. Now at that time Nataputta the Jain
was residing in Nalanda with a large company of Jaimns. Then
Dighatapassin? the Jain, having walked in Nalanda for almsfood,
returning from the alms-gathering after the meal, approached
Pavarika’s Mango Grove and the Lord; [372] having approached,
he exchanged greetings with the Lord ; having conversed 1n a friendly
and courteous way, he stood at a respectful distance. The Lord
spoke thus to Dighatapassin the Jain as he was standing at a respect-
ful distance: *“ There are seats, Tapassin; if you wish, do sit down.”
When this had been said, Dighatapassin the Jain, having taken a low
seat, sat down at a respectful distance. The Lord spoke thus to
Dighatapassin the Jamn as he was sitting down at a respectful
distance:

“ How many (kinds of) deeds, Tapassin, does Nataputta the Jain
lay down for the effecting of an evil deed, for the rolling on of an
evil deed ?”

“ Friend Gotama, it 1s not the custom of Nataputta the Jain to lay
down ‘ deed, deed ’; friend Gotama, 1t 1s the custom of Nataputta the
Jain to lay down ® wrong, wrong.” 3

“How many (kinds of) wrongs, Tapassin, does Nataputta the

1 He was a merchant who apparently sold mantles (pavdra) in pairs.
Hence he was also called Dussapavarika, M A. iii. 52; DA. ii. 873; SA. iii. 207.

2 This name means *° The one of long austerity.”

3 danda, stem of a tree; stick and so penalty. P.K.D. says that in the above
passage it is ““ (fig) a means of frightening, frightfulness, violence, teasing’’;
and under mano- it suggests *“ mind-punishment.”” Chalmers has * infliction ’;
H. Jacobi * torment ” (S.B.E. xxii. p. 7); Neumann ‘* Streich,”” blow (vol. ii,
p. 54, n.). In the present context the word appears to mean affliction, injury,
hurt, wrong done. Sometimes of course it means punishment or penalty.
Cf. Dhp. 133 patidanda, retaliation, or exchange-blows. See Manu xii, 10:
“That man is called a (true) tridandin in whose mind these three: control
over his speech (vdgdanda), control over his thought (manodanda) and control
over his body (kdyadanda) are firmly fixed.” Here then danda appears to
mean - restraint,”’ which Monicr-Williams gives for this passage. M A. iii. 52
says that the Jain idea is that kaya- and vaci-danda are without citia (present
in manodanda), so that they just stir and sound like trees in the wind.

36
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Jain lay down for the effecting of an evil deed, for the rolling on of an
evil deed ?”

*“ Friend Gotama, Nataputta the Jain lays down three (kinds of)
wrongs for the effecting of an evil deed, for the rolling on of an evil
deed, that 1s to say wrong of body, wrong of speech, wrong of mind.””?

“ But, Tapassin, 1s wrong of body one thing, wrong of speech
another, wrong of mind another ?”

*“ Friend Gotama, wrong of body is one thing, wrong of speech
another, wrong of mind another.”

*“ But, Tapassin, of these three wrongs thus divided, thus particu-
larised, which 1s the wrong that Nataputta the Jain lays down as the
more blamable in the effecting of an evil deed, in the rolling on of an
evildeed ? Isit wrong of body or is it wrong of speech or 1s it wrong
of mind ?”

““ Friend Gotama, of these three wrongs thus divided, thus partic-
ularised, Nataputta the Jain lays down that wrong of body 1s the
more blamable in the effecting of an evil deed, in the rolling on of an
evil deed ; wrong of speech is not like it, wrong of mind is not like 1t.”

“Do you say ‘ wrong of body ,” Tapassin ?”

“I say ‘ wrong of body,’ friend Gotama.”

“Do you say ‘ wrong of body,” Tapassin ?”

“Isay ¢ wrong of body,’ friend Gotama.”

“Do you say ‘ wrong of body,” Tapassin ?”

“1say ‘ wrong of body,” friend Gotama.”

In this way did the Lord up to the third time pin down Digha-
tapassin the Jain to this point of controversy.

[873] When this had been said, Dighatapassin the Jain spoke thus
to the Lord: ¢ But, friend Gotama, how many (kinds of) wrongs do
you lay down for the effecting of an evil deed, for the rolling on ot an
evil deed ?”’

“ Tapassin, it is not the custom of a Tathagata tolay down " wrong,
wrong ’; Tapassin, it is the custom for a Tathagata to lay down
“deed, deed.” ”’

“ But how many (kinds of) deeds do you lay down, friend Gotama,
for the effecting of an evil deed, for the rolling on of an evil deed (2

“T, Tapassin, lay down three (kinds of) deeds for the effecting of
an evil deed, for the rolling on of an evil deed, that is to say deed of
~ body, deed of speech, deed of mind.”

1 Cf. SnA. 63, Nd. ii. 293 where danda, a synonym for duccarita, wrong
behaviour in body, speech and thought, afflicts and injures and brings to
trouble and distress.
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“ But, friend Gotama, is deed of body one thing, deed of speech

another, deed of mind another 2
- Tapassin, deed of body-is one thing, deed of speech another,
deed of mind another.”

“ But, friend Gotama, of these three deeds thus divided, thus
particularised, which deed do you lay down as the more blamable in
the effecting of an evil deed, in the rolling on of an evil deed ? Isit
deed of body or is it deed of speech or is it deed of mind ?”

““ Tapassin, of these three deeds thus divided, thus particularsed,
I lay down that deed of mind is the more blamable in the effecting of
an evil deed, in the rolling on of an evil deed; deed of body 1s not
like 1t, deed of speech 1s not like 1t.”

“ Do you say ‘ deed of mind,’ friend Gotama ?”

“Isay ‘ deed of mind,” Tapassin.”

“Do you say ‘ deed of mind,” friend Gotama ?”’

“1say ‘ deed of mind,” Tapassin.”

“Do you say ¢ deed of mind,’ friend Gotama ?*”

“1say ‘ deed of mind,” Tapassin.”

In this way did Dighatapassin the Jain, having up to the third
time pinned down the Lord to the point of controversy, rising from
his seat, approach Nataputta the Jain.

Now at that time Nataputta the Jain was sitting down together
with a very large company of householders headed by Upali of
Balaka village.! Nataputta the Jain saw Dighatapassin the Jain
coming in the distance; having seen him, he spoke thus to Digha-
tapassin the Jain *° Well, where are you coming from, Tapassin, in
the heat of the day ?”

“I, revered sir, am coming from the presence of the recluse
Gotama.”

“ Now, did you, Tapassin, have any conversation together with the
recluse Gotama ?”’

[374] “ Indeed, revered sir, I did have some conversation together
with the recluse Gotama.”

“On what topic, Tapassin, was there some conversation between
vou and the recluse Gotama ?”

Then Dighatapassin the Jain told Nataputta the Jain the whole
of the conversation he had had with the Lord. When this had been
sald, Nataputta the Jain spoke thus to Dighatapassin the Jain:

“ It 1s good, 1t 1s good, Tapassin, that the recluse Gotama was

1 Balakiniya, sce D.P,P.N '

e
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answered thus by Dighatapassin the Jain, an instructed disciple who
understands aright the- teacher’s instruction. For how can an
significant wrong of mind shine out in comparison with this
important! wrong of body, since wrong of body itself is the more
blamable 1n the effecting of an evil deed, in the rolling on of an evil
deed—wrong of speech 1s not like it, wrong of mind is not like it.”

When this had been said, Upali the householder spoke thus to
Nataputta the Jain:

- “ Good, revered sir, 1s Tapassin, he 1s good, in that the recluse
Gotama was answered thus by the revered Tapassin, an instructed
aisciple who understands aright the teacher’s instruction. For how
can an insignificant wrong of mind shine out in comparison with this
important wrong of body since wrong of body itself is the more
blamable in the effecting of an evil deed, in the rolling on of an evil
deed—wrong of speech 1s not like 1t, wrong of mind 1s not like 1t.
But, if you please, I am going, revered sir, I will refute the words of
the recluse Gotama on this point of controversy. If the recluse
(Gotama pins me down as he pinned down the revered Tapassin, then
as a strong man? who has taken hold of the fleece of a long-fleeced
ram, might tug it towards him, might tug it backwards, might tug 1t
forwards and backwards, even so will I, speech by speech, tug the
recluse Gotama forwards, tug him backwards, tug him forwards and
backwards. And even as a powerful distiller of spirituous hquor,
having sunk his cask for the spirituous liquor in a deep pool of water,
taking it by a corner might tug it forwards, might tug it backwards,
might tug it forwards and backwards, even so will I, speech by speech,
tug the recluse Gotama forwards, tug him backwards, tug him for-
wards and backwards. And even as a powerful drunkard of
abandoned life, having taken hold of a hair-sieve at the corner,
would shake it upwards, would shake it downwards, would toss 1t
about, even so will I, speech by speech, [375] shake the recluse
Gotama upwards, shake him downwards, toss him about. And even
as a full-grown elephant, sixty years old, having plunged into a deep
tank, plays at the game called the * merry-washing,” evenso methinks
will I play the game of ‘ merry-washing ’ with the recluse Gotama.
But, if you please, I am going, revered sir, I will refute the words ot
the recluse Gotama on this point of controversy.”

- ““ Go you, householder, refute the words of the recluse Gotama on

i— T

1 olarika, here the opposite of chava, insignificant ’; explained by
mahanta, *“ great,” at MA. m. 55.
2 As at M. i, 228 for the following similes,
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this point of controversy. For, householder, either I or Digha-
tapassin the Jain or you could refute the words of the recluse
(otama.”

When this had been said, Dighatapassin the Jain spoke thus to
Nataputta the Jain: “ I am not pleased, revered sir, that the house-
holder Upali should refute the words of the recluse Gotama. For
the recluse Gotama is deceitful, revered sir, he knows the ‘ enticing
device ’ by which he entices disciples of other sects.”’?

*“ It 1s impossible, Tapassin, it cannot come to pass that the house-
holder Upali should come to discipleship under the recluse Gotama.
But this situation exists—that the recluse Gotama might come to
discipleship under the householder Upali. Go you, householder,
refute the words of the recluse Gotama on this point of controversy.
Either I, householder, could refute the recluse Gotama, or Dighata-

passin the Jain, or you.”” And a second time . .. And a third time
did Dighatapassin the Jain speak thus to Nataputta the Jain: * 1
am not pleased. ..’ ... ... Kither I, householder, could refute the

recluse Gotama, or Dighatapassin the Jain, or you.”

“Very well, revered sir,” and the householder Upali, having
answered Nataputta the Jain in assent, rising from his seat, having
creeted Nataputta the Jain keeping his right side towards him,
approached Pavarika’s Mango Grove [376] and the Lord; having
approached, having greeted the Lord, he sat down at a respectful
distance. As he was sitting down at a respectful distance, the house-
holder Upal spoke thus to the Lord: ** Revered sir, did not Digha-
tapassin the Jain come here ?”

“ Yes, householder, Dighatapassin the Jain did come here.”

" And did you, revered sir, have any conversation with Digha-
tapassin the Jain ?”

*“ Indeed, householder, I did have some conversation with Digha-
tapassin the Jain.”

“ But on what topic did you, revered sir, have this conversation
with Dighatapassin the Jain ?”

Then the Lord told the householder Upali the whole of the con-
versation he had had with Dighatapassin the Jain. When this had
been said, the householder Upali spoke thus to the Lord: * Good,
revered sir, 1s Tapassin, he 1s good, in that the Lord was answered
thus by Dighatapassin the Jain, an instructed disciple who under-
stands aright the teacher’s instruction. For how can an insig-

—

1 As at A. ii. 190.

- __
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nificant wrong of mind shine out in comparison with this important
wrong of body, since wrong of body is itself the more blamable in the
effecting of an evil deed, in the rolling on of an evil deed—wrong of
speech 1s not like it, wrong of mind is not like it.”

““ If you, householder, were to speak as one grounded on the truth,
there might be some conversation here.”

1, revered sir, will speak as one grounded on the truth. Let us
have some conversation here.”

“ What do you think about this, householder ? There might be
a Jain here who, although sick, suffering, very ill, refuses cold water?
and takes (only) warm water; not getting cold water, he might pass
away. Now, householder, where is it that Nataputta the Jain lays
down that there 1s uprising for him ?”

“ Revered sir, there are devas called ‘ Mind attached.’? He
uprises there. What is the reason for this ? It is, revered sir, that
when he passed away he was devoted to mind.”

" Householder, householder ! Take care how you explain, house-
holder. Your earlier (remarks) do not tally with your later, nor
your later with your earlier. And yet these words were spoken by
you, householder: ° I, revered sir, will speak as one grounded on the
truth. Let us have some conversation here.” ”’

““ Although, revered sir, the Lord speaks thus, yet wrong of body
18 the more blamable in the effecting of an evil deed, in the rolling on
of an evil deed—wrong of speech is not like 1t, wrong of mind 1s not
hke 1t.”’

““ What do you think about this, [377] householder ? There might
be a Jain here who is controlled by the control of the fourfold watch :*
he is wholly restrained in regard to water;4 he 1s bent on warding off

)

1 MA. iii. 57, * Jains are aware that there are conscious beings ” in cold
water.

2 Manosatta; beings who depend on, hang on (lagga, laggita) mind, MA.
iii. 57; satta is here p.p. of sayjats.

3 See D. i. 57; Dial. i. 75, n. 1. Referred to at §. i. 66. The Buddhist
fourfold watch is given at D. iii. 48 f., M A4. iii. 58; see K.S. 1. 91

4 sabba-vari-varito. MA. iii. 58 gives two meanings: either varita-sabba-
udaka, he is restrained in regard to all water; or sabbena papavaranena varita-
pdpo, evil is restrained by the total warding off of evil. DA4. i. 168, S4. 1.
126-127 omit the second alternative, but speak of evil in connection with
the three remaining * watches,”” controls or restraints, which read: sabbavar:-
yuto sabbavaridhuto sabbavariphuto. It would seem that MA. 1. 58 means
““ the total warding off of evil ” of its second alternative to the first clause to

include the use of (unfiltered) water, in which there would still be small living
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all evil; he has shaken off all evil; he 1s permeated with the (warding
off) of all evil—but while going out or returning he brings many
small creatures to destruction. What result, householder, does
Nataputta the Jain lay down for him ?”

 Nataputta the Jain, revered sir, lays down that, being un-
intentional, there is no great blame.”

“ But 1f he does intend 1t, householder ?”’

“ It 1s of great blame, revered sir.”

“ In what (division!), householder, does Nataputta the Jain lay
down ‘ intention ’ "’

“ In that of wrong of mind, revered sir.”

*“ Householder, householder ! Take care how you explain, house-
holder. Your earlier (remarks) do not tally with your later nor your
later with your earlier. And yet these words were spoken by you,
householder: ‘I, revered sir, will speak as one grounded on the
truth. Let us have some conversation here.” ”’

*“ Although, revered sir, the Lord speaks thus, yet wrong of body
1s the more blamable in the effecting of an evil deed, in the rolling on
of an evil deed—wrong of speech is not like 1t, wrong of mind is not
like 1t.”

“What do you think about this, householder ? Is this Nalanda
rich and wealthy, crowded and populous ?”

" Yes, revered sir, this Nalanda 1s rich and wealthy, crowded and
populous.” -

“ What do you think about this, householder ? A man might
come here with a drawn sword? and speak thus: ‘ In a moment, in a
second, I will make all the living creatures in this Nalanda into one
heap of flesh, one mass of flesh.” What do you think about this,
householder ? Isthat man able in one moment, one second, to make
all the living creatures in this Nalanda into one heap of flesh, one
mass of flesh ¢"’3

“ Even ten men, revered sir, even twenty, thirty, forty men, even
fifty men are not able in one moment, one second, to make all the

— r—r—— — 1 -

1 kotthasa, M A. iii. 58. 2 ukkhittasika, as at S. iv. 173.
3 Asat M.1.404; D. 1. 52.

things. A. L. Basham, History of the Ajivikas, p. 16, translating: * He
practices restraint with regard to water, he avoids all sin, by avoiding sin his
sins are washed away, he is filled with the sense of all sin avoided,” remarks
that this is a * doubtful interpretation on the basis of Buddhaghosa.” See
also Ayaranga Sutta, f. 13 (translation at S.B.E. XXI11).
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living creatures in this Nalanda into one heap of flesh, one mass of
flesh. How then can one insignificant man shine out at this ?”

“ What do you think about this, householder ? A recluse or a
brahman might come here, one of psychic power and attained to
mastery of thought, and he might speak thus: ‘I will reduce this
Nalanda to cinders by one (act of) ill-will of mind.” What do you
think about this, householder ? Is that recluse or brahman who is
of psychic power and attained to mastery of thought, able to reduce
this Nalanda to cinders by one (act of) ill-will of mind 2” -

[378] « That recluse or brahman, revered sir, by one (act of) 1ll-will
of mind 1s able to reduce even ten Nalandas to cinders, or even
twenty, thirty, forty or fifty Nalandas. How then can one in-
significant Nalanda shine out at this 2”

*“ Householder, householder ! Take care how you explain, house-
holder. Your earlier (remarks) do not tally with your later, nor your
later with your earlier. And yet these words were spoken by you,
householder: ‘ I, revered sir, will speak as one grounded on the truth.
Let us have some conversation here.” ”’

““ Although, revered sir, the Lord speaks thus, yet wrong of body 1s
the more blamable in the effecting of an evil deed, in the rolling on of
an evil deed—wrong of speech is not like 1t, wrong of mind 1s not like
it.”’ .

“What do you think about this, householder ? Have you heard
that the (former) forests of Dandaka,! Kalinga,? Mejjha® and
Matanga4 became forests again *”

“Yes, revered sir, I have heard that the (former) forests of
Dandaka, Kalinga, Mejjha and Matanga became forests again.”

““ What do you think about this, householder ? Perhaps you have
heard how it was that the (former) forests of Dandaka, Kalinga,
Mejjha and Matanga became forests again ¢

““ Yes, revered sir, I have heard that through (an act of) ill-will of
mind on the part of seers the forests of Dandaka, Kalinga, Mejjha
and Matanga became forests again.”

“ Householder, householder ! Take care how you explain, house-
holder. Your earlier (remarks) do not tally with your later, nor your
later with your earlier. And yet these words were spoken by you,
householder: ¢ I, revered sir, will speak as one grounded on the truth.

Let us have some conversation here.” ”

1 Ja. iii. 463, v. 133 ff., 267; Miin. 130.
2 Ja.v. 144 ; Min. 130. 3 Ja.iv. 889, v. 267; Muln. 130.

4 Ja.v. 114, 267; Miln. 130. Also known as Mejjharafina; ¢f. Ja. iv. 388 f.
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I, revered sir, was pleased and satisfied! with the Lord’s first
illustration. But because I wanted to hear the Lord’s diversified
ways of putting questions,? I judged that I must make myself his
adversary. It i1s excellent, revered sir; revered sir, it is excellent.
As, revered sir, one might set upright what had been upset, ordisclose
what had been covered, or show the way to one who had gone astray,
or bring an oil-lamp into the darkness so that those with vision might
see material shapes—even so in many a figure has dhamma been made
clear by the Lord. I, revered sir, am going to the Lord for refuge
[379] and to dhamma and to the Order of monks. May the Lord

accept me as a lay-disciple going for refuge from today forth for as
long as life lasts.”

" Now, householder, make a proper investigation. Proper in-
vestigation 18 right in the case of well-known men like yourself.”3

“ 1, revered sir, am even exceedingly pleased and satisfied with that
which the Lord has said to me: * Now, householder, make a proper
investigation . . . like yourself.” For if, revered sir, members of other
sects had secured me as a disciple, they would have paraded a banner
all round Nalanda, saying: ‘ The householder Upali has joined our
disciplehood.” But then the Lord spoke to me thus: ‘ Now, house-
holder, make a proper investigation. Proper investigation is right
1n the case of a well-known man like yourself.” So I, revered sir, for
the second time am going 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 today forth for as long as life lasts.”

" For a long time, householder,4 your family has been a well-spring
to the Jamns. You will bethink you to give alms to those that
approach you ?”

I, revered sir, am even exceedingly pleased and satisfied that the
Lord speaks to me thus: * For a long time . . . to those that approach
you ¥ I have heard, revered sir, that the recluse Gotama speaks
thus: ° Gifts should be given to me only, not to others should gifts
be given. Gifts should be given to my disciples only, not to the
disciples of others should gifts be given. What is given to me is
alone of great fruit, what 1s given to others is not of great fruit.
What 18 given to my disciples is alone of great fruit, what is given to
the disciples of others 1s not of great fruit.” But then the Lord urged

——

1 Following passage also at D. ii. 352.
? panhapatibhdana, as at M. i. 83. * As at Vin. 1. 236; 4. iv. 185.

‘ Following passage at Vin. i. 236 f. (Siha the general). And see Dial.
177, n. 3 for further references.
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upon me giving to the Jains also. Indeed, revered sir, we shall know
the right time for that. So I, revered sir, for the third time am
golng 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 today
forth for as long as life lasts.”

Then the Lord talked a progressive talk! to the householder Upali,
that 1s to say talk on giving, talk on moral habit, talk on heaven: he
explained the perl, the vanity, the depravity of pleasures of the
senses, the advantage in renouncing them. When the Lord knew
that the mind of the householder Upali [380] was ready, malleable,
devoid of the hindrances, uplifted, pleased, then he explained to him
that teaching on dhamma which the Awakened Ones have themselves
discovered : 1ll, uprising, stopping, the Way. And as a clean cloth
without black specks will easily take dye, even so, as the householder
Upal was (sitting) there on that very seat, diamma-vision, dustless,
stainless, arose to him that: whatever is of the nature to uprnse, all
that 1s of the nature to stop. Then the householder Upali, as one
who had seen dhamma, attained to dhamina, known dhamma, plunged
into dhamma, who had crossed over doubt, put away uncertainty,
who had attained without another’s help to full confidence in the
Teacher’s instruction, spoke thus to the Lord: ““ Now, I, revered sir,
must be going, I am very busy, there is much to be done.”

“ You, householder, must now do that for which you think 1t 1s the
right time.”

Then the householder Upali, having rejoiced in what the Lord had
said, having given thanks, rising from his seat, having greeted the
Lord keeping his right side towards him, approached his own
dwelling ; having approached, he said to the door-keeper:

“ Today, good door-keeper, I am closing the door to men and
women Jains; but the door is open to the Lord’s monks, nuns, men
and women lay-disciples. If any Jain comes you should speak thus
to him: ¢ Stand still, sir, do not enter. Today the householder Upah
has come to discipleship under the recluse Gotama ; the door is closed
to Jain men and women, but the door is open to the Lord’s monks,
nuns, men and women lay-disciples. If you, sir, need almstood,
stand still just where you are and they will bring it to you here.” ™

““ Very well, sir,” the door-keeper answered the householder Upali
In assent.

Then Dighatapassin the Jain heard that the householder Upal

—tf

1 Ag at Vin.i. 15-16, etc. See B.D. iv. 23, n. 1 for further references.
6
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had come to discipleship under the recluse Gotama. Then Digha-
tapassin the Jain approached Nataputta the Jain; having approa-
ched, he spoke thus to Nataputta the Jain: “I have heard,
revered sir, that the householder Upali has come to discipleship under
the recluse Gotama.”

““This is impossible, Tapassin, it cannot come to pass that the
householder Upali should come to discipleship under the recluse
Gotama; but this situation e<ns1:XMLFault xmlns:ns1="http://cxf.apache.org/bindings/xformat"><ns1:faultstring xmlns:ns1="http://cxf.apache.org/bindings/xformat">java.lang.OutOfMemoryError: Java heap space</ns1:faultstring></ns1:XMLFault>