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PREFACE

Ix this second volume of sporadic writings and lectures
I have grouped such as set out more explicitly wherein
my long work in early Buddhist sources has led me
to differ from (a) current Southern Buddhist values
and (b) certain opinions (and translated terms) of
Western students of Buddhism. The few earlier
items show a consistent anticipation of the majority
which are the work of the last ten years.

In particular, I have exploited the hypothesis put
forward 1n the re-written Buddhism of the Home
University Library in 1934, chap. 3. Briefly this is that
man, in bringing forward a new worth in welfare to his
fellows, will teach this as a more 1n their nature, life or
destiny, because he holds them capable of and aiming
at a ‘more’ therein, at an ideal. If he 1s shown as
rating man Iin some way as a ‘less,” we may suspect
that available records have been reading into his
message the later values of a degenerate orthodoxy.
[t 1s the pursuit of an ideal ‘ more’ that i1s man’s
inherent, essential quest as wayfarer in the worlds.

If readers ind me, 1n this volume also, repeating,
if in different terms and on different occasions, certain
comments, of a more or less contentious nature, on
dogmatic teachings that have grown up and survived
in Southern Buddhism of to-day, let me refer them
to the latter half of the little Preface to the first
volume. So long as that Buddhism, so long as writers
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Vi PREFACE

on that Buddhism fail to evince any historical flair
for their subject, I judge it is up to me to go on fighting.
I would very much rather not.

For permissions to print let me again express my
thanks.
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WAYFARER’S WORDS
XXXI
BUDDHISM AND CHRISTIANITY!

THE two great subjects which I have been asked in
this talk to relate are obviously very different. Their
differences leap to the eye. They have been treated
repeatedly under this aspect of two very different
things. To-day I propose to treat them under the
aspect of likeness.

By that I do not mean that I am going to make out
that Buddhism and Christianity teach or taught the
same doctrines, or that the one was In any way
dependent on the other in the matter of external
historical descent, or as having influenced the other.
These are not, when we are considering that most
wonderful phenomenon, the birth and growth of
world-religions, of central importance. We have to
get at the back of the fixed doctrines, which have come
to be formulated later, at the back ot the external
history, which has happened since their birth. We
have to get down to the very conjuncture which brought
them forth. Further than that no man as yet can
penetrate. To get further we should need to be at the
very heart of universal design. Let me talk of my
own experience in these subjects.

When, over half a century ago, my husband put

1 A lecture given in lLondon a few years ago to a society of
Theosophists.

373



374 WAYFARER'S WORDS

his S.P.C.K. Manual of Buddhism mto my hands,
I was as one to whom a closed door had been opened.
The comparative study of religion, still a new subject,
had not then reached the average reader. The little
group of books published by the S5.P.C.K. on non-
Christian religions was a new enterprise, inspired, it
may well be, by Max-Miiller's Sacred Books of the
East, itself a new departurc. 1 then learnt that the
fact of a great world-religion having been founded
by the lifework of one man, reputed to have given up
some relatively high destiny on ecarth or elsewhere,
to consecrate himself utterly to the spiritual aiding
of Man was no unique phenomenon, as we Chnstians
had all been taught 1t was. Here, I found, was not
one Helper, but at least two. And in the legend of
cach there were several common features. In the
legend of the, shall we say, Church, founded by cach,
there were also common features. In the legend of
the teachings, too, were common features: the stress
on life to come, the hceding ot the fellow-man, the
importance in “ religion "’ of the life to be lived here.
Thus there was, I say, a door opened for me ; thus
there was, 1 may say, a sced sown,

Ycars of academic study and work in other subjects
followed.  But from psychological economics or
economic psychology! I came back to the study of
religion, of this particular religion linked with my
husband’s name, where lay, as he said, a field ripe for
harvest and no labourers. A little first-hand knowledge
brought me from seeing likenesses to secing difference.
Deeper knowledge, I imagine, always does that. All
sheeps’ faces are to vou alike, but the shepherd will
know the different look in each

1 Reference to Walter Elliott's Whither Britain ?
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And the question became: What had Buddhism
contributed to religion, or to spiritual culture, that
was different from the contribution of other religions,
other cults? This occupied my chiet attention for
nearly 30 years more, years of editing first editions
and translating, and only writing about what I had
thus been getting at first hand.

And then came a new mandate: the seeing the
likeness which lies beneath the differences:; the
perception that the differences were mainly a matter
of externals, of contingent conditions, or differences
in race, place, time and language, where the world-
religion had taken birth, where 1t had grown to adoles-
cence, where it had hardened into ecclesiastical
institutes. And then the question arose: have we
sufficient instances of the birth of religions and of
their parentage to see in them anything that we may
call a genus, a class, whether of the man who founds,
who is Helper, or in the men who are helped ? Can
we show a deeper likeness when the materials for
comparison are so very restricted, where many are
not at all documented. We have but some tour
world-religions of which we can name a founder, as
well as a point in space and time for their birth and
records that have been more or less well preserved.
And there 1s a fifth, where founder’s name is lost and
date uncertain : I mean the Immanence religion ot the
Upanishads. And yet another, where records and
votaries remain, but nothing else: the Mandaans ot
Iraq, of whom John the Baptist was more probably
votary than founder.

Here we have the great, the central problem ot the
comparative study of religion. In this we are only
so far advanced that we are as yet still building up
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inductions, trying to get at essentials. And I distin-
guish, in this building, three things we must mainly
consider : (1) the when, where and to whom the new
mandate came ; (2) the man who uttered it, or Helper ;
and (3) the nature of the mandate itself, if we can be
sure what that mandate or gospel was. The last of
these three—the helped, the helper and the new means
of help or new word—is the relation or bond between
the other two. And I have been at pains in recent
writings to put forward a hypothesis! in trying to find
a true mark or specific difference in the gospel of a
world-religion, which is true for all three things: the
man to whom the message came, the messenger and
the message he brought. I will try to lead up to this
hypothesis.

In religion we see man seeking a Highest, a Greatest,
~a Most, a Best, seeking to place himself in a position
of advantage over against that Highest—or, to use
the language of politics, to secure a most favoured
relation to or with that Highest—to secure in that
Highest an ally, the greatest, the surest of allies.
Over against the Highest, the Mightiest he can conceive,
he knows himself to be weak, a very child, but, as
alongside of that Highest, he also knows himself to
be, as a child, not merely weak, ignorant, but a child
of just that Highest whom he seeks, as being somehow
himself akin to That; not an alien. He fears much
and often in his quest, and yet the process of finding,
that is of going on to find, reduces fear. He comes to
think of the Highest as That from Whom he no more
shrinks away. In willing ever to find, he comes to
word his quest as a becoming ever more like, or as
becoming ever less unlike That to Whom he is akin.

1 Cf. my Buddhism (new ed., 1934), Home Univ. Library.
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Now if you grant me this as being at the very heart
of all religion, truly so called, it follows that, when a
spiritual Helper arises with a message we called
inspired, his message will only appeal to men (who
are 1n the religious quest, consciously or unconsciously)
¢f 1t reveal to them some way in which, just because
of that kinship with the Highest, there is in them some
aspect of that kinship which they had as yet not seen,
a something More in man, whether it be in his nature,
his life, his ultimate destiny which he had not had eyes
to see. You will find, I repeat, this that we may
call a More in man in all world-religions, at the start
of them. And contrariwise, what you will not find
as truly belonging to these gospels 1s, that the
Messenger made any appeal to see, in nature, life,
destiny, a Less, a Worse, a shrinking, a contraction.

This 1s what I have called my hypothesis. I think
that, if we grant man’s religious quest to be what 1
have described it as being, it is a reasonable hypothesis.
But hypothesis it is, and so rernains. For this reason :
that we have so few instances by which to test it.
And further, that one of the great world-religions, I
mean Buddhism, is at present very largely maintained
to be an instance of just the contrary to my hypothesis.
Buddhism, in what is claimed to be its original form,
is taught as being based on three aspects of man, and
indeed of all things. Namely, that he (like them) is
transient or fleeting, is ill or suffering, and i1s not a
self, soul or spirit (only body and mind). In those
three features, man, 1n nature, life, destiny, 1s shorn
of all that can show him as akin to the Highest, the
Best, to Deity in the most general terms.

So far from being shown to be, in any of those three
aspects, a potential More, seeking to become one with
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a Most, he is shown as being very awfully a Less.
So that, until and unless we can show that, in this
threefold less, we have not the gospel of Buddhism
as it at first was, our hypothesis is proved faulty in one
out of the only four widely diffused religions in the
world’s history, so far as we have that history.

Now my studies, both in the oldest Buddhist records
we yet have, and also in the religious literature
acknowledged to be more or less earlier than the birth
of Buddhism, have convinced me that the kind of
Buddhist teaching which I have called the showing
man a lLess in nature, life and destiny, 1s nof the
original Buddhism. These studies have shown me
that we can disclose fragments of an earlier gospel,
having, as to its central teaching, conformity with that
prior Indian religious literature, but as having also
a widening, a deepening of that teaching—a gospel
which, so far from showing man that he i1s a Less, is
destined to become a Less, shows him in himself a
More, and a More which reveals a somewhat that was
Jacking in that earlier literature.

Now if we can show, in this older Buddhist gospe!
and in the Christian gospel (assuming we have the
original Christian gospel in the New Testament)
this common revelation of a More in man, my hypo-
thesis so far holds good. This 1s not to say that
between these two great gospels there i1s only likeness,
no difference. But so long as the differences we see
can be shown to be the result of different conditions
in those three points : the men to be helped, the helper
and the words he used, all of these being relatively
external or contingent, not inherent, not basic, not
central, we may still find that there are such essential
features as are true of these two world-religions at
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least, and that one of these essential common features
is that revelation of some More in man which is my
hypothesis.

Let us seek this feature in them both.

Man’s nature, man’s life, man’s destiny :—Jesus,
in teaching the Highest under the aspect of Father
(no new teaching for the Hebrews) 1s recorded as
teaching a oneness of man with God, not as in India
oneness in person (albeit the Fourth Gospel does include
a practical teaching of Immanence) or nature, but
oneness in family, as of sons: ° that they may all
be one, even as thou, father, art in me and I in thee,
that they may also be one in us.” ~And this was
taken up in the Epistles. I need scarcely remind you
of such words as ‘¢ Dearests, now are we the sons of
God.” This was a More than we find in the Jewish
scriptures. There man, as the “ sons of God” appears
only in a utopian prophecy of Hosea, or else “man’
is limited to the Jew. By Jesus the brotherhood of
men as sons of the father was made emphatic, as
revealing a potency in the nature of every man. It
was the new note needed by the world that was waiting
for him: the new world suggested by the Roman
empire ; not .a world of mutually alien races, but one
of man needing an international brotherhood, bound
to ward, to help his fellowmen wherever warding and
help were needed. .

Now when Buddhism came to birth, the basis of
this oneness with the Highest was there long before.
It was a oneness not emphasized by a family concept
of father and children, but by a personal identity
expressed in the one word °self.” There was, 1n the
very self that man is, an identity of nature with the
Divine. If you hurt another man, you hurt the very



380 WAYFARER'S WORDS

self that you are. This did not mean man’s body or
mind, mind which he was just beginning to distinguish
from either body or very man, as something that was
not the very ‘he.” The ‘man’ for India meant not
these, but the experiencer by these: in Indian words
the ‘enjoyer,” for whom body and mind are instru-
ments. This had been a very great More in a gospel
uttered in India by some man whose identity is lost
to us.

Original Buddhism brought yet a More to this accepted
More. It continued to speak of Deity? as the self of
man, as in some way within him, one with him yet
distinguishable from him. But it substituted for
the ‘Man is God’ of the accepted teaching, the true
link between the two: the Man as becoming God.
Its message of a More that it showed to man in his
nature was practically what 2,000 years later was
uttered by the Christian, St. Catherine of Genoa:
“My Me is God, my being is God, not by simple
participation but by a true transformation of my
being.”” This ° transformation’ was, 1 fully believe,
originally equated in India by * becoming,” or ‘ growth,’
spiritual growth, not bodily or mental growth. And
becoming or growth needed that man should ever be
exercising will in the form we call choice. This was
symbolized by the figure of a Road or Way, in which
man wayfared in the past lives he had hved, lived in
the present and would live 1n future lives, toward the
goal of actual identity with the Highest, called either
Agga or Parama or Anuttara, or also in the Indian
term for immortality : Amata.

Now to wayfare further, or carry out this new

1 Deity as meaning ‘‘ Father of all that has or will become *
occurs once or twice in Brahman and Buddhist literature.
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)

more,” there was needed a doctrine of conduct far
more 1nsistent than the older ‘more’ had taught.
The ‘more,” the ‘ becoming’ was to be the work of
living, of conduct. And herein the founders of
Buddhism pointed the way to a great ethical advance.
This was not so much advance tfrom tribal, or national
ethics to international ethics, for the reason that the
world had not then been opened up to India, as 1t was
later to Palestine. It was a showing the way to an
intermondial ethics, or the need and duty of man
to ward and help, not his own world only, but other
worlds, worlds through which the Road had led and
would lead him. Jesus sent missioners in pairs to
go to the Jews only, or wherever he was intending to
follow them up. Gotama’s mandate, as recorded,
was to send pairs of missioners to teach ““ both men -
and devas’’ (or beings of the next world) without limit.
Christianity has been better than its first mandate ;
Buddhism has fallen away from its first mandate.

But Buddhism lacked entirely the conception of men
(and devas) as ‘ brothers’ one of another. As to that,
it 1s true that, with one notable exception (Mark 1i1i, 31,
etc.), Jesus is not recorded as teaching explicitly that
man was spiritually brother to brother in virtue of a
bond having nothing to do with earthly family ties. We
cannot tell how much of a more explicit teaching has
failed to come into the records; we certainly see the
early Church addressing each other as ‘ brother’
with frequency. And we have Stephen’s misplaced
protest ascribed to Moses just before his martyrdom :
Are we not all brothers one of another? And the
faithful referred to as “ the brotherhood,” in especial.

But the English translation of fellow-Buddhists as
“ brethren ’ i1s quite incorrect ; so is it to speak of the
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monkish Order of disciples as a ‘Confraternity.’
The Indian never spoke of his fellowman as brother ;
he never apparently addressed even his blood-brother
as such (bhata) either, but called him just fata. No,
the relation actually deepened by the Sakyan gospel
between men was that of amity, friendship. It was
natural that a gospel, of which monks became the only
vehicle and guardians, should develop this relation
alone. The monk had taught himself a Less by
starving himself in all family relations.

I have spoken of the More which world-rehgions
bring into man’s life as including a More taught 1n
man’s destiny. Let me say at once, that I here do not
include any utopian wvision of man’s life on earth.
The religion of the Jew did include such, but the man-
dates of Gotama and of Jesus did not. Their gospels,
at their beginning, were not political. It 1s true
alas ! that the gospel of Jesus tended that way pressed
by current ideals, but that way brought it toan untimely
end. For this great pair earth-life was and remained
just school-life, the so-called Arahan theory being, 1
hold, a later innovation. It was too hypothetical,
surely, for these great practical visionaries to predict
for man, so greatly and indefinitely hampered as he is,
and will be, by physical limitations and physical
uncertainties, the possibility of doing more than
passing a discipline in spiritual becomingor growth while
on earth, however often he may have to return to it.

That both Gotama and Jesus saw earthly life or
lives, in their being disciplinary in growth, as so many
stages in a long course of what we may now call spiritual
evolution 1s not, I think, sufficiently admitted. The
Christian admits that this life is a brief ordeal : *“ work
while 1t 1s yet day; the night (of this span of life)
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cometh when no man can work.” * Say not: yet
four months, then harvest. . . . Lift up your eyes,
for the fields are white already unto harvest.” DBut
he tends to see just one disciplinary stage in this present
life, and then a perpetual ‘rest,” as if perfection were
to be so swiftly gained as all that. The Buddhist
admits that this life is mainly a troublous time ; he
admits further that it is one of many such. But he has
forgotten how his founders spoke of it as an ordeal,
an opportunity for growth. How they called it
repeatedly a ‘ moment’ in time, which must not be
suftered to pass by so as to entail remorse hereafter ;
or again as a conjuncture, an occasion (thana)—word for
" opportunity ° there was not, save perhaps the word
“space,” ‘room ’ (okasa).

In the next step to this life both teachers appear
to have seen a relatively pleasant spell, if the man,
atter his passing, were judged as being worthy.
Jesus spoke of it, we read, as ‘ paradise,”’ and as.
of many mansions or stopping-places: words having
no finality or consummation about them. It is true
that 1n the replies, alleged to have been given by
Gotama, the psychic, to persons inquiring after the
fate of loved and lost ones, a further stage only in
wayfaring 1s the usual, alas! very ‘edited’ reply.
But that is all, and this is more than I find in the
Gospels ; and it is evident that, in his very short
career, Jesus reveals no mandate to man about life
as a whole, life i1n the worlds.

Gotama, in his longer mission, was more explicit ;
he, we find, tells his disciples he has revealed to them
this and that happy news about the next step in the
Way for the worthy, for friends who had passed on,
so that they might be glad and stimulated to follow
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after and attain that ‘suchness.” That 1n the
‘suchness’ won there was also opportunity for yet
further growth 1s, I believe, not brought out anywhere.
But if we read his figure of the Road intelligently, we
can see that other worlds, with or without return to
earth, meant further wayfaring, and all wayfaring 1s
work of will to further progress. His insistence on
what I have called intermondial ethics, or moral service,
as both called for and practised between this world
and the next, and the world beyond the next: the
Brahmai-world,! is far more vital and developed than
anything we find in the Gospels. These, it should
be remembered, were the result of seed sown 1n a soil
unfavourable for transmundane culture, culture of
few, Greek and Roman.

On the other hand we must not forget how the
Gospels affirm the truth of the warding of at least the
child by the °‘guardian angel.” And further how,
in the Christian emphasis on prayer, whether the prayer
be to Jesus or to Virgin Mother or saints, the whole
world of earth is encouraged to cultivate interworld
ethics in that it appears to be the duty, the very nature
of the happier world to minister to the needs of the
weaker world.

I do not go into the question how cither Helper
referred to the ultimate spiritual destiny of man.
Both, I believe, were wise enough to see, in that,
something that neither eye nor ear nor mind of man
could yet conceive, much less know. I would only
say, that to find anything on it in the words of Jesus
1s to read too much into them, while into the silence
of Gotama men see wrongly a belief in the ultimate

1 T.et readers not confuse this with any final ‘" union with
Brahman.”’
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waning out of the very man. Always he recognized
a Goal to the Road, but he left it at that. This was not
by way ot protest. The teaching of his day was
extremely vague about the End, but it sorely needed
reticence, humility about highest attainment here and
now. |

In general, as to the paucity of clear teaching about
other worlds attributed to either of these great
Helpers, let us remember that Gotama came to take
up and carry further the torch of the nameless Helper
whose message we find in the Upanishads. Buddhists
do not grant this yet ; their attitude 1s too sectarian ;
their 1gnorance of what 1s half-buried in their scriptures
1s too great. They look 1n history for another Torch-
bearer to come of whom those scriptures once briefly
speak : Metteyya. But actually for them the * Buddha °
1s final: final in omniscience, in quasi-deity. They
do not admit that the coming of Metteyya implies a
shortage in Gotama’s revelations. Christians will as
yet admit no Torch-bearer as a possible successor to
Jesus called Christ. They will not admit that a great
teacher of the more recent past, Muhammed, carried
further his torch.

If Jesus had been sent to tell us all we yearn to know
in matters most intimately concerning our life as man,
that is, as spirit, as soul, we might herein.go with the
‘Christians. But it is clear that, if he did, nothing
of it has survived. The veil shrouding the next step
1s there. We cannot even make up our minds col-
lectively to sift what has been said by men and women
of abnormal vision or hearing, and so be getting ready
for a new revelation, so much do we muddle along with
over-concentration on the things of body and mind
and hope for the best, so much do we allow ourselves
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to be drugged by being told that all that we need has
been revealed.

Why we should not agree with the author of the
Epistle to the Hebrews in his opening verse I do not
see : ‘“ God who at sundry times and in divers manners
hath spoken unto us by the prophets hath in these
latter days spoken unto us by his son. . . .”" Here
‘is no finality. Almost I seem to hear in the context
Jesus calling to us: “ Look for him who shall come
after us! Make ready the way for him !



A CHANGING IDEAIL!

IN religions we find man ever with an ideal in view,
an ideal who or which is in some way a better, a
greater than himself as wusually manifested. But
we also find him from time to time outgrowing the
form in which he contemplates and worships that
ideal. At one time and place it may be power; at
another it may be the good in deed, word and thought ;
at another it may be the Divine will. He may come
to have yet other ideals, for, even if it be unconsciously,
he seeks the New, since, for him ultimately, the More
he seeks lies in the New. When he 1s intent only on
maintaining or reverting to a status from which he has
fallen, he is then really seeking a less. For as seeker,
and as such, one who is coming-to-be, 1t 1s s to pass
on to a novel Better.

In speaking thusof ‘man,” I had in mind those varying
quests of man, or mankind, after a More, a New,
which emerge for us in surviving ritual and scripture.
It is rare to come upon such a change in ideal, in the
latter, being consciously made and recorded, but one
who made the change was one of the most famous
‘saviours ’ of men. And there it is, in records written
down over a thousand years ago, albeit 1in this century
only turned into English, first I believe by myselt
in 1917, then in a parallel context by Mr. F. L.. Wood-
ward sixteen years later. That the 1deal was being

1 Published in Review of Religion, New York, May, 1941I.
387
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changed, and consciously changed, is clearly recorded
by both text and commentary, the latter on both
passages using the word ‘new.” But this ‘new’
was not, in the text, stated as a discarding of a present
ideal for the new. The new is referred to as naming an
effectual means for attaining to, or approaching a
current 1deal, thus: ‘““he who strongly desires X
should worship, as I worship, Y.”” A later passage
shows this ‘saviour’ enjoining his followers to make
both X and Y together with a third ideal their dominant
influence. But at the end of his life he 1s shown
bidding his followers ‘“ to live as having X and Y as
their lamp and refuge . . . and no other.” Hence
what I have called changing ideal is not an exchange
in ideals, but the enriching of an older i1deal, a change
in emphasis, a transformation of an ideal into something
truer.

What 1s it I have in mind ? It is strange that I
should need to explain, as if the scripture I cite had
been somehow buried all these centuries. None the
less, so far as Buddhist utterances on the matter, or
writings by non-Buddhist comment have come to my
knowledge, not a word on this repeated context has
reached me. On the contrary, speakers and writers
have ignored 1t. This 1s not due to lack of proclaiming
it on my part. In one decade I have referred to it in
at least six books. So that I now draw attention to
it for the seventh time.? And I hope that the magic
of this number may prevail! What then i1s this X
and Y about ?

In what 1s entitled the Divine, or God-chapter of

1 Sakya, p. 68; Manual (S.P.C.K.), p. 165 {.; Buddhism, 2nd
ed. only, p. 84 ; Outlines, p, 21 ; To Become . . ., p. 82; Original
Buddhism, p. 46. Nay: seven books: Gotama the Man, p. 56.
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the Third Collection,? the founder, soon after his
decision to start a mission, is shown pondering on the
fittest object of worship, and coming to a decision
about that. This is tersely expressed in a verse,
following a more wordy version in prose. I am reluc-
tant to quote the wording given to his pondering 1n
prose, so patently is it the stilted compiling of editors ;
still, it amounts to this: ‘I do not see in the whole
universe anyone divine or human whom I, for his
perfection in morals, concentration, wisdom or emanci-
pation, should worship. Is 1t not this dhamma,
(which 1s) for me the very enlightened, just that which
I should worship ? ”

He thereupon is said to tell how there comes a vision
of the chief of the Brahma-world, who, saluting him,
says: ‘““Even so have the enlightened in the past,
worshipped dhamma, as also the enlightened to-day
worship, and as also the enlightened in the future will
worship.”™

This affirmation 1s then repeated 1n four lines of
verse. Then come these two lines :

wherefore by one desiring weal, by one for ma#haita yearning,
very dhamma 1s to be revered, mindful of wakened ones’

behest.

Here are explained my words stated above: he who
desires X worships Y : to obtain mahatta one should
worship dhamma.

Now what was meant by mahatta, and wherein lies
here change of ideal ?

There i1s here a difficulty in true rendering, since
mahatta may mean (a) greatness, abstract ot maha ;
(b) great soul or spirit, better known to us in its

1 Brahma-Samyutta.
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Sanskrit form as maldtma. On the surface 1t 1s
impossible to say which is here right. Nor 1s 1t quite
easy if we go below the surface and ask, which 1s the
more likely meaning, given the time and place when
the original saying of the founder, 1f indeed he really
said so, was uttered. Both meanings are rare iIn
Buddhist literature, especially the latter. I know of
only one context in it where the latter meaning is the
true one, but there at all events one cannot doubt
it 1s true. In the Fourth Collection, in the chapter
preceding that containing the cited verse, 1s a discourse
in which the man who 1s a little soul (app’dtuma)
1s contrasted with him who 1s mahatia: ° one (that
1s) who has cultured body, morals and thought, has
developed 1nsight . . . i1s a great: soul his life is im-
measurable.”” The man who 1s appatuma 1s in each
respect the opposite. (The more unusual form here
used of ‘soul’: aftuma may have been used because
the corresponding form app’atta would equally well
mean appatia, one who has not attained.) The
former meaning : greatness! is found, but in most cases.
1t refers only to material greatness or number, e.g.,
size of a mansion,? quantity of monks. But not always.
In such later works as Jataka No. 532,% and the
Visuddhi-magga, mahatta 1s applied to moral eminence
of good parents, winning them the epithet of Brahma3, 4
to the Master’s character, and to excellence of spiritual
qualities. In other Indian literature, e.g., early
Upanishads, especially such as were first composed
carlier than the beginning of Buddhism, the term
mahdtma occurs, 1f rarely. Once only in the early

1 See above.

2 Vimana-vatthu, 1, 5, 12.
 Cambridge Translation, V, p. 174.
¢t P.T.S. ed.,, pp. 132, 232.
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Chandogya, where they who attain * greatness”
are said to brood 1in alertness like mountains and other
great natural phenomena, but where, 1in a different
context, the deva is said to have swallowed up certain
“great spirits,” that is, certain natural forces. But
in the later Kathaka, death is called *‘ great spirit,”
and in the yet later Svetasvatara it is Deity Itself
who is termed mahdtma : *° that all-worker great soul
seated in the hearts of men . . . exercising universal
overlordship . . .”” and in the perhaps even later Maitri,
too, Deity the mahdtma “ has a dual nature’ ; and
men who are devoted to That become manifest as
themselves *‘ great souls.”

Again, in that poem of uncertain date, the Bhagavad
Gita, there are in all eight contexts with the word
mahdtma, four referring to Deity, four to men of
divine promise. In the vision revealed to the warrior
Arjuna, where Deity, the One, appears as the Many,
‘““ the light of that MahAtm3a "’ is as sunrise a thousand-
fold. On the other hand we find : “° the man of know-
ledge, the mahdima who finds refuge in Me is very
rare.”” And so on.

From such passages it is clear, that in early days of
Buddhism the compound term was current in that
accepted religion of Immanence, which saw in Deity
and man an identity of nature, differing only as More
and Less. And in the idiom of that religion, which
came to be called Sanskrit, the ambiguity of meaning
would not arise, namely between wmahdima and
mahata. |

Hence it is legitimate to say, that during the infancy
of Buddhism, the term wmahdtma (and mahatta) was
current for immanent Deity as well as for adherents
of that cult. But it is not quite so certain, that in
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carliest Buddhism, aspiration to ‘‘ greatness '’ without
gqualification was a religious phrase. Greatness of this
or that person or quality, yes, but not greatness as such.
In so saying I feel more cautious than I seem. For
all early Vedic and Vedantic literature we have the
guidance, so precious for the history of terms, of two
great Concordances. But for Pali literature the slowly
growing Concordance 1s not yet complete, and we must
depend on our own reading and on invariably defective
Indexes.

But what, 1t may be said, of the very copious Pali
excgeses ? Do these not tell us how we should read
the word mahatta which you have cited ? Well,
even 1f they do, it by no means follows that they give
the true explanation of such an ancient tradition as
1s suggested by that verse. Commentaries are the
cxplanatory patter of vocal exposition, varying with
exponents of a differing time and place, and not
reduced to an ‘authentic’ version till centuries had
past, skies had been changed, and therewith the whole
religious outlook. Our earliest knowledge of a written
Pali edition of the Commentaries tells of an earlier
Sinhalese version, converted into Pali some 450 years
later. What modifications will not monks of Ceylon
have wrought on that older pattern brought in verbal
form from India, where at the birth of Buddhism a
religious ideal prevailed which Buddhism sought to
cxpand, but which was alien to Ceylon? Let us
consult these results.

In the Commentary on the verse actually cited
(Third Collection), after a very brief chat on the
monk-compiled pondering of the founder (in which the
only emphasis 1s laid on the alleged conviction that
no one human or divine could teach him anything :
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(‘““ There 1s no teacher for me ; there’s none like me ! ),
the more ancient verse is dismissed with the curt
comment : “° By one longing for mahatta means by
one aspiring to great being (maha-bhava).” He was
evidently in no doubt on the matter. Neither was the
editor of the corresponding Commentary in the Fourth
Collection. But he had further to comment on a fairly
obvious gloss in the text: the introduction of the
Sangha or Order of monks—a body which had not
come 1nto being when the founder, " first thing after
his enlightenment,” makes the new ideological outlook.
It came to be held that where ‘ Buddha’ and
‘ Dhamma ’ were in the foreground, there also must
be mention of the Sangha. And this is also to be
worshipped because of its longstanding (! rattasisiu-),!
abundance (!), holy living and supremacy in achieve-
ments (or gains). |

(It may also be mentioned that this version of the
verse gives the more usual form of the word for
greatness : mahantam (with a v.l. . mahattim).)

Again, the one line I am dwelling on occurs in the
little canonical anthology called Story of the Mansions,
and the commentary on that ‘ explains,’ it 1s greatness
of result (vipdka) that is longed for. Yet again:
whereas, 1n that wversion, the word °greatness®’
appears 1n less ambiguous form (mahantam), the word
“self’ or spirit appears earlier in the line. Namely,
artha- (which 1 have rendered by * weal’), appears as
atta- . attakamena, ‘‘ by one desiring, or by desire
for, the self.” This i1s not an unknown Pali compound.

In the Kosala chapter of the Third Collection we

1 Tt should be recollected that the Founder is recorded as
announcing his ‘ change of ideal ' before beginning his life’s mission,
hence before his Order came into being.

4414
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come upon Suttas closely linking teaching ascribed
to the founder with current Immanence doctrine.
He is shown talking with the king of Kosala, and with
his queen on the Upanishadic emphasis laid on the
love felt in Immanence for the Deity as the More 1n
and of the human spirit, and maintaining, with a logic
not well emphasized in that teaching as we have 1t,

that

Since aye so dear the soul to other 1s,
Let the soul-lover harm no other man.

‘ Soul-lover ’ is here more literally ‘‘ one who desires
the spirit (attakamo).” Here the rendering attha-
would be without the point there 1s 1n atfa-.

Now this compound dtmakama is of Upanishadic
diction, both early and of middle date. Thus i1n
Brhadarafiyaka :

Verily this it 1s in which his desire i1s satisfied, in which
‘he 1s atmakama (4; 3, 21; 4, 6).

And in Maitn :

He verily 1s God . . . he is to be sought by one desirous
of atma (6, 7).

But the compound aftthakama (arthakaima) is later,
occurring once only in the Gita (5), and meaning only
““ desirous of worldly goods,” namely, in the depreci-
ated meaning artha came to have outside Buddhist
tradition.

Again, we find 1t 1n a Sutta of the Second Collection.
The founder 1s shown at a park gate, seeking a cousin
who 1s In a ‘' chummery’ of three disciples. He is
bidden by the park-keeper to keep away, since these
are such as are atftakama. The English and the
German renderings are quaintly different: ‘ there
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for their souls’ good,” and ‘ die selbstzuirieden
scheinen ”’ (who appear to be self-contented). There
is here apparently no wv.l. of afthakama; although
that is the interpretation put on the phrase by lord
Chalmers’ translation. He was doubtless 1nfluenced
by the Commentary (as was his wont), which conjures
up a picture suitable probably under the changed
skies of a later Ceylon, of men who, in forsaking the
world, had genuinely sundered all traffic with 1t.
Neumann’s rendering is hardly worth discussing. But
if we consider the Sutta in the light of Indian culture
centuries older—and for me it bears marks of belonging
to very early tradition—we may not feel contented
with this minimizing the historic significance of that
compound : desiring-spirit (atta-kama). After all, the
acceptance ot that great wvolte-face Immanence, with
its abandonment of Vedic polytheism, must have
meant for deeply religious minds, a ** coming apart ™
to seek what this God-within-man upheaval involved
and implied. It is not indeed incredible that research
will one day see, in that coming apart, the beginnings
of Indian monasticism, so far removed at its inception,
as producing the °‘recluse,” rather than the later
cenobite—a love of withdrawal to which the old
tecluse-programme 1n the Collections testifies.

But with the widening of the rift between Brahman
teaching of Indian well-born youth and the tendency
in the Sakyan (or early Buddhist) teaching, we
should expect to find this prolonged sacrament of
forest-life losing its original urge and object ; we should
expect to find that departure losing its positive signi-
ficance and winning credit of a merely negative sort—
just a turning away from worldly activities. And then
would come the tendency to interpret atfa-kdma by
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attha-kama : the desire for (spiritual )profit 1n develop-
ment of ‘ character ’ (as we might say), and to interpret
mahdtma by mahatta, or just eminence of attainment
in such qualities.

If, on the one hand, we wed, 1n the contexts cited,
the attakama in the one with the mahdima in the
other, we get an access of poetic stress in the two
halves of the $loka verse, enhancing what is for me
the older meaning, thus: ‘ By one desiring the
Spirit, by one longing for the Great Spirit . . ."
beside which the renderings of Commentator and of
translator become 1n religious values relatively a Less.

If on the other hand we select the relativelv less
In religious value as the truer rendering of those two
terms viz. atthakama, mahatta then the significance in
the repeated Sutta 1s not thereby destroyed ; it is
only made less striking. I refer to what I have said
as to the change in concept of a religious 1deal. The
worship of Y remains; the desire for X is lowered.
Let us come to * the worship of Y.”

The Commentaries on both versions are unanimous
in this point, and explain: ‘‘the Teacher thinks,
"I will live depending upon and honouring the new
supramundane religion (dhamma) which I have dis-
cerned.” ”’

Here if anywhere was opportunity for an exponent
of historical perspective to have told us the real
reason for this feeling out after a More in ideal. But
his tradition had long lost sight of what had been the
1deal when his founder was on earth, and it was the
quasi-deified greatness of that founder which alone
had formed the tradition he, the exponent, had in-
herited. Namely, the founder tells himself he has
topped all spiritual attainment, and must find new



A CHANGING IDEAL 397

worlds, as it were, to conquer, a new spiritual summiin:
bonum before which even he could bow. That is all..
None the less the importance in my theme lies in that
confession of a ‘“ new.”

But that which they had lost to view need not,.
thanks be! by us bc lost to view. We can, as they
could not, see the episode of this ‘new’ in its right
perspective. We know that in the {foundet’s day
religious culture was teaching, that Deity, as the self
or spirit in man, was to be sought after, inquired intg,
contemplated, ‘ known.” The seeking was a quest,
a travel, a travail of mind. Knowing involved being.
But for Gautama the founder this was not enough.
For him this seeking was no mere work of mind.
It was a striving so to do, so to live as to be ever
becoming That Who the man potentially 1s. It i1s
true, this 1s not declared in so many words. But it
may be seen 1n the whole trend of the teaching. The
wording of that day’s culture fell cut of favour in the
movement he started. I‘or static contemplation of
1dentifiable Deity he substituted a dynamic living the
will-to-become. And this he found best expressed in
the word dharma, Pal, dhamma, best expressed in our
alas! defective verb ‘ought.” D/larma is not neces-
sarily what 1s; 1t 1s what ought to be ; it is an appeal
fromm man’s mind to man’s will. When Gautama, at
the start of his mission, remonstrates with the young
nobles: (seek not that woman thief!) Were it not
better that you sought thoroughly for the Spirit? and
they acquiesce, he talked to them, not of how to con-
ceive spirit, but said, “ I will teach you dhamima.”
It 1s true that what has survived 1s a little set piece
used as a formula, but, poor little gloss though it is,
it tells not of what should be thought, but of what
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should be done, of the ‘ religious life,” as we might say.
Thus did he show, that if spirit—that is, in that day
Deity—were to be sought after, as desired, the way to
do so was by honouring that inward monition to the
better life that was then implied in dharma, but which
we have come to call ‘ conscience.” As to that, I
have often reminded readers that we too have i1dentified
‘ conscience © with Deity or spirit in our own poet’s
words (sce The Tempest and cif. below, p. 438).

In thiswaydid Asoka, true heir of this ideal of religion
in the deed, make aspiration to a better world resolve
itself into a ** walking according to dhamima,” reminding
his subjccts as to what was the content of that word.

That Gautama rejected the current ideal of the
“ Great Self, or Spirit ° cannot be rightly maintained,
however much Buddhism now claims that he did.
Our own lowered use of the word ‘self’ has greatly
hindered us in right understanding here. There is
no anti-ethical meaning in the Indian term. That
“self ’ (spirit) is the More in man’s make-up is often
made clear. That self, with dliarma, and the judgment
of worthy men, here and 1n other worlds form a trinity
in ideals survives 1n an emphatic discourse. And the
two : atma and dharma are solemnly, at his life’s end,
commended to his followers, as the two things, or two
in one, by the light of which, in the shelter of which
they arc to live. *“* Live as men who have Spirit as
lamp and shelter, as men who have Dharma as lamp
and shelter, and nothing else.”” I have tried here
and there to show how irrational, how for India of that
day impossible was the interpretation we of here and
to-day have put into that injunction. It may be
that only better knowledge coming to us in other
worlds will show whether I am right.
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It is true that another parting word of this great
Reformer, seeking, not to destroy, but to deepen and
heighten the ideal of his day, names Dharma but
excludes Spirit as his successor. Actually two are
named : “ Dhamma and Vinaya; let them after I
am gone be the Teacher to you.””! Vinaya or dis-
cipline implied a body of Rules. And were 1t not too
misfitting, the reader might be content to see herein
a legacy to the laity and the church. Misfitting,
since the two are collectively called * Teacher ’ (sattha),
and, rightly, the second was but an Appendix to the
former, suitable only to the special life of the monk.
The injunction is recorded as made to his cousin and
attendant Ananda only, and it is just possible that his
future loyalty needed this reminder being made dual.

As a gospel not specifically for the monk, such as
later i1t mainly became, but for Everyman, there can
be little doubt that the attentive reader of Indian
literature deriving from the sixth century B.C. will
admit, the words best expressing the difference between
early Vedanta and Pitaka are these two: A#ma and
Dhamma, and the emphasis as given to the former
term in the one and to the latter term i1n the other.
Incidentally it may be recalled that in a book of the
Vedanta, the Maitr1 Upanishad, a wrong teaching is
condemned, in that it enjoined study of Dharma,
and in ways destructive of the Vedas and other
teachings. That among these the then inculcated
[mmanence was not rejected by the man who took
Dharma as his ideal, but on the contrary was held
to be the better ** sought for " by way of cultivating
Dharma, 1s for me vindicated by his holding up the
two ideals side by side as comprising for men religious

1 Diaiogues of the Buddha, 11, p. 171.
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guidance. If this is so, it certainly points to the twain
as coupled in the verse wherein aspiration for the one
should be forwarded by veneration of the other—aspir-
ation, that 1s, for the *‘ great spirit,” and not for just
‘“ greatness.” (Cf. above, X XXII).

Nor need there be for us anything ancient and out
of date in this subject. Actually for Buddhism the
new order that arose let drop the older ideal—and
sorely to its loss has this been. For us, not under
the burden of that tradition, there is surely matter
here of perennial adolescence. Namely, in the strength-
ening an older 1deal of Mind by the wider and deeper
foundation, that, in an ideal of man’s Will, of man as
willer, our quest of the supreme ideal and goal is more
truly shown.



XXXIII

THE TWO ENDS AND THE MIDDLE WAY
A SUGGESTED RECONSTRUCTION?

Or the five opportunities given me these thirty-nine
years for such a talk on such an occasion as this, the
present one may well be the last. I have on these
occasions considered, in the Buddhist field, Women,
the Will, Natural Causation, and the Man as Real.?
I would now say a few words on that which is, historic-
ally speaking, the most central subject of all—the
subject which is, by general assent, within and without
that religion, the New Word with which it was intro-
duced, the first Mantra recorded as of the Founder of
it, the so-called Benares ‘ sermon.” For we may talk
much about legends of him on the one hand, or about
the many ways in which his teaching expanded at
later periods, in so-called philosophy and in this and
that word-value, obscuring the man-value, but the one
thing of chief historical importance is and remains the
Mantras he first uttered as teacher, and their signi-
ficance in the religious history of the there and then.
To this I would add, in the pertinent phrase ot a recent
synoptical narrative, ““ the meaning which these will
have had in the mind of their original author.”?

We ‘“ conscientious Indianists,”” we there read,
have not, after nearly a century’s poring over texts,

1 An address to the India Section, XVIIIth Congress of
Orientalists at Leiden, printed in J.R.A.S., 1932.

2 At l.ondon, Paris, Copenhagen, Oxford.

3 Marie Gallaud, La Vie du Bouddha, 1931,
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come to agreement about this matter. This 1s correct,
albeit I would limit the interval by a few decades.
Nor need we herein blame Indianists. Have we yet,
after over two centuries of research, discovered just
what electricity is ? The excavation of our.matenals,
in this far newer subject of the history of Buddhism,
is not yet completed ; much less can our sifting and
comparison of these be more than just begun.

This being so, we have at present to guard ourselves
from taking the foreground in our field for the whole
picture ; from taking, I mean, the repcated and the
emphasized for the original. We shall, if we do not
so heed, be as an anatomist, who sees the animal’s
whole history in 1ts mature organs, and overlooks those
atrophied ‘ rudimentary ’ organs pointing to an earlier
history. We have been directed by one notable
pioneer to see in ‘‘ the simple statement of doctrines
found 1n identical words, paragraphs, verses, recurring
in all the books, the oldest.”’! By another we have a
six-editioned work on Buddhism based in doctrinal
structure solely on such a recurring statement.?
But were those two pioneers here and now with us,
would they not tell us: Emulate us in our will to the
true, but do not rest content with the guesses we made
at 1t/

Which way lies improvement on these guesses ?
Let us say, along two ways. One 1s 1n distrusting,
as original, any of those refrains of numbered cate-
gories, schemata, formulas, on which pioneers based
conclusions. These all will have taken time to come
to, and when they were come to, values will have
changed, so that the emphasis in them will be other

} Rhys Davids, Buddhist India (1903).
* Hermann Oldenberg, Buddha.
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than that of the first day. Oldenberg saw in one of
these the expression of a widespread aspiration to
liberation : Erlésung. I would dare to let this go too.
Not of these is the birth of a world-religion. Erlosung,
it 1s true, was in the air, growing. -But 1t was no fit
gospel for the Many. It made appeal to a special
kind of man and woman. It was a call to the bound,
the weak, the woeful to come apart. The retreat was
fundamentally spiritual, but 1ts physical counterpart
was, to speak bluntly, a way out for the shirker.

And in world-mandate, India had already received
her call of release. The Upanisads tell not rarely,
how that *‘ clearly to know God as the self "’ 1s * release
from all fetters,” is ““ to be no more afraid.”” Had this
been taught to the Many from the first, this Erlosung
theory might have received a wholesome check. The
child, had he but learnt it, was already in his father’s
arms. He would have trusted and feared not.

Nor are we at the birth if we see, as central, a teaching
of Metta, amity. The ground for this, as transcending
common morality, was also there already. That *‘ the
Self was to each man supremely precious,” involved,
implied the seeing that Most Precious in the other man,
calling in him for like warding and reverence. This
only needed endorsement, stressing, in a new religion,

and 1t 1s thus that we find it, in a saying ascribed to
the Founder :

Since to each man so precious is the Self,
See he to i1it, he harm no other man !}

Let us then come, for the New Word, to the Mantra
of the Ends and the Middle Way. Here 1s a presenta-
tion we do not, I believe, find in previous Indian

1 Samyutta-Nikaya, i, 7s.
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records. Way, as pantha, not yarna only, we do find :

Scarce visible and old there lics a Way
That touches me, e’en me, was found by me,
Thereon the wise fare onward . . .1

{

but not as “ middle way” or ‘“ way by the middle,”
nor as with the Ends-feature.

Rightly to estimate both, we need to consider them,
not only in the first Mantra, but in all their contexts.
We shall then better see them as a way of looking at
Man in general, not under one aspect only. For,
once a teacher had got the worth of his message 1n
this striking shape, he would wish to apply it to the
Man in many respects. And such is what we find.
The Ends are various ; the Man choosing is a constant ;
1s the Way also always the same ’

I will refer to two other contexts beside the First
Mantra. In #his, the Ends are concerned with religion
in choice of living. In another context, they are
concerned with the further living, the destiny of man.
Namely, either the man as agent 1s identical with the
man as experiencing the results of his-actions, or he
1s (will be) a different person.2 In yet another context,
the Ends are concerned with the essential nature of
man. Namely, Either everything (and a for¢zor: man)
1s (i.e., has static reality), or nothing (a fortior: man}
1s {1.e., 1s merely ksara, anitya, transient).?

Here then is variety. In the form of words showing
the Man as choosing a better way, we find no variety,
or virtuallynone. There is in one the word yebhuyyena:
" for the most part ”’ (man follows one end) : this may
have dropped out in the others. But this sameness

1V Brhad. Up., 4, 4. 8.
* Semyutta, 1i, 75f., etc.
* Ibid., 706, etc.
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in wording the choice leads us to consider whether,
in the solution of the Middle Way (not this way here,
that way there), there may have ever been an identical
decision symbolized as a way or road, or course (magga
and patipada) ? Actually we find two: one in the
First Mantra, one in the other contexts. Was there
originally one way in all ?

But first a general consideration. And this is:
New Word though Ends and Middle Way may be,
we might rather wonder, that they had nof been intro-
duced in Upanisadic or other teaching at about that
time. For during the preceding century India had
had a tremendous contrast in ‘“ Ends,” namely, in
the teaching of Deity as conceived. Concelved first
as external to, apart from the man, immeasurably so,
although as personal, individual ; later, as not external,
not apart, not oti:cr-personal, but asthe innermost Inner
of the man. Here indeed were.two Ends to be decided
about! And it may only have been that the latter
End was yet too close to teacher and learner, for the
great perspective to have been caught. Yet, as a
mere surmise, may not the .Sakyamuni, when he hesi-
tated over his mandate to his fellows, have contem-
plated such two Ends and a Middle Way, with which
his own probably lost Middle Way was identical ?
This may be clearer presently. I would only remind
you of this: None but he could have revealed (a)
that he did hesitate, () about what he was hesitating.
He probably told his one real equal, Sariputta. A
little Sutta i1n the Anguttara suggests this.! But
what he 1s made to hesitate over, although 1t also
i1s two ends, or at lcast a dual theme, 1s not the subject
of the Iirst Mantra. This dual theme was (a) a

1 Vol. I (Tika-Nipata), p. 133 cf. Vinava, i, 5; Samyvulta,i, 137.
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monastic gospel, (b) a gospel of causation. Neither
really fitted for the Many. What, between any palrs
of ends, became for him the way of decision?

I would like here to refer to the vision of which he
being alone will alone have told (assuming we have here
a veritable telling, and a true record). The deva,
in urging him to teach, says that without it, even they
who would learn, were declining (“ will decline,”
perish, parihayanti). *‘ Bhavissanti,”” he goes on,
“dhammassa anididtaro’’ This clause bhas always
been translated : ‘‘ There will be they who will under-
stand the teaching (or truth).” I suggest it could
equally be translated : ‘‘ Learners (of your dharma)
will become,” that is, will grow. The equation is
often made between biiiz and vyd/i. 1 only refer to
this because of the weakness of our own ‘ become.’
Where the word ‘ become ’ was strong, as 1n the Vedic
word, and had been greatly exploited by Brahman
teaching, as appears from the Upanisads, it would
possess a significance we may not see. That the future
tense 1s the same for *“ will be " and ** will become ™
does not make “ will be’’ in this context nght. And
the close apposition of bkavissant: here with its opposite
parthayanti 1s suggestive. We should note too, that
the verb j#ia with the prefix a (viz. a##idtaro) has the
force of connaitre, erkenmen, ‘‘ coming-to-know,”’ at
least as much as of “ to understand.”

Anyway we next read of the IFounder considering
his fellow-men in their different stages of growth or
becoming. And then comes the simile of the growing
lotuses, the origin possibly of that widespread symbol
figuring as the seat of the Buddha: the lotus-seat.
From these inspirations: ‘“ decay ... becoming,” both
spinitual and physical, he went forth to teach his
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Middle Way. He meets one Upaka, is questioned
on his ardour, and probably rehearses it. (This 1s
more likely than that he spoke the bombast put into
his mouth.) It 1s noteworthy, that in one recension,
the Majjhima-Nikaya, Upaka responds with the one
word, Huveyya, a form it is said, of Bhaveyya. In the
other, the Vinaya (here too he first responds to the
mighty claim put forward, and when this is qualified),
he responds with Hupeyya. This word has been
translated ‘It may be so,” and ‘ Mebbe.” It were
equally right to render it: ‘ One may become.” Or
when, as we shall see, ‘ bhavya’ got discredited, an
original comment of ° Bhavya!’ may have been
altered to Bhaveyya. It may here be said: Scarcely !
The persistence in survival of the dialectical form
militates against the probability of such an altera-
tion. |

Well, I would not press it as contributory evidence.
Yet, given the will to erase a traditional blavya, the
changed readings: /hwuv-, hup-, met with at revision-
time in some repeaters’ versions, might be welcomed
as more effectively erasing than the less * provincial ™
form bhaveyya. If my suggested reconstruction be
considered, we get a response, still of the briefest,.
but expressing not a semi-scepticism, as has been
implied, but a repetition of the most central and signi-
ficant word to which he will have been listening :
either ““ Sure to become!" (bhavya), or *° He may
become ! ”’ (bhaveyya).

That the Ends selected in the First Mantra were
practical, not theoretical, 1s not without deep signi-
ficance. We see a gospel where ultimate salvation
depends on the man living his religion. But I am now
more concerned with the relation of the Ends to the
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Middle Way. Usually they are called “ extremes.”’?
I think T did wrongly to follow this tradition. We
have in fact no word coinciding with the elasticity of
the Indian anfa. It means at once terminus and
nearness. Life 1s called maranantika ; but when you
open a conversation you may be ekamantam nisinno :
‘seated beside.” Anta 1s not something opposed and
divergent ; 1t is rather *“ what comes next.” Applied
to an aspect of life or belief, it then appcars as partial,
inadequate, 7f solsly adhered to. We need not here
suffer ourselves to be misled by the much monastic
editing inflicted on the Mantra. We can sce 1t has been
reduced from the message to IEveryman to a mandate
from a monk to monks for monks : ““ for him-who-has-
left-the-world (pabbajitena).” And this sectarian view
has led to a wording which 1s excessive 1n condemnation,
and to the Way cmerging as the sectary’s narrow
pronouncement : idam saccam, annam inogham. In
my judgment the ends-and-way meant, for this teacher :
That a man wills his artha (summum bonum) is well ;
that he regulate his will 1s also well ; the middle way
linking both 1s that he combine the two. Desire and
rule are both needful.

The man has here to choose. Equally in those other
contexts he has to judge, to decide, where 1t 1s a ques-
tion ot belief affecting his outlook. It may be said:
But 1n each context the matter has already been
decided for him, namely by a superman called
tathagata.

As to that, we must first remind ourselves, that to
sec, 1n the word fathagata : ‘ one thus gone,” an epithet
used for any wayfarer in ‘ the Way,” and only much
later reserved for the Founder, has been accepted by

t In Pali, koti, agga.
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Indianists? for many years. I would only add, that
we might, by the analogy of the parallel term patipanna,
render 1t as thus going, rather than gone. Both this.
and the parallel epithet : swugata, wellfarer, are found
in the Suttas, referring to disciples in general, as well
as to Sakyamuni.2 ..

In the next place, the whole point of the New Word
1s blunted i1f we see here a thing done, a choice made,
and men bidden to follow as in a herd. Here is
Everyman confronted with matters wherein he has to
choose. He cannot, save at the cost of his manhood,
stand aloof ; he may not go back ; he must on. Now
this was for India a new mandate, and one for which
words were lacking. The word ‘ choose’ was tied up
with a proftered boon (vara); nor even then do we
find the very rare word ‘ choosing’ used; only
“take’’ (gamhdti ddaya).® In the Mantra we find
only the weaker terms: °‘not having gone up to’
(anupagamma) ; “not to be followed’ : asevitabba.
And these obscure the real issue. The very lack of
the fit word may betray the newness of a gospel.
Had Jesus a word for brotherhood ? Ancient Mantras
call for vision to get past words.

I come to the Middle Way. In the two other con-
texts quoted, we have this described by a formula,
that of the Paticca-samuppiada. To see the Founder
of a world-religion answering a query in suchwise 1s
unthinkable. Why then has 1t been inserted? A
string of assigned causes and effects, 1t 1s said to
account for ill (dukkha). Actually it 1s a procedure
in bhava, becoming, werden, devenir. And in the middle,

1 Cf. especially L. Senart, J.R..4.5., 189R, p. 805, on R. Chalmers”
“Tathagata.”

2 Cf. Ang. 1, 217; Samy., 1v, 253.

3 The one exception I find 15 in Kaus. Up., 3, 1.
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ill-fitted, i1s this key-term: bhava. If now we seck
originals by discarding formulas, which arc the work of
" creatures of a Code,” and by holding to the key-term,
we get a direct and significant reply to both pairs of
Ends. ‘* Man is neither identical nor other : he is in
a process of becoming.” " Man nerther 1s nor 1s not
(as India understood then those terms) ; he s by nature
becoming.”” A solution which 1t has needed both Hegel
and science to give our age.

But why should bliara have been buried, obscured,
softened 1 a formula !

Bhava had become a black-listed word through the
growing vogue of monkdom. Man 1in India was
potentwally That, viz. Deity. To be That actually,
he needed a very long process of becoming, involving
lives, worlds., For the monk all this was dukkla.
But these opportunities of becoming had come to be
called ** becomings ™’ (blhava); both ‘lives’ and
“worlds.”  And bliava 1s perhaps the worst-curst word
i the Pitakas. Hence we can well imagine that,
on occasions of revision, 1t will have been held advisable
to soften, to enformulate the term, where the word
could hardly be climinated.

But in places, by some lucky contingency, 1t has
got left 1n, left 1n not only uncursed, but with a ghnt
of its old splendour. In such passages we sce that
atrophicd organ to which I have made allusion. Here
arc, for mstance, a few of such ‘ left-ins " —

Bhabbo : * bound-to-become ' : a term for the man
“with his face set toward ' salvation, e.g., Iti-vuttaka,
§ 117, Majjh., 1, 104.

Bhavyariipata, * suitableness tor becoming @ coin-
mended with other qualities in a man’s teaching,
Anguttara, 1, 189.
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Bhava described as man likened to a seed planted in
this and that world, nceding for his growth the moisture
of the will, lit. strong desire. Ananda has asked his
cousin : what 13 this that 1s called bhava, bhava ?
(The reply has been cleverly edited to throw discredit
on bhava.)

Bhavet:, bhavana, the latter usually miustranslated
as ‘ meditation.” The causative, evading the blackened
form b/iava, took over all the prestige of this term, and
was especially applied to the Wav: maggam bhavet:.

Bhavam nissava . (man survives) depending upon
becoming ' ; this appears in the Kathd-vatthu debate
(I, 1), as a tenet of the teaching discredited at the
Patna Council by the newer orthodoxy.

Bhavasudhi. This, with the alternative torm bliavra-
sudhi, occurs 1n six nscriptions of Asoka, and always
in the same context, as being an ideal of all rehgious
teachings, no matter ot what sect. It has been
translated bv pureté de I'damme (Scenart), and by * purity
of mind "~ (Hultzsch), the short-vowel rendering being
ignored. 1 venture, mindful this is, for me,an untrodden
field, to see, in both rendermgs, bot/i of which can mean
" becoming,” just this meaning, and not “soul = or
“mind ’ or ‘state.” I cannot fit a compound where
bhava, as prehx, can mean © state, or soul, or mind,
into any literature round about Asoka’s tume.  As
athx, yes: not as prefix; but 1 speak subject to
corrcction.  But Asoka's injunctions are, i an over-
whelming preponderance, concerned not with ‘state”
(much less with psychology) : but with * growth/’
with advance, with vaddli, 2uddhi, which 1s often
cquated by bhawvet:. 1 have counted cighty such
references, and have clsewhere dealt with this.! And

UV Sakya, ch. xxut.
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where he uses the verb bhavat: it 1s nearly always
with the significance of °‘coming-to-be,” although
this has been much overlooked. T am not disputing
the correctness 1n translators’ rendering of the
Upanisadic antithesis: bhava, abhdva, by existence,
non-existence,! nevertheless, it had been equally correct
to put becoming, non-becoming. Bhava can, in fact,
hardly be exactly rendered by us, for whom these:
alternatives arec so much more different in form.
Our classical dictionary gives the meaning of bhava:
ds ‘“ Werden, Sein,” but in our renderings we cannot
well put both. But the fact that with ASoka we get
both forms, and the fact that he saw religious life
essentially as growth, makes me cast my vote for
bhava-sudh: as meaning ° salvation by, in, becoming,’

Finally as to the Middle Way in the First Mantra:
I have come to the conclusion that, in view of (1) these:
“left ins,” (2) the items in those two other contexts.
of bhava, (3) the pre-occupation, just before the utter-
ance of the Mantra, with ‘ decline ’ and ‘ becoming (?)..
(4) with man-growth and with lotus-growth, it is
reasonable to see, beneath the palimpsest of the ortho-
dox eightfold formula, the one pregnant compound :
Bhava-Magga. The way was symbol of the will-to-per-
fection, of living in growing towards perfection (which
was, in India, so often called suddh:, purification).

After all, that list of eight, now so tightly tied up
to the Way, is, in the venerable Sangiti Sutta, not so
tied ; 1t is set apart from any ‘way ' as the Eight
Samattas. But, to soften Bhava in the First Mantra,
there could be no foisting in of the Paticca-samuppada.
That was taught, worded, as leading to Ill. Here the
concern was Artha, the summum bonum..

1 E.g. Svet. Up.
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I leave here the problem with two suggestions :
Think it over with Upanisads in your right hand, and
1n your left the Suttas 151, 152, of the Tika-Nipata
of the Anguttara. In the former, note the striking
pre-occupation with bk, bhav-, even up to Divine
creation, till a revulsion of opinion brought in the feared
(physical) complement of decay. In the latter, note
how all the other lists in the so-called Bodhipakkhiya-
dhamma, beside that of the Way as eightfold, are in
succession ‘‘ tried-on "’ as a Middle Way, suggesting a
prolonged interim of indecision before the eight
samma’'s or samunatta’s were finally decided upon.

Brahman India rejected b&havya, the biological
concept of how to reconcile the tremendous apartness
of Perfection with imperfect manhood. She decided
one day to prefer the mechanical concept of Yoga, the
joining, the splicing, the effort, as a bridge to the gap.
And Yoga did good service.

Sakya also rejected blhavya, when i1ts IFounders
brought it out from inner circles of culture to the Many.
The Man was not to be conceived as ‘ becoming’ by
the long trail indispensable to developing into the
perfection of * That.” It came to be held that Arahan-
ship could replace that long trail awaiting even the
best. It is true that Sakya retained the causative
bhav- in full favour. But it was ideas about the Man
that were to be made-become:; the Man himself,
save by inconsistent magnifying of arahan and Buddha,
was laid on the shelf.

Forty years ago I found in early Buddhism a gospel
and discipline of will with no fit word for it. I did
not see that will without werden, becoming, 1s like a
squirrel turning a cage-wheel. I did not see this great
concept, so fit for Everyman: to choose, to will

D
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““becoming ' in his way through the worlds towards
That Perfect One. Both Rhys Davids and Oldenberg
perched for a moment on Becoming, and flitted away
again. But ecither Becoming means, in the very Man,
nothing, or it means everything. It means the very
guarantee of ultimate salvation: bhavasuddhi. And
I believe it meant this for the Teacher of the Ends
‘and the Middle Way.



XXXIV
WHEREIN I DIFFER!

I HAVE been invited to talk to you about the position
I have taken up 1n my books for nearly a decade as
to what was for me the truer notion of original
Buddhism than that which either Buddhists now teach,
or books about Buddhism tell you. And I am glad
the invitation was worded 1n this special way. For
why should I take up your time and mine to speak
about just what you do find so spoken about, so
written about ? Little ‘ books about Buddhism’ by
‘ verts and non-Buddhists ’ are easily and cheaply got.
But I have come to conclusions, after many years of
study, differing from those of the little books. Different
not merely 1n particulars, but as to that which was
vitally, essentially the message, the new word, 1n
what we have lately come to call Buddhism. These
my conclusions 1t were more fit to call Gotamism, but
I have preferred to call them after the name by which
its teachers and disciples were called in India for
perhaps a thousand years. And that 1s Sakya, 1n
Sanskrit Shakya. the teaching of the sons of the
Sakyan, Gotama.

Which of us is going in the long run to win: the
little books, or they who may come to think as I do,
I shall not be here to see. But I cheerfully believe
that wvera (I prefer the concrete word) prevalebunt,

1 T.ecture delivered before the Cambridge Theological Society-
May, 1935. (The latter portion has been shortened and revised.)

415
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because these, my true things, are founded on evidence,
because they will stand historical criticism better than
the views now holding the field, and because they are
founded on what is, I hold, a truer hypothesis of what
must be there to make a world-religion. Do not
forget that we have, in Buddhism or Sakya, a new
study. It has taken us some 1,800 years to get
historically critical over Christian evidences, and
Buddhism we have studied only for one twenty-fifth
of that interval. Let us come without further delay
to our tilting-ground.

How do books about Buddhism agree, more or less, in
describing the outlines of the teaching, and how do I
differ from them ?

Let me first admit wherein I find they are not wrong.
They agree, that from the first the teaching stressed
(a) the need of lzving what a man believes, (b) an atti-
tude of amity or good-will toward the fellow-man
without restriction of colour or habitat (the latter
extended even to more worlds than this, albeit this is
'mainly lost sight of), both (a) and (b) being an advance
on the established religious teaching of the day of the
birth of this teaching. As to the second (b) of these two
emphases, not one of the sayings recorded in the
scriptures, as first utterances, has anything to say
about amity. It is not, for instance, in the so-called
Eightfold Path. But neither do we look for the
essential message of Jesus in his first utterances.
And I agree that, with reservations, conduct and amity
were things stressed in early Buddhism, as they were
not stressed in the current established teaching. The
having lived what you believed was taught as the very
passport to a safe hereafter, no less than it was in the
Jesus-gospel. There was no hope in either for
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acquittal, 1f you could not show a clean sheet in this
respect. 1 am not saying that the standard of
morality 1in both gospels was the same-—was there not
a matter of some five centuries between them ? In
the Sakyan teaching a man was only, at the post-
mortem tribunal, condemned to purgatory, if he had
neglected moral duties of a negative and elementary
kind. In the Jesus teaching he was only acquitted
if he had (not believed in a sacrifice or atonement, but)
had warded, cared for, served his fellow-man. DBut in
both gospels it was the life that counted, the life that
passed him, at death of the body, to better or to worse
conditions. And what the one gospel called loving
thy neighbour as thyself, the other, showing willing
the neighbour amity, or meftd, was or soon became
taught as essential.

But beyond these vital teachings, what do we read,
in the scripture, was early Buddhist teaching?
Agreement among writers would seem to be remarkable.
If for brevity I quote one book only: the outline 1n
Menzies’ History of Religions, 1 could bring many
Buddhist and European expositions to echo 1t. This
1s, that Buddhism (with no distinction made between
early and late, Central or Eastern Asian), although
it was the offspring of Brahman teaching, has no
place for God or the soul, for prayer, priesthood,
worship or sacrament ; taught that everything was
impermanent, ill or painful, without a real entity,
man a fortior: being so also; taught that the cause ot
all this ill was strong desire or craving, which was to
be rooted out ; taught that the way to do so was an
eightfold road of fit or right deed, word and thought ;
but taught also that the summum bonum was the so
living as to live ultimately no more that which men
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called life, 1.e., birth, old age, disease, death, and the
sooner the better. This summum bonum was called
‘nirvana,” going out or waning out. And whereas 1t
was popularly conceived as a supremely happy some-
what, it could not be described 1n words. The assur-
ance of this state as.a certainty might be won by a man
here and now 1n the life of the world, but it could only
be safely retained by his leaving life in the world and
living as monk (or as nun).

Notice 1n passing, that whereas those first two points,
religion to be lived and amity, show a teaching pointing
to a More 1n man’s life, nature, destiny, of a hopeful
kind, these latter five points, atheism, unreality of
man as spirit, impermanence, 1ll, nirvana, show mainly
a less 1n man’s nature, life and destiny.

Now all of these five points I accept as true, but—
only for what I would call institutional Buddhism, that
is, for the teaching after 1t had been handed on by
a growing monasticism for a few generations at least
after the day of the founders. The oldest Buddhist
scriptures we yet have bear the signs of having been
taught orally for an indefinite time before being
committed to writing (we have a date for this, but it is
of Ceylon only, and may have preceded, or have
followed a similar event in India). In these scriptures
you will find those five pessimistic teachings. But
-you will also find, 1n the same scriptures, sayings
which stand out as discrepant with those five ; sayings
which are even more discrepant with the later Pali
literature than they are with those five.

From this we can reasonably deduce that these
outstanding sayings cannot well be later msertions,
and were left in, either because they were a very vener-
able tradition, or because, during revision, the deciding
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monk, or monks, mmay have been of the older school,
out of harmony with the newer values that had
come up.

Take as instance the post mortem tribunal I have
referred to. This is taught in two of the four main
Collections of sayings. One of the two is an elaboration
of the other. No use 1s made of it in later exegeses,
even though 1t 1s not taught as mere parable, but with
very urgent diction. The one point that survives is:
that the man automatically reaps what he has sown.
Adjudication has faded out (as alas! 1t has with us
save perhaps as to that miscarriage of justice: a
Last Day), and so I say that the Tribunal Suttas
are not a late insertion. They are old stuff, viezlle
roche.

Neither is the older teaching pessimistic. It shows
a Way leading] not from earth direct to an ultimate
heaven ; it shows man as, if he has lived dccently
here, reborn in a world of, not the Best, but the Better.
The Founder is shown talking with young brahmans
who are discussing the Way to the Highest ; Brahman,
the neuter term for Deity as alpha and omega. He
directs them to the intermediate world of Bralma,
the deva governing that world as temporary president,
and bids them prepare for it by so living here as
they deem men of that world live there, namely, by a
good moral standard. And we are reminded ot Jesus’
words about a paradisc and ‘ many mansions ' wherein
is nothing final or consummate—as yect.

Now it 1s in the matter of the °left-ins,” as I call
this older matter, that there emerged for me a picture
of a teaching discrepant from the emphases on which
our ideas about early Buddhism have been based,
but tending to be in harmony with, and an expansion
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of, the best teaching of India in the literature assigned
to the immediately pre-Buddhistic epoch. What was
this 1n its essentials ?

It was a form of Immanence which had been gradu-
ally superseding, among the more cultured, the
Nature deities of the Vedas and the ritual preoccupa-
tions of the books called Brahmanas. Those nature
deities were not lost sight of, but they had become
relatively mythical. Deity had come down from
heaven to dwell 1n the ‘city’ (pura) of man’s spirit ;
between the two there was basically 1dentity. We may
more closely follow this if we drop out our possessive
pronouns, and specak only of spirit or self, not of
‘my’ soul, ‘my’ spint. This very wrong way of
speaking inevitably relegates the spirit or soul to the
possession of the man as something he has or owns,
when, rightly to understand Immanence we must see,
in the basic identity I speak of, not only Very God
but Very man, and that i1s ‘spirit,” ‘soul’ as both,
not as what cach /ias or owns. The Greek makes
something of a compromise with 1ts “ the soul of me,
or for me” (hé psyché emou) and “ my joy I leave
with you’ (chara, hé emé). It is only in the Latin
and Teutonic languages that we get the annexing
grab of the mewm and {fuwm, and cannot rightly
express the true Immanent point of view.

Note by the way, that our modern worsening of
the word ‘ sclf * never existed for the Indian. Imman-
ence showed him the sclf, as not the worst object of
our aspiration but the best, the ideal self. It is better
therefore to render the Indian a#md, not by ‘self,’
but by spirit. We then get level with the use of
spirit in the New Testament, where i1t may mean
equally man as spirit and Holy Spint :—
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“ the spirit 1itself beareth witness with our spirit,”

and the hike expressions.

Now take two ‘ left in’s.” One 1s usually overlooked,
and has alas! been wrongly translated, i.e., from the
European, not the Indian idiom. The Founder has
just begun his mission and is resting beneath a tree.
Men of ‘his own rank, aristocrats, pass by and ask
him if he has seen a woman who has run from their
party with property of their wives ? The answer 1s:
‘What have you, gentlemen, to do with a woman ?
Were it not better that you went hunting for the
self 7 Now here was uttered a refrain of the current
teaching by brahmans of Immanence : “‘ to seek out,
inquire into, learn about the Self ? (I might add that
‘man’ in Indian idiom was synonymous with self
(purusha = atma); by this the aptness of the answer
becomes more apparent :—seek, not that woman, but
the man.) Here alas! the ‘left in’ fades out. The
response given 1s, Yes, 1t were better. He bids them
be seated and he would teach them religion (diamma).
But what he 1s made to say 1s a little set piece ot
monastic morals, not touching at all upon the self.

But the fragment shows clearly, that so far from
denying God or soul, these are here taught as man’s
teligious aim : seek the nature of man, seek Holy
Spirit.

The other ‘ left-in’ is never passed over, but is used
to draw very crudely a quite wrong inference. It 1s
the second utterance, a mission of the Iounder
cautioning his new fellow-workers that body was not
self, nor was mind, else a man could say, as were
he God (also self), ‘I will be this or that.” °Let me
become this or that.” As it is, heis hindered, impotent,
not omnipotent, by the body and the mind. Neither

|
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then 1s Self, as then taught. The Self, we might say,.
1s not man’s instruments. But it was not an age of
instruments, as 1s ours, and there was no collective
word for instrument or tool. ,

But here i1s no denial of self. As the IFounder is
made on a later occasion to say—a passage quite
overlooked by Buddhists—* 1t 1s only when you make:
the king as judge not different from the subjects whomr
he adjudicates, that you lose your judge. Yet you do
not deny that he is, as judge, a More than the subjects.’
The application of the simile, slurred over by later em-
barrassed cditors, 1s: Even so do you deny the real
man all his distinctive functions when you confuse
him with the thmgs over which he disposes.?

The debater is silenced, refuted. Indeed it would
have been held a crazy position seriously to have held,.

that 1s, potentially divine—therefore there was no
self. Yet this 1s what Buddhists to-day of southern
Asia emphatically assert as in their orthodax teaching.
And some bholster up the fallacy by identifying the °
position, that the spirit or self is real, with a cult of
egoism, with which, in their scriptures, it has nothing
whatever 1n common. |
\We of here and now may wonder and regret, that im
this utterance the Founder did not couple an assertion:
that the spirit or soul 2s. But in his day such an
assertion was no more needed than Jesus needed to
afirm the existence of a heavenly Father. The
current Indian religion had maintained the reality
of the One Gud, of whom all deities were manifestations,
with utmost insistence. I am not denying that
academically the, question of man as mere complex may

1 Majjhina-Nikay'a, No. 35.
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have been raised. Such a wview is touched upon for

instance in the Katha Upanishad, perhaps not. far
removed 1n time from the birth of Buddhism

“He 1s, say some ; i1s not, say others,’?

but that there was at that period any section of
religious teachers holding an atheistic, a materialistic
doctrine, as much later the Charvikas, does not appear
in either early Buddhist sayings or Brahman teaching.

I come to the threetiold slogan: 1mpermanence,
1ll, not-self. No formula 1s made more central to-day
than this. Yet as formula it appears in none of the
first utterances, nor in the early collected numbered
sets : of teaching, called the Ones, Twos, Threes and
so on. Suttas about 1t do form one group of the
Third Collection, now translated as 7/ie Book of the
Kindred Sayings. But the third item known as
an-atta .- not-self, which orthodox teaching in Ceylon
looks upon as the very pith of its principles, cannot
be contemporary, as orthodox, with the first sayings
-I have been quoting to you: that the self or spirit
should be sought after, and held as lamp and retuge.
For the anatta dogma i1s the bluntest denial of the
spirit’s distinct reality. It is not, as some, 1n hedging,
maintain, merély the denial of a permanent unchang-
ing self only, but is denial of any entity of any kind
that can be called self. Only the complex cxists,
and that is as such impermanent. This i1s made very
clear in the works of that Buddhist Aquinas, Buddha-
ghosa, of the 5th century A.p., not to mention his
contemporary Buddhadatta.

Then the second item ‘1ill * (dukkha), into which the
first item ‘all is transient’ 1s by Buddhists held

1 T.e., man surviving death.
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convertible—nothing has been so tightly stuck on
to the Founder as the notion that he, in the prime
of manhood, left home obsessed with the idea of world-
111, man-i1ll, and was out to end it. Now what, in
Buddhist scripture: is this dukkha? Mainly it is
resolvable into bodily ills: old age, illness, death,
to which birth, in deeper pessimism, gets often added.
Now and then there 1s added mental ill, namely,
nearness of the unloved, parting from the loved
(‘' loved * 1s more literally ‘ dear’). But nowhere do
we find emphasis laid on spirstual 111, failure to advance
in the religious quest. This 1s indeed elsewhere
dwelt on, but not in definition of ‘1ill.’

Now ‘to end 1ll° sounds a lovely aim to a quest,
but 1s 1t the true aim of a religious teaching worthy
of that name ? Is it not mainly the doctor’s business ?
Could not the doctor—and medicine and surgery were
then much to the fore—round on the teacher and say,
“Clear out! This 1s none of your business! You're
here to make men good, not physically well’? 1
confess that for me this has evidential weight. It is
not the real, the fit, the true aim of the saviour of the
soul. Is not that to help men grow up to the full
stature of the perfect man? The aim of both is to
make well, or, in the negative Indian way, which had
no word for ‘well,” not-ill (aroga). And we may
blame Indian idiom here and with justice. (But
why do not we follow our LEuropean necighbours and
make a noun of ‘ well’ ?)

Take the so-called ‘ first sermon,” an outline of pro-
posed teaching. Much edited as 1t surely 1is, the
opening sentences show religion as the right choice
of a way to the ‘well,” or to the aim: attha. (Do
not confuse this with afta: spirit ; aftha means what
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1s wanted, what is sought.) Free play of will, and over-
restriction of will are deprecated, as both excessive ;
it 1s a good balance that should be chosen. To this
1s appended abruptly the diagnosis of ill,” famous
as the Four Truths. What 1ll is, what its cause, what
its detachment from that cause, and the way of detach-
ing. Now so preponderant became this linking up the
Founder’s message with 1ll, that the main, the leading
teaching of man’s choice in wayfaring became obscured,
and it is only the Truths about ill that are considered
central.

Further, by a fairly obvious gloss the positive form
of aim (attha) has been ejected for four substitutes
belonging to later values, one of which 1s the monkish
“ideal ‘ nirvana.’ ‘

It may be held, that in this chart early Buddhisin
justifies the accusation of atheism. - How were it
possible to draw up such a chart without allusion to
the Alpha and Omega of accepted teaching, Brahman,
as that goal which, as was taught, man might aspire
“to become’’ 1n reaching transmundane consumma-
tion ?

It was at best extremely reticent. Could so re-
served a gospel avail to help the Many to whom 1t was
to be sent out

I do not belittle this silence, so different from the
religious ideal of our tradition. We may I think ex-
plain it in one of two ways. Either it was definitely,
to say the best, an Agnostic teaching, or it was so far
from being, in that or in any way, a positive departure
from the accepted teaching, that i1t did not show the
need of indicating a divergence as to the Highest.

I hold the latter view is right. If we were bringing
forward some reform in hygiene, we should not need
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to hammer the ideal as being the getting well, the
getting more well. We should have some new point
to stress in emphasis, in practice. And this was just
the object of the Sakyan mission : 1ts emphasis lay,
not on the Most, Highest, Best, but on the More, the
Way in which man could become that More, the carry-
ing out religion, not in ritual, not in assertion of identity
with the Highest, but in so living as to be growing,
fructifying in that More on the way to the Most.

If herein it showed great sobriety, and reticence in
its religious vocabulary, let us not forget, first, that
the current teaching of Immanence could be for the
Many a dangerous doctrine 1n its assertion of identity
with the Highest, secondly, that this doctrine loosened
and diminished the practice of prayer as a felt need
in religion. You have only to read the Upamshads
to see this. In them prayer as invocation and petition
has become very rare; it has become mainly intro-
version. And herein the new step taken by Gotama
was, by his own alleged confession, the seeing the
indwelling Holy Spirit or ideal self as inward monitor,
under the name of dharma, or duty. Here was the
avowed object of his worship, And he coupled with
dharma as identical his final injunction to live as having
the one, the other, as lamp, as refuge, and no other.

And so I see him trying to do for the teaching of his
day what Sufism did later for Islam, and what
Quakerism and what John Wesley did still later for
Church Christianity, a quickening, a deepening of
religion as man’s quest, seeking to become actually,
what he was potentially: man in the More seeking
man 1n the Most.



XXXV

WHEN YE PRAY!
TeeE BubpbpHisT WAY

It is ever our hope that what is well in our lives may be
maintained ; it 1s ever our will that a Better, shall I
say a more-well, may come 1nto our lives. And when
both maintenance and betterment are threatened with
undoing, with defeat, with overthrow, we look around
for aitd. When none seems at hand, and we stand alone,
then, more than before, do we seek aid in the Unseen.
In and to that Unseen we were brought up by tradition,
by education ; all things were possible, for in That
was a More than are we. We may have lost the habit,
may never have had the habit, ot seeking that aid at
every turn in life, but, given dire peril, the need ot
seeking It comes to the front. When the liner 7Tzanic
was sinking, in the dark, a boat-load of survivors
of all sorts with one consent murmured the Lords’
Prayer. And now we, confronting alone great peril,
have summoned ourselves to pray, perhaps more
urgently than ever before. We 1n our representatives
will this summons ; we willed that in our response ;
but in that we called summons and response ** prayer,”
1t was mainly an asking, a plea for a giving, that we
had in mind. We were mainly as one who, having
wielded a now blunted sword, called for the wielder
of a mightier sword to take our place and fight for
us. We were saying, it may be, “° Thy will be done,”
1 Published in the Hibbert Journal, jal}uar}', 19471,
427
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too much as lookers on. I am not saying that to pray
is solely to ask, saying ““ Help! Give!” Ritual and
improvised prayer almost always include adoration.
Much hereon has been written. But mainly, in re-
ligions, praying is asking, especially where and when
the need for help is urgently felt. Are we, I wonder,
right 1n seeing prayer as more than anything else
an asking /7 Has mankind always so sought aid ?

It has been my lot, in the comparative study of
religion, to be mainly concerned with a phase in the:
history of Indian religion. And therein I have seen
India passing from an ancient cult, full of praying
by man for aid from an Unseen widely remdte from
himself, through a later cult, wherein, by a tremendous
vclte-face, man, seeing himself as intrinsically one
with the Unseen, sought that “ Self,”” that More-Self,
but little by way of prayer, and more by effort to
realisc that Oneness: on to a new worth in that
More-Self, namely, a seeking to become actually that
Self Who man only is potentially, to become That by
willed effort in growth of spiritual adolescence. And
I noted that, in this third period, the exercise
of prayer, as an adoring asking, fell away utterly,
the willed growth having to be effected, so far as the
individual self was to be affected, by his own endeavour,
and so far as the fellowman was to be affected, by a
willed effort (not limited to will only) to irradiate or
suffuse the fellowman with, now amity, now pity,
now gladness, now balance or poise, in the exercise:
of which the latter might be deficient.

In the literature betraying these great changes 1
find no awareness of them. Cult-literature i1s too
self-satisfied to see itself as outgrowth from 2 mother-
cult ; as become institutional, it is too much ouccupiled
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with its own outstanding excellence to be a loyal
caughter ; 1t is too much occupied with the short-
comings around 1it, which 1t seeks to supersede, to
cee itself as a Quest atter what 1s better than the
Good that was there before 1t. It is the student of an
after-day who must compare the one with the other.
What then do we find in what we now call Buddhism,
to set over against the hymned prayers of the Vedas
and the seeking to realise identity in the Upanishads ?
Can the reader detach himself for a brief moment
from to-day’s monstrous hurly-burly and listen to
the reply ? |

In a chapter ot the Second Collection (Second Gospel,
so to speak) of the relatively old Pali Canon, Gotama
of the Sakyas (later called Buddha) 1s seen with his
closest fellow-workers enjoying a fine moonlight
evening, each 1n turn saying what he holds may yet
embellish that beauty. He 1s appealed to as judge
between these views ; he appreciates them collectively,
then gives his own view: ‘' listen also to me. It is
by intense struggle to win what may be won by force,
by energy, by striving while you sit. . . .”
" Let two points be noted. He does not reply in
terms of any of the formulas brought to the front in
the Buddhism of South Asia. Indeed, his saying, so
full of interest as revealing, if true, a very special
emphasis of his own, I have never seen cited by any
Buddhist or writer on Buddhism. Further, his saying
is more fully worded 1n a formula, cited at any rate
by. early followers in the Canon: “ Do ye struggle
on, saying to yourselves: gladly would I have my
body’s flesh dry up if only I may hold out until I
win what may be won by force, by energy, by striving.”

Now here we have the then new outcome of the

E
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change in religion which was spreading over North
India. In 7t we see what was replacing the Vedic
hymn-prayers asking for this and that {from forces
outside the praying man, prayers which linger on
sparsely 1n the Upamishads.  In 77 man has turned
for what may be, for what mayv come to pass, to
himself. Man has become, as man, the Morce in man,
nay, the Most 1n man: man as a very More 1 a less.
The welfare that he sceks he 1s no longer asking for ;
he 1s wilhing 1t, willing 1t as a becoming 1in his own
growth. No longer 1s man prostrate in adoration
and supplication betfore a distant Incomprehensible,
This he had come to see, in Upanishadic phrase, as
That ** from Whom we no more shrink away,”’ because
“we are That 7 ; and, in the Buddhist view, as the
welfare which we seek to win by will.

[t 1s true that this willing was not expressed in
terms of will, or even of desire, of aspiration. As I
have often said, in these pages as elsewhere, there
was no longer any fit term for pure “ will,” and no
word of desire or wish held, as term, any longer in
sufficient  worth. Alodes of will: effort, energy,
endeavour were brought 1 to help.

On the surface the contrast between this attitude
and that of other world-rehgions stares us 1n the face.
Especially 1 we forget the changing ferment which
had preceded Buddhism. Espccially shall we of the
Christian tradition contrast 1t with the Jesus-words :
“ Ask and ye shall receive.”  ““ Thy will be done.”
And it 1s possible that to-day’s exhortations to public
supplication (which 1s mainly what thcy mean) may
among many to-day, not flustered and panic-striken,
provoke rather some scarchings of heart, as to whether
a worthier attitude about prayer 1s not urgently
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needed. The very repetitions that are so great a
feature in the exercise, eliciting from Jesus the epithet
‘““vain,”” may one day become a great deterrent.
Apparent absence too of result of supplication may
provoke a lowered concept of Deity comparable to
that in Elijah’s taunts hurled at the Baal-worshippers,
and to the simile of the ‘“ unjust judge,” even if that
was a simile by way of contrast. Is not mere asking
too passive ? Does not the accompanying adoration
- suggest (a) the attitude of slave to tyrant, (b) the
notion of great separateness ? Can there be a drawing
near where this i1s believed in ?

In Immanence, on the other hand, as also in Yoga-
worship which emerged from it in India, the man needs
not to draw near; in a way he 1s *“ there " from the
start. His devotional work 1s neither approach nor
petition ; 1t is strengthening of union by the striving
will to become more like. This 1s best attempted
by placing his will within the will of the  Highest,
of the Best he can conceive, and by striving his utmost
to will with that will. I am not suggesting that the
Indian behiever in Immanence so worded his substitute
for Vedic prayer; I have said why he could not so
word 1t. But 1t amounted to this. Buddhism in its
own way worded 1t so.

Nearer to this 1s the remainder of the Jesus-word :
““seek and ye shall find ; knock and 1t shall be opened
unto you.”” Here is no passivity nor insurmountable
separateness. Seeking implies effort of will far more
than does asking. Knocking implies a will to open
and enter. And whereas in the Immanence of the
early Upanishads, ‘“seeking’ is often enjoined and
by ““Buddha” also in similar terms, 1t was replaced,
as we have seen, by the wording of will to attain the
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Better, a feature which the mother-teaching of Imman-
ence lacked. In the daughter, the (implied) will to
realise a Highest *° within ”’ was resolved into a willing
to attain a Higher, a Better, a More. Such anyway
was the 1deal, before the lafer 1dcal of an ineffable
Incomprchensible in ‘“ nirvana’ blotted this out.
In neither is there any sign of the devotee reaching
out to any perfect and thereforc omnipotent Person
distinct from himself. It 1s true, 1f often forgotten,
that early Buddhism has ever an acknowledged back-
ground in its picture of a ‘‘ highest ”’ (agga, agra), a .
““beyond”’ (para), a further-than-that (tat-uttarim),
a highest of the immortal (amat’ agga). But its
reticence here 1s profound; no cry for help is ever
sent up.

Attention, cffort 1s concentrated on, not the Most,
but the More. It 1s this becoming, or, as it was
worded, this “ making-become the DMore’ by a
living spiritual growth that is in Buddhism the chief
emphasis. This does not exclude a Most. It may well
be questioned whether honestly valued there can be
a pursuit of More without an 1mplicit Most—our
grammars teach us that—given the condition of
infinite time. And I hold it certainly a gross 1gnoring of
the historic evolution of early Buddhism to read the
solemn charge to take ““spirit ”’ (or “self ') as light
and refuge (together with conscience, called dhamimna)
in the sense of dependence on the actual, earthly man
alonc. On the contrary, it was a testimony to that
inherent Highest Who was not then to be conceived
as separate {from the man. It was a claim that, by
energy, by endecavour, that i1s, by will to be ** made-
become,” the man could emerge from the effort
stronger, better, wiser than before.

1
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There 1s no question here of a conscious, an explicit
substitution of the willing just this or that for the
just asking for this or that. This 1s for u#s to discern.
We have but to contrast it with such an emphasis
on mere asking as St. Chrysostom’s: ‘‘ Fulfil the
desires and petitions of thy servants as may be most
expedient for them.” It 1s true that in piously willing
“Thy will be done,” we need not be passive. But
there should surely be more expression of the aspiration
to will with that will. I have not appreciation here
for the Hebrew legend of Jacob’s wrestling with an
angel. It 1s no fit question of hittle will contending
with greater will. I see rather the possible efficacy
1in the pouring forth aspiring will as ready instrument
of a commanding will, a pouring forth too by massed
procedure, the which, were we in religion advanced
enough to do it, and so aligning wills with the divine
will, might have wonderful results. As a Most we
cannot yet will. But did we but will in a More, that
1s, seeking, making for, wayfaring towards a Most, we
have as yet no conception as to what we might not,
as more capable instruments, pertorm.

This act of will in so-called prayer is with many
present! but, in our wording, of ritual or otherwise,
it 1s too much below the surface. In the child we hold
in worth, not so much the facile * Please may I1?”
" Please give !’ as the hand placed 1in ours and the
“Yes, Mother, I will, I'm ready.” Our ‘° Most”
need not be relegated to the background as came to
pass 1in Buddhism. Ever can the aspiring will be
aligned with the will in the Highest. DBut 1s it not
conceivable, even probable, that a massed aligning
of will may have more efficacy than a massed supplica-

V' Cf., e.g., this day’s letters in the Datly Telegraph, October 23rd.
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tion, in a right carrying out, a right putting into effect
the aiding Will ?

This 1s not to will a blasting with curses, as did the
Rishis of old. In so willing we should be aspiring to
a Less 1in and through ourselves. A “ blasting”
there has alas! to be. Our will, the will of man, 1n
all 1its past blundering and slovenliness has hindered
our growth, has brought on us this instant need to-day
to break down, to undo, to cut out as by a surgeon’s
knife, to end, before we can build up. We are thereby
none the less willing a greater welfare for each and all ;
we know this; we were perhaps never so sure our will
1s rightly aligned, that we are co-operators in will
with a will, nay, with a Willer Who 1s more than we.
Let us ask less. Let us will more—will with confidence,
since we can, as perhaps never before in war, see that
our will, even if to-day it must be mainly destructive, 1s
certainly bent on a greater welfare to man that will
follow.



XXXVI
IS BUDDHISM A RELIGION !

THE question 1s sometimes raised, whether a given
cult, apcient, world-wide and still living, can rightly
be called a religion. Can it be so called, when about
one tenet or another, which most people would hold
to be fundamental in any religion worthy of the name,
it appears to teach nothing definite? Or when 1t
even appears to teach rejection of one or more of them.
The question was raised 1n 1918 before the British
Academy by Rhys Davids—it was the last picece ot
critical work he did. He asked it concerning certain
great Asian cults, especially of course concerning
Buddhism. He tested these by applying to them five
features, which Max Miiller had decided might fairly
be called ‘‘ the broad foundations on which all religions
are built up,” namely, “* the belief.1in a divine power,
the acknowledgment of sin, the habit of prayer, the
desire to offer sacrifice, and the hope of a future hife.”
He judged, having tested, that not one of those Asian
cults had any one of these five. ‘° Religions,” he
adds, “ are constantly changing.” The term ‘ religion”’
in popular usage has also to change “ to cover these
variations.”” And he suggests that a word so elastic
as to result in much self-contradiction should be
superseded.

1 Printed in The Aryan Path, April, 1933. For an earlier and
in many details different exposition see vol. I, xxv.

435
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Now the word religion i1s a term much younger
than are most of the great cults to which it is applied.
It would be difficult to find in any of them a word
fairly synonymous with religion. And as to that, it
1s only we of to-day who, in coming to generalize
about religion, teel the need of a general term. But
we may find approximations to such a general term.
Take this: In the 25th Suttanta of the Pali Digha
Collection® we find, as usual, an ingenious, even eloquent
discourse built up around what is perhaps a wery old
mantra. This 1s made to take the form of a test
question, namely : *° What 1s this —— of the Blessed
One in which he trains his disciples, and in which they,
trained and having found comfort, confess as * will
1s the beginning of the God-life’ ? ’’2 Now where 1
have left a blank, we might reasonably put ‘ religion,’
or at least ‘ religious teaching.” Actually the word is
dhammo. This, meaning for India the °ought-in-
things,” the what should be, had come, in Buddhistic
Scriptures, to be externalized as a body-of-teaching
about what should be in man’s life. And if it be con-
ceded that ‘religion’ would be no inapt rendering
here for dhammo, we have lit on yet a sixth foundation
of what mayv be so called, and one not rejected by

Buddhism.

Are we sure then, that in Max Miller’'s ‘ ive’ we
have got deep enough to say: here 1s religion’s true
basis 7 As to that, he lived over a score more of years
after putting these forward i1n his Lectures on the
Science of Religion (1873, p. 287), and they may very
well not have been his last word on the subject. At

1 Dialogues of the Buddha, 111, pp. 36 ff.
2 Ajjhasayam adi-brahmacarivam. Ajjhdsayam 1s no stronger a
word than inclination. There was no good word for ‘ will.’
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the same time not one of the five can we afford to
waive aside. Can we say Rhys Davids was right in
saying that, e.g., Buddhism has not one of those
five 7 .But Max Miiller was not happy in the way
he worded the five. He might have expressed them
1in such-terms that, without sacrificing a single vital
truth, he could nghtly have shown Buddhism as not to
be excluded from his definition of religion. ILet me try
to show in detail what I mean.

Consider the second of the five fundamentals :
acknowledgment of sin. The word ‘sin,” a Teutonic,
an Anglo-Saxon word, has long been.associated with
a Hebrew equivalent parallel to the transgressing or
the defaulting in respect of a power greater than the
individual man, and looked upon as external, whether
the power be a code, a community or a higher being
or beings. And the making good i1s in Hebrew bound
up with confession, with offerings, which may count
both as a fine and as a profession of contrite loyalty.
In its verbal form, sin is none of these things; 1t 1s
connected, I read, with the verb ‘to be’ and means
1dentification of the sinner as being such: “ Thou art
the man

!)?

““The guilty man,”’ quotes Skeat, “'1s
he who it was.”” We see the word lingering, e.g.,
in the German sind, ‘are.’” The guilty man acknow-
ledges: ““ It is I.”” Now in some cults 1t 1s not easy
to equate the judicial force in the derived meaning
of ‘sin.” In Buddhism, transgression may be against
the fellow-man, against the moral code, against the
monastic rule; but not, e.g., in the tribunal after
death, so strangely passed over by modern Buddhists,
1s he judged as sinning against a Deity as externally
conceived. On the other hand, he 1s often depicted
as aware of, and as acknowledging unworthy conduct
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in thought, word, deed. If then we word this funda-
mental n ferms of the man, we see that 1t 1s not only
a feature in Buddhism, but as a fact a very prominent
feature. We see also, that 1t 1s not only awareness
and confession that figures ; there 1s more: the man
or self 1s confronted by a Self, witness of his conduct,
making him aware of ill-doing. The phrase: * Does
the self accuse the self ? 7, the lines

. . . thou scorn’st the noble self,
Thinking to hide the evil self in thee
From self who witnessed it,!

are no mere poetic dramatizing for those who see 1n
original Buddhism as a new shoot 1n its parent stem,
Indian religion.

To strengthen this fundamental No. 2, I would
reword 1t as ‘‘ belief 1n every man that he 1s not
habitually what he may be, can, should, ought to
be.”” In a word, recognition of what we now call
“conscience ' :  ‘““this Deity within my bosom.”?
But since this term is only of the West, I would exclude
it with ‘sin’ from the definition.

The third fundamental, ‘ habit of prayer’ has also
its deeper wording. A superficial acquaintance with
the Pali scriptures and Commentaries may seem to
justify here the exclusion of Buddhism. But if we
put aside the exegesis of later values, 11 we keep 1n
view that the founders of Buddhism were attacking,
not the heart of Indian religion, but 1ts overdone
externals, 1f we never forget, that with Deity in that
“heart ' become 1mmanent, prayer had become aspira-
tion and righteous conduct, rather than any form of

1 Gradual Sayings, 1, pp. xvii, 132.
3 Shakespeare, The Tempest.
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supplication, we hesitate. 7/e word utself is never
long absent from Sutta pages: the word brahma.
This underwent cheapening in the hands of exegesists,
and under ‘the influence of monasticism. But for
ancient Indian religion it was of supreme import.
“ Starting as ‘ prayer,” sacred formula, religious act,
it becomes the symbol of holy thought and utterance,
the outpouring of man in his highest longings. It is
the best wish of a spintually minded people that
becomes for a while a personal god, and at last the
divine essence of the universe.”! We have no word
of like power wherewith to equate brafima, brahman,
but this we should do: we should keep in view what
the word meant for religion in Gotama’s day, and how
deep was its significance, in his mandate to teach
brahma-chariya to all men. Where Divinity has
become accepted as immanent ; where, as in original
Buddhism, That was conceived, not as a Being, but
as a Becoming, to be developed by and 1n the man-
through his way of living, prayer tends to be yearning
and effort to become. The Jew could call the one a
‘panting ’ ; the Christian could spcak of the other
as laborarve. In the word blavana, * making become,’
the Buddhist has a no less fine contribution.

In the fourth, a more f{fundamental wording 1s
““desire to make vicarious surrender of the selt
what the self has, and direct surrender of what the
self 1s.”” The ‘“ Take me! Use me!’ of aspiration
towards a Highest, Best, Most, 1s as truly to be called
sacrifice (literally a making holy), as 1s any less direct
offering. Outward rite of surrender 1s more accidental
than essential. And here Buddhism proves no de-
faulter :

I Bloomfield, Religion of the Veda, p. 273.
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I lay no wood, brahman, for fires on altars ;
Within th self burneth the fire I kindle.

Ever my fire burns ; ever tense and ardent

I live the worthy life, the life that is Brahma.’!

So 1s the Founder shown speaking. Here have we
an offering noble in word, made nobler by the long
lifc he led. For me such a fundamental were best
worded as Man willing to place himself in the Highest
Will.

I come to No. 5, the hope of a future life. Here
it 1s only the word ‘ hope’ that could sanction the
exclusion of this feature from Buddhism. Had No. 5
been called ‘ belief in survival’ my husband would
have withdrawn to that extent his claim. DBut even
so, 1t 1s only for the monastic. values emphasized 1in
the Pitakas, that ‘hope’ ceased to be true. It was
only for the sramana who had turned from life 1n any,
even a happier world, that ‘ becoming,” that 1s, ex-
ternally considered, rebirth, appeared undesirable. I
cannot sec this as true for the first teachers. No
phase of Indian religion did more to strengthen and
make relatively real a belief in man’s life as a matter
not of earth only, but of worlds than did original
Buddhism. The winning by a worthy. life a happy
survival in a better world, as one further stage in
‘ becoming,’” was held out from the first (so far as we
can know it) down to the message of Asoka’s Edicts
as a sure and desirable result. The original teaching
seems to have seen the man as ever in a state of change,
and in this of effort to become. And so long as the
materialistic feature of decay, as succeeding to becom-
ing, is held as not applying to the spiritual man, -
a teaching of a vast hope will necessarily be integral

1 Kindred Savings, 1, p. 212.
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with 1t. That the material feature did get hold of
Indian religion I have shown recently in these pages.

[inally, what of the first fundamental, ** belief in
a divine power ' ? |

Here once more the wording 1s unfortunate. The
1dea of ‘power’ 1s important, but it 1s made to bear
too heavy a mission. This and that cult may single
out this and that attribute in manhood carried to an
infinitely high value, and see 1n 1t Divinity. Other
cults may differ. But there 1s one aspect of Divinity
which is fundamental, in that it is a corollary from the
other four. These four when combined amount to a
concept of Man as seeking after and striving towards a.
More than he knows himself habitually to be :—aware-
ness of shortcoming, aspiration after that More than
he yet actually (though not potentially) is, will to
identify himself with, to co-operate with that More-in-
will, and the belief that, as inherently, not matter,
but spirit, he does not perish 1n process of becoming a
More, but goes on to become that More elsewhere or
elsewise.

But this More is irrational without a possible
culmination in a Most. The living ever * higher ’ bears
the implication of a life, a being, yea, a becoming that
is Highest. The point of consummation is quite be-
yond the conception of the man of carth, and probably
for many a stage beyond earth. But he knows he
is seeking, 1s becoming ; he believes in a consummation
in or with a Most, a Best, a Highest. Here, I believe,
is a fundamental featurc that neither Buddhism nor
any other cult would commit suicide by rejecting.

So long then as we take accidents and partial aspects
in religions, we may make out a case for rejecting from
‘religion’ this or that cult. And this 15 true also
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1f we seck to equate particular terms from one cult
with those in others. But if we take our very man—
not body or mind, but the user of these—our man-in-
man, and get down to what i1s bed-rock in his life-quest,
we may find that what is really fundamental in that
quest 1s true of every world-religion, and calls for the
exclusion from ‘religion’ of none. For religion
reveals to us the man seeking to become, as very man,
a More with respect, explicit or implicit, to a Most.



XXXVII

MAN AND DEITY IN ORIGINAL
BUDDHISM?

WE read always, we hear often, that Buddhism was,
from the first, a gospel wherein man has banished God
from earth and from heaven. This, it i1s conceded,
1s held to be proved by negative rather than by
positive evidence. Thus Buddhism 1s said to have
brought no new aspect of the Divine to the Many, such
as Zarathustra’s Good Mind, Good Word, Good Deed,
or Jesus's pitiful FFather of the humble and the contrite,
or Muhammad’s loving Accepter of devotion. It
taught no prayers, 1t devised no sacraments, 1t sang
no praises. Was it not rightly to be called antitheistic ?
At least until, in 1ts far Eastern development, its
‘““ Awakened *’ Founder was deified into an Adi-Buddha,
a primaval Spirit, sending emanations, as Gotama and
the rest, to earth to bring help 7

But what is it, in general terms, to be antitheistic ?
Is it just to put aside this or that old God-picture of a
day when the New is working in man to seek after a
worthier conception ? There will then be antagonism
to a specific form of theism ; there will not be neces-
sarily antitheism in general. Did not Emerson write
about : ““ When half-gods go, the gods arrive?”
Disdeification of a sort there will be, when this happens.
Take the verse from the venerable Dhammapada of
the Buddhist canon :—

1 Published in The Aryan Path, Bombay, 1938.
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Nor even deva, nor the sprite who bringeth luck,
nor Mara with a Brahma could unmake
the victory by such a person won—

the victory, namely, over the lower self. I have lately
heard this cited in public as evidence that early
Buddhism was antitheistic, and by an Indologist, his
conclusion being that since all great and yet living
religions were theistic, Buddhism earned this title
only by becoming, in Mahayana, theistic, as it were,
in spite of 1ts founders.

But when the first Buddhist mission started, there
had been a teaching, perhaps a century old, of a new
Immanent religion in the North Indian Brahmin
schools, with this result, that the Vedic “ devas’ had
become quasi-human figures for conveying religious
vistas and concepts to men of the earth. IEven the
sublime impersonal concept of Brahman, source of
all, end of all, had been made personal by the appear-
ance of a masculine Bra/ma on the religious horizon :
Brahman the unutterable had become Brahma the
perceptible, the enthroned. Iurther, there had grown
up the concept of a world better than that to which
man first went at death: the Brahma-loka, where
lived his fellow-men who, having gone before, had there
died and been found worthy to go in survival yet
further. And so elastic had become the word ‘‘ deva,”
that it was used occasionally to express the five senses.

No one with any knowledge of Buddhist scriptures
worth the name would ever see in the Brahmi of the
verse cited any but an other-world fellow-man of
relatively higher worth ; never would he see in it a
reference to that supremely Divine, surviving in such
compounds as Brahma-chakka :—God-wheel, Bralima-
charya :—God-living, Brahma-bhiita :—become God.
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A deva was no longer exclusively one to be worshipped,
to be sacrificed to, to be invoked. The word, I say,
had taken on a new elasticity, resembling the range
of our term “ spirit.”

[f early Buddhism seem to have disregarded the sort
of theism we of a Semitico-Hellenic tradition look for,
it was but carrying on the accepted teaching of the
Brahmanic schools ot 1ts day, through which most of
its first missioners had passed. It 1s rare in the
Upanishad academic lessons, early or late, to find
prayer or priesthood or praise.

Into this realm and day ot Delty, come to dwell
within the man (*° Brahman we worship as the selt!'}
arose the man Gotama with no new mandate as to
the Highest—the day was not needing 1it—but with an
urgent mandate for man of the crying need to become,
by his daily life, and not only in belief, in knowledge,
the divine offshoot which he was told that he was.
Here on the one hand, were a day and a realm where
teachers of noble and priestly youth were exploiting
a new and astonishing uplift in the conception of God
and man—the ultimate identity of both—in that the
supreme Brahman was worshipped as the manifest
worth in ‘“ self”’ of each man. Here, on the other hand,
was a certain lack, in this uplifting mandate, of insight
into the need of long and most pressing work 1n trans-
forming potentiality of nature into actuality of nature.
“That art thou!’ was needing to be rendered as
“That canst thou become.”” Hindus do not like my
saying this, but the fact remains, remains as yet without
any worthy rejoinder, that the early Upanishads lack
carnest emphasis on the need, especially in such a
mandate, of the whole earth-life being quickened and

1 Or ‘as spirit,” a better religious rendering of atma than © self.’

10
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sublimated into a training in thought, word and deed,
of what man had it in him, not so much to be, as to
come to be. Yet an acorn, he was, as it were, told he
was the oak tree. To become that what years upon
years of growth were necessary !

To realize that we have here the real mandate of
Gotama, and no antitheistic implications about it, we
need first to compare Pitakan with Upanishadic
emphases. In the former the immensely preponderant
emphases are on man’s need to train himself in good
ways of life. The {requent exhortation: * Tell
yourselves : thus and thus must there be training ;
we will become—this or that,” 1s sadly overlooked
by critics, let alone Buddhists. We need secondly to
ponder critically the apparent slighting of the external
“theistic”’ observance here and there in the Pali
records. Scathingly Gotama 1s shown referring to
those who believed that by merely and repeatedly
invoking this and that manifestation of Deity—Indra,
Varuna, Prajapati—a happy rebirth could be insured
at death. But there is here no denial of the reality of
either Deity, or devas, or worlds, or rebirth. The
emphasis lies 1n the need to set afoot the right will-in-
becoming, and so to live here as to be fit for the
worthier fellowship hereafter. But not for the fellow-
ship of the supremely Highest ; the wise reticence of
the early Buddhists as to That is a most worthy
pendant to their earnsetness in stirring up men to
wayfare persistently in the long Between separating
the 1deal from the actual.

When, then, we read in manuals or hear from
speakers, that Buddhism has nothing clear to say
about God or soul, or the nature of the bond between
them, let us more jusily consider the setting of early
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Buddhism 1n 1ts frame of curvent Immanence, and its
true mission within that frame. Let us also consider
more historically the specific objective of the founders.
Their mission was, not to the few in the Academy,
but to the Many without ; not to the learned—albeit
to these too 1ts mandate was applicable—but to man
in the home, the field, the market place. The majority
were not devotees of the inner teaching of the
Brahmins, but were worshipping God in many worth-
less ways. None the less the impact of the Immanence
upon the younger generation of Brahmins was bound
to be immense ; the Many for whom these would be
““ celebrating ©° were bound to be more or less affected
bv it. And the Many are always rather more than less
practical. They would apply the “ New’ to their
life, not merely holding 1t at arm’s length in thought.
The new aspect of man’s nature would arouse in them
a sense of the importance of a man’s life. They would
begin to see this as they never before had seen 1it.
And they needed teaching about life as being a trust,
an opportunity in man’s long way through the worlds.
That was the God-word the Many were needing.
They were coming to feel after religion (which they
vaguely called *“ dharma’) as something bound up
with man’s relation to man, as something with which
their happiness was bound up. This was not clearly
known or worded. It was Gotama’'s work to word 1t
for them :—the worthier life and its consequences :(—
this was his God-word ; this was his God-spell ; this
was his ““ dharma.” -

And 1t 1s just in this hitherto vague word ** dharma,”
Pah: ““dhamma,”’ that, so far from teaching anti-
theism, he taught a mnew theism. To judge by the
Pitakas, the promise for him of a worthier conception
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of .the Highest, then conceived as Self, lay 1n the
word ‘‘ dharma.”” 1 have seen this taken to mean
ultimately “‘ the stable,” because of its stem dliy, * to
bear "’ (usually qualified as ** to bear in mind ’). But
this 1s due to our present unfortunate omission of the
man from the idea. The bearing in mind is only true
and 1mportant when we keep in view the bearer-in-
mind, and the Man as borne 1n mind. And This is,
primarily a thing not stable, but dynamic, a Live One,
a Quickener of mind. In the solitary moral lesson
we find 1n the Upanishads, teaching the student what
should be done, he 1s told to * walk according to
dharma.” He 1s not merely to think, or remember
or be steadfast; he 1s to walk, to act, to behave.
That 1is, according to the prompting of a something
within that was More than he : a standard, a norm,
as I used to say, taking the word to mecan, as it scarcely
does, not an average but an ideal.

The powerful figure used for the Self conceived in
this way as the Man 1n the mind, the Watcher, the
Witness, the Monitor, the Ought to-be, the Divine
Urge whom we with our term conscience should more
justly call the ° consciencer,” was Awntarvamin, the
Inner Controller. And it 1s a thousand pities that
the term, if ever used by the first Buddhist missioners
(who were mainly Brahmins) was not taken over by the
Pali Sayings. It is only too likely that, as the real
man of the selt became progressively deprived of deity
and then dropped entirely, this term was let die.
That the higher self 1s called lord (natia), witness
(sakkhi), goal (gatt) : these have fortunately been left
in, and betray the possibility of earlier companion-
terms.

The plural dhamma, in the Sayings, meant just
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““things.” (The notion that it meant metaphysical
entity or monad 1s quite impossible 1n any but the
scholastic Buddhism ot centuries later.) But in the
singular it meant, not *° thing,” but ' more-thing ™ ;
less ““ what 1s”" than °“ what ought to be.” And 1n
a gospel of a more-will to the Better, dhamma came
nearer to expressing this than any other available
word. It points to man’s nature as essentially a
coming-to-be, a becoming, and to the Highest conceived
as the tendency and will to become, working in man.
It 1s a noble crown in the Buddhist mission, most
lamentably lost to sight by Buddhists in their identi-
tying this word with a mere code or canon of teaching,
with the ““institutes ™ of an orthodox scripture.

It 1s twice recorded, that the founder decided, before
be began his teaching, that aspiration for the “° Great
Self ”’ involved revering dhamma, or the inner monitor.

None the less, let it not be forgotten that it was with
the term ““self” (atma; Pali: atta) considered as
something supremely worth seeking, that Gotama
began his mission. Herein he echoed the words of an
Upanishadic refrain: *° Were it not better that you
thoroughly sought for the self 7" But, as I have said
clsewhere, because the first translator of this, Olden-
berg, in the Vinaya, put aside his Vedic learning and
judged Buddhism as a world apart, we have the mis-
fortune to have learnt the injunction as ** seek after
yourselves "’'—a European turn to the text, which no
scholar, tramslating the same words where they occur
in the Upanishads, ever uses.

And it was with the combined ° self ' and ** dharma ™
that Gotama ended his long career of service:

Live as they who have self as lamp, as refuge, who have
““dharma ’’ as lamp, as refuge, and none other.
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This, too, alas! has suffered mistranslation at the
hands of Rhys Davids and others, being rendered
“Be ye lamps unto yourselves,” etc.—again the
European way of rendering the pronoun from a text
where the possessive form ( your-self ') 1s non-
existent. Here, too, where in the Upanishads atma-
1s prefix in a compound, as it is in the Pali, translators
of the former do not hesitate to detach the prefix,
where the context demands it, and give it the higher
meaning : thus for instance, in atma-vidya : ‘° know-
ledge of ourselves and of the Self”; in atma-vid :
““knowing sacred things, not knowing the Self'’;
and in the well-known compounds: afma-mithuna,
alma-nanda, atma-rati, atma-krvida . *‘ intercourse with,
delight 1n, love for, sporting with, the Self.”” Whether
from superficial attention or from a mistaken per-
spective, there has been taken the course of severing
carly Buddhism from its parent and presenting it as a
specles of Indian agnosticism and rationalism, in short,
of antitheism.

But could a message, when and wherever first uttered
to man, which eventually grew into a world-religion,
have begun as antitheistic? Or begun and later
turned theistic, as 1t were, in spite of its original
aim and bent ? I think not. I have been accused of
using ‘‘ intuition "’ 1n historical treatment, an ambigu-
ous word which I never use or countenance, and which
is, I presume, a refined way of saying ‘‘ guessing.”
But no, I am holding my opinion on documentary
evidence. And I would contend, so far as I yet know,
that no religion, starting in the long past and surviving
till to-day with a body of scripture, can be truthfully,
critically shown to have begun with a disregard of what
man has, at the time, looked upon as higher than
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himself, as the Highest he can conceive, and of his
relation to That. Forms of theistic presentation that
were getting worn thin :—these may have been either
tacitly disregarded, or explicitly put aside. Jainism,
never really antitheistic, can be said to be shown
doing the latter, if one can read into its late scriptures
what was really taught by it just before Buddhism
was born. But Buddhism at its birth—so far again
as 1its scriptures can rightly testify—Buddhism with
its search for the self as the God-in-man, its holding
up of that self and dhiarma, the inner working divine
will, as sole light and refuge, its reverence for God-
compounded terms, 1ts saying that amity to all men
was ‘“ what men were calling ‘ God,” "’! 1ts quest here
and everywhere for Deity, reverently expressed 1n such
universally valid terms as Highest, Best, Supreme,
Peak (terms far more fit and world-credal 1n time and
space than such locally and temporally used terms
as Brahma, deva, or God), with 1ts first and last
aspiration towards That whom man needs and seeks,
namely ‘“ Artha,” the term it used before ever Nirvana
emerged as a Goal—Buddhism at its birth was in a
finer, truer way theistic than other world-creeds.
It laid hold, to express man’s quest and end, of terms
which cannot fade or die save with the ending of man
himself.

1 Khuddakapatha, of the Sutta-Pitaka (last sentence).



XXXVIII
“WHICH WILL YE . . .72t

So asked Pontius Pilate. Which would the Jews of
his day have set free to come again among them, the
man of the Less in worth, in conduct, in ideals, or
the man of the More, the man of a New Word ?

I am not dealing with that crisis, but I would place
another alternative, in fact and in values, before the
reader of my day.

It is a curious feature of the books and periodicals
of our time, especially of the latter, whether these
be propagandist or not :—the number of books and of
articles concerning something entitled Buddhism, that
are written by those who reveal 1n what they write
that they have no knowledge of their subject, as so
betitled, at first hand. I do not say that the number,
measured against the total literary output of any year,
1s more than infimtesimally small. It 1s not enough
to reveal any serious growth of interest in the subject.
My point is the apparently secondhand and circum-
scribed nature of the authors’ knowledge.

There are several ways 1n which these writers betray
that their knowledge about ‘“ Buddhism "’ is both of
these. One 1s, that when a passage of scripture is
quoted, its context i1s neither named nor discussed.
Another is, that the passage is often varied in its
wording to suit the point which the writer is pressing.
Another is, that such passages have already been cited,
to endorse /s specific point, by some scholar of repute.

1 Published in The Occult Review, london, 1931I.
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But a more essential self-betrayal lies 1in this, that
such compilations fail to show any critically historical
curiosity as to whether this or that, which is cited
without question as Buddhist dogma or doctrine, is
of the original mandate, or 1s an aftermath of ecclesi-
astic monasticism. The corpus of teachings, which
these writers have somehow learnt to call *“ Buddhism,””
1s accepted en bloc as all synchronous, all mutually
consistent (or if apparently not always so, to be inter-
preted as such), all equally and at all times orthodox.
All, that i1s, which 1s allowed to be what 1s called
Hinayana, or Theravada, or ““ Southern Buddhism,”
or of the Pali Canon. Ifor present purposes we can
leave Mahayana doctrines on one side.

The authors in question would possibly reply : *° It
is true we have made no study of the Hinayana Canon
1n the original ; but we have read some translations.
And we have considered the manuals on Buddhism
by scholars whose knowledge of those scriptures at
first hand 1s incontestable. We believe what others
have thus told us.”

[ hold this to be a probable answer and a good one
as far as it goes. How far 1s that ’

Have such docile disciples seriously considered
(a) how new 1s the access of the whole of the Pal
Canon to scholars; (b) how little evidence there 1s, 1n
scholars’ manuals, of critical, historical weighing of
internal evidence in materials which have only 1n this
century become wholly accessible ; (¢) how impossible
it has been for those few pioneer scholars adequately
to weigh such evidence (their Pali labours have all
been wrought out of their leisure hours, their working
hours being pre-empted in other directions) ; (4) how
irrational it 1s, even for the learner at secondhand,
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to see, in a body of doctrine which he knows was for
centuries oral and under revision, then for centuries
added to and written, also under revision, a teaching
wherein changes of vital import have not been going on ?

These four points may give the reader pause. He
will have his answer to them none the less. But let
us first sum up the doctrines which are usually brought
out as the bases of (Southern) Buddhism.

These are (1) three essential *“ marks”’ in all things,
but chiefly in man—man 1S awnitya, transient; man
IS dukkha, 111; man 1s anattd, not-self!; (2) four
worthy or noble true things, viz., a diagnosis expanding
the second mark, and including the cause of man's
being 1ll, the ending of this, the way going to the
ending ; (3) the worthy, or “noble” way, called
eightfold: a prescription of rightness, or rather
“fitness,”” 1n thought, word and deed; (4) certain
statements concerning the founder of the religion,
a man to whom the title of *“ Buddha "’ (awake, wise)
came to be applied ; namely (1) that he was superman,
(i) omniscient, (iii) ceased at his death to be any more
a person, (iv) was silent when certain questions were
put to him, and, on one occasion at least, made an
apology to a listener for being silent, (v) never explained
ultimate truths. |

These teachings are, one and all of them, stated
repeatedly and with emphasis in the Pali scriptures.
They are either affirmed categorically, or they are
fully implied 1in descriptive statements. Further,
they would be accepted as central in Hinayana teaching
by monastic teachers of South Asia, whether born

1 Readers with a slight knowledge of modern (Southern)
Buddhism, who may not see in (1) a ‘ basis,’ should consult Religions
of the Empire, as expounded by adherents in London, at the Empire
Exhibition, 1924, where an eminent layman of Ceylon cites these
as ‘ the’ main category.
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in the tradition, or European converts to it, and also
by lay propagandists. Indeed, it is the exception
to take up a propagandist organ without seeing init
some man or woman, usually of the laity, trotting out
yet another ‘sermonette’ on the *‘ eightfold path,”
or the * four truths.”

“Ill” and escape from 1t comes 1n an easy first.
That the man is or has no “ self "’ makes a good second.
That the man, as “ not-self,” falls to pieces in imper-
manence goes without saying. That ““ the Buddha ™
was, or acted thus, makes a fairly poor third in the
running. Perhaps 1t 1s due to this: the European
writers are mainly, i1f not' wholly, lapsed Christians,
seeking a religion which gives not so much a Divinely
Highest to be sought, or an inspired teacher to lead,
as categories of 1deas about things, parallel, in religion,
to the categories of laws of things in science. And in
these “ Buddhist *’ tenets, thanks in part to a sym-
pathetic bias in most Buddhist-manualists, writers on
this subject at secondhand judge, that they have found
the one and only creced which does not appear to demand
from them belief in the things from which they have
lapsed.

These are momentous conclusions. As yet no doubt
their momentum 1s of the shghtest. It does not follow
that i1t will remain 1neffective. An alliance between
a scientific crced that is largely materialistic and a
religious creed that 1s keld to be 1in harmony with
modern science may be pregnant of results. And
it may be a wise thing for those, who are not knowers
at secondhand only of what 1s now called Buddhism,
to invite the reader, who may be only such a knower,

to look for a moment into the sanctions and the grounds
for such an allhance.
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The sanctions, 1in view of what has been said, I have
but to sum up. There 1s first the Buddhist tradition
attaching to the DBuddhist cult in Southern Asia.
Discounting a few earlier travellers’ records, we have
gradually become aware of this since the beginning
of the nineteenth century, when the treaty of Amiens
ceded to us Ceylon. We came to discover there a
creed of cenobitic monachism plus the laity, claiming
to have been adopted from North India in the third
century B.C., as attested by two national epic poems
dating from seven and eight centuries later.! The
manuscript scriptures of this creed, written in a literary
diction akin to the old Indian Vedic, Prakrit, Sanskrit,
are, 1n those poems, said to have been, as a closed
corpus of sayings, written down in a certain King’s
reign nearly 2,000 years ago. Voluminous commen-
taries also, committed to writing in Singhalese, were,
1t 1s recorded, recast into the Pali’ diction by scholars
from India about 600 years later. And these admit
that the scriptures had repeatedly undergone first
oral, then written, revisions.

So far for the scriptural sanction. Based on 1t we
have the sanction of the ecclesiastical succession, from
then till now unbroken, of the oral teaching of the
church of monks 1in Southern Asia. This has been
the laity’s only access to the scriptural sanction.
Till last year no publication of a (partial) translation
of the scriptures as a whole into a S. Asian vernacular
has come to my knowledge.? Moreover, for the monk
the ““ Pali”’ text is as sacred and untouchable as ever
were Christian scriptures for a Christian sacerdotal
succession. Moreover, for the monk there never was

1 Entitled Dipavamsa and Mahivamsa. Both have been
translated into English.

2 T am glad elsewhere, in this volume too, to be able to say this
is no longer true 1n Burma.
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question of the 7nner hustory in the life of his scriptures.
They were there not to explain, much less to be
explained ; they were there to edify, to impress.
And they were, first and last, as the Buddha-vachana
—the word of the wondrous founder—all equally true,
equally independent of time. For the native monastic
teacher the question of an evolving of values in time
does not arise. The whole body of doctrine 1s there,
to be taken or left, en bloc.

Nor, for that matter, 1s the monk-teacher familiar
with his scriptures from end to end as is any, even the
obscurest, Christian teacher of religion with his Bible.
Those scriptures are many times the bulk of the latter,
and all are in a tongue which the former knows, it
1s true, but not as vernacular, nor knows as being,
now of a more archaic form, now of a less.

Lastly, there 1s the sanction conferred on those
doctrines cited above by the men and women who
have written ** books about Buddhism " as accredited
experts. (let the reader include the writer, down to
1912.) Of these I have spoken. And concerning the
pioncer, immature nature of the tradition they have set
up, viz., that to learn the original gospel out of which
' Buddhism ** has grown we must note what is reiter-
ated and cmphasized in the Pali Canon, I have only
to add that it 1s a tradition without sound foundations,
and that there are signs it will give way when a more
thorough historical criticism—such as i1s now possible
-- has been at work. This criticism will (a) link up
certain utterances in the Pah Canon with the immedi-
ately preceding religious teaching at the birthplace
of " Buddhism ' ; (b) treat with suspicion the em-
phasized, the repeated, 1n a scripture attested as being
a much revised compilation ; (c¢) take that scripture to
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task as to whether the weight in its teaching, which is
of monks, fo monks, for monks, i1s likely to have been
the new word brought expressly to the Many, to the
Man—that New Word out of which, spite of all monastic
wiltings, a great world-creed has managed to grow.
And further (d) this criticism, having come to provi-
sional conclusions as to (a—c), will compare and test
these with what they have found in such fragments of
other Buddhist Canons as have survived.

Now the utterances cited above, dear to the propa-
gandist and the lapsed believer at secondhand, are
under (b) the reiterated, the emphasized sayings, dear
also to the monastic editors. Dear, because they
uphold him, not in any premature sympathy with
a4 non-existent science, but i1n his position as a world-
forsaker. He had turned his back on any work, any
duties life in the world had for him, even though he
might be vyet young. His contracted life conformed
to a contracted gospel.

Shall we, under (a), inquire whether a gospel may
yet emerge in the monks’ canon, not reiterated, not
emphasized—a buried city—which teaches, for the
Many, expansion, not contraction, a More, not a Less ?

My editor will be saying, ‘“ Time is up!’ and I
must refer the reader to recent books in which I have
tried to expand the premature scholars’ sanction into
what 1s, I hold, historically more true. Put into
briefest wording, it is this:

When Gotama of the Sakyas and a little band,
chiefly of brahmins, began to teach, their aim was to
expand the best religious teaching of the day. This
was that each man, each woman—as ‘“‘self” (nof
body, not mind)—was by nature a being akin to the
Highest Being, to Deity, then called Brahman and
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Atman (self). There had been growing a tendency
to see the man less as a Being, more and more as
Becoming. (Trawnslations of Vedic do not accurately
show how much ‘“more.”) But the tendency was
waning. Was not ‘becoming’ followed by decay ?
The Gotama-men upheld that tendency of the
Becoming with the vigour of a new inspiration. The
self, they taught, in the very words of Brahmin teach-
1ng, must ‘‘ be sought after ”’ ; but not here as Being,
not there as not-Being; but by the middle way as
Becoming. The dictum ‘“ Thou art That ’’ were more
truly ‘“ Thou art becoming That.”” And by it, and in,
the Way thou livest, now 1n this world, now tn another,
thou canst become That. Will to become what you
yet, save potentially, are not.

Here was need of our *‘ potential,” but the word was
not there. Here was need of our priceless word ** will ’;
it was not there. Instead we meet with ‘‘ make
become,’”” “‘ stirred-up effort,” *‘ keen desire.”” And to
bring home the right, the middle choice of will, we
find the figure of life as a Way, and the man as
Wayfarer towards his ** highest good.”

Here is no negation of the man, whether we call him
self, soul or other name. Here 1s no wilted world-lorn
monk-gospel. Here 1s man shown the More, not the
I.ess, that lies in his nature, in his destiny.

And if 1t be said, ** But this 1s surely not Buddhism,”
| would say, “ Keep the ‘Buddhism, if you will,
for the contracted gospel evolved by monastic
editors.”” By what often seems sheer luck, all that has
just been said swrvives 1n word or in spirit in the Pah
Canon. But it 1s the gospel not of an ideal “ Buddha ™
of Buddhists. It is the gospel of Gotama of the Sakyas.

Which will ye . . .~



XXXIX
HOW DOES MAN PERSIST!?

My readers will expect from me some words on that
subject which, in the field of Indology, has been associ-
ated with the name of Rhys Davids for nearly half
a century. [ will not disappoint them. I will take
as my text a question and its answer, which 1s recorded
to have been part of a great debate, compiled, rather
than discussed, in the days of king Asoka. It is this:

“Opposer : Puggalo kiwm nissaya titthatits ?

“ Defender : Bhavam nissaya titthatiti.”

The Pali translated means : “* The man : on account
of what does he persist 7 It is on account of becoming
that he persists.”

This compiled debate 1s entitled the Puggala-katha.
At later intervals many other debate-talks were added,
forming the bulky book of the Kathavatthu (translated
by S. 7Z. Aung and myself as Points of Controversv),?
one of the seven works in the Third Part of the Pali
Tripitaka. But this talkis said to have been *“ spoken ™
by the President of the so-called Third Council, held
at Patna for the purpose of revising and standardizing
the authentic teaching of the Sakyas. Once this was
done, the heads of the then preponderant Sakyan

1 Published in the Prabuddha Bharata, May, 1931. I here
add this note. Literally fifthaft means he stands (1.e., the physical
posture). 1t is, by India as well as by us, carried over into the
notion of standing-in-time, i.e.,, per-sist-ing. That Buddhist
exegesis saw this meaning in it here appears from the Commentary,
which has, for ‘ becoming ' the synonym upapattibhava : ° state
of being reborn.’

2 Pali Text Society Translations Series, 1915.
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church could proceed to purge their community of
heretics, that is, of all who did not believe and teach
as the majority of that day were believing and teaching.
A large portion of the minority were Puggilavidins :
defenders of the reality of the Man (Purusa, Atman),
as not 1dentical with the complex of body and mind.
This reality belonged to the original Sakyan mandate,
as we can still see from many surviving passages in
the Pali scriptures—passages parallel to the Upani-
shadic sayings, which I have collected, but have no
space to give here. That the man was not a perduring
entity, that the man was virtually to be resolved, as
knowable, into dhammas, or states of mind is, in the
Pitakas, replacing the older teaching, and 1t was held
by the majority, or, may be, by all the heads of the
church 1n ASoka’s time. And to distinguish these
from those defenders of the older faith, the “ election-
term’’ arose of *‘ the Analysts’ (Vibhajjavadins), a
term which gradually died out when their victory
was won, and they remained ‘“ the Sangha,” or church.

To make clearer their position, and the reasons for
their upholding it against the Conservatives, who were
mainly not of Patna, the new impenal capital, but of
Vaisali, the lengthy composition from which I quote
was, it 1s said, composed. And there seems no reason
to doubt the record.

Let us glance at the context. The opposer rejoins :

“ But does mot becoming involve change, transience,
waning, decay, ending ?

The defender 1s made to give away his case with the
simple reply: * Yes.”

‘“ But,”” goes on the opposer, ‘‘ does not (your) man
also, as man, itnvolve change, transience, waning, decay,
ending 2"’ ““ Nay, not that,” protests the defender.

G
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Now here, had we 1n the debate, anything but a
piece of special pleading, we should have the defender
allowed to say, that *° becoming ”’ (bhava, bhavya) 1n
the very Man was not a materialistic becoming, such
as we see 1n the world of matter, and that the man’s
expression of himself through the body, in what 1is
called collectively “ mind,” only reflected the waning,
in old age or 1llness, of the body. Nothing of the
kind 1s permitted. The opposer hurries on. “ In
that you have admitted change and so on in becoming,
you have admitted all that in the man-as-becoming.
Acknowledge yourself refuted, yea, well refuted.”
This disingenuous way of making the defender merely
a dummy man, raising no awkward points, but only
such as the opposer can by mere logomachy refute—
I mean, by limiting the meaning of a crucial term—
is the main characteristic in the Opposer’s method.

But it 1s also possible, that the teaching represented
by the defender had weakened over this most important
matter of bhavya. Forit wasa weakening in the Indian
religious teaching generally of that day. This we can
read and discern in the Upanishads, albeit it 1s curious
that not more attention has been paid to it. The
early Upanishads are possessed, as are by no means
Vedas or Brahmanas, of an earlier date, with the idea
of the man as becoming. At every turn we read of
him as ‘° he becomes (blavatz) this or that. And for
more than the man also ; even time’s three dimensions
are worded, not as past, future, present, but as in terms
of becoming :—become, 1s becoming, as well as the
bhavisyatt common to both ‘will be’ and will “become.’

It is true that the learner 1s told, * Thou art That,”
not ‘‘ thou art becoming that.”” As to this, it should
be remembered that, as with Buddhism, so with the
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Upanishads, we have barely begun to apply intensive
historic criticism to these scriptures. It may well be,
that this famous mantra, when it was first taught by
progressive teachers, was also worded in the way of
becoming, which so pervades those Upanishads. If
once you concelve Becoming in a way worthy of the
purusa, and not 1n a way fit only for the transient body
and mind, you can see, in the idea of becoming, a fit
-attribute of the pwurusa, even that divine becoming
whereby he grows to be actually That who by nature
he 1s potentially, or in the germ. Nay, even more :
it must not be forgotten, that whereas, of the Supreme
Atman, those Upanishads say: In the beginning He
is, or He was, they also say that His creating was
from the desive, being one, to become many. Here then
we have a becoming conceived as actually an attribute
of the Highest, a creative activity in the Divine sport
(ltla) of evolving the New, the Other, the Varied.
Such a becoming is far beyond the nature of that
material becoming of which decay is the necessary
complement.

Jut when we turn to somewhat later Upanishads,
we find just this lower becoming replacing the sublimer
idea. When the I$a and the Mandikya were finally
redacted, signs of controversy over theterm are evident,
and they who wished to reinstate sa¢ (being) for bhavya
speak of the latter as mere sambhiiti . that which has
come to be, not that who is ever becoming.

And this lowered contracted idea was taken over,
to its infinite harm, by the community of the followers
of Sakyamuni. Not by him; far from it. By
presenting his message 1n the figure of a Way, and the
man as wayfarer in the worlds, he tried to strengthen
and bring to the centre the conception of the man as
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launched 1n a long career of progress in becoming That
Who he in nature was:; a becoming, as he warned his
men, neither of body nor of mind, but of the Self Who
was to be sought. That men and things are (saf),—
not so, he said ; that men and things are nof—not so,
he said. There 1s a majjhena patipada, a course by
way of the mean between these ; namely, everything
is becoming. And the man, if he will, if he choose,
can by the divine urge of dharma within him, the driver
as 1t were, of the chariot, be ‘“ one who has the Self
as lamp, the Self as refuge,” and ““ as bourn ™ (gatr)
that supreme bourn (paramagaii) to which he as way-
farer, rightly faring (dhammam charam) through lives
on earth, 1n svarga and other goals, both better and
worse, will ultimately attain that Bhava-suddhi, or
salvation by becoming, of which Adoka’s Edicts speak
on carven rock.

But his wise and constructive teaching became
irrecoverably bent and altered under the influence,
growing in his day, of two main factors: (1) the
influence of the professional monk, or bhiksu as distinct
from the missionizing monk, (2) the influence of the
attraction found in the analysis (Sankhya) of the mind,
as a somewhat which was other and distinct from the
self. The former 1influence emphatically justified sever-
ance, in the young not only in the old, from the world,
by stressing life in this and any world as “ 1ll,”" and
damned becoming as meaning only life in this and that
world. Under the latter influence, the man, no longer
essentially a ‘“ More,”” working towards a ““ Most " in
process of becoming, was gradually held to be known
only as mind or mental states, and was finally held to
be, as man, not real.

We can now better perhaps understand first, why
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the Defender of the purusa or dtman is seen, in my
text, basing the persistence, the survival of the man
on becoming, and secondly, why he is seen as attacked
1n this, the very centre of that old Sakyan gospel, to
which he clung.

Such defenders, I say, were mainly of Vaisali.
Surely 1t lends a pathetic significance to the record,
borne out by the cairn subsequently built, that of
the Last Look, that when he, the aged Sakyamuni
lett Vaisali on his last tour, he turned and looked a
last tarewell on the city, the one place perhaps faithful
to his teaching !

It 1s not easy to write of this tragedy, so tragic is it,
cven atter this long lapse of years. Think of it. On
the one hand there had arisen in India the world-helper
of torgotten name, whose mighty influence converted
her rehligious world from external polytheism to
acceptance of an immanent God in manhood, the man
around whose message the teaching, so far as it was
new, of the Upanishads was taught. On the other
hand, there arose 1n-‘India the world-helper of the
remembered name, but the almost smothered message
of the Way of salvation through becoming, a radiant
morning-message of hope for Everyman, that he was
no fixed immutable ** being,”” incapable of ever attain-
ing to a Godhead far too wonderful to be adequately
concetved, even by the saints while hampered by their
carthly encasement, but that he was a mutable growing
" becoming,” bound as such ultimately to attain to
That. This sccond great Helper sought to bring home
to the Many, to Everyman that truth in his nature,
which was the very surety that he would so attain. Yet
the very means thercto, the word ‘“ becoming ”’ was
changed 1n meaning to something sinister: to the
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punabbhava, or rebirth, which in the monk-estimate
meant, not the very opportunity itself of More-
becoming in the Way, but the mere ushering in of
more Ill ; so that on the word bhava all sorts of evil
names were piled, and the ‘stopping becoming’ (bhava-
nivodha) was called Nirvana.

There would be nothing beyond a tragedy of history
—and how many are there not ?—in this, were it a
question of religious teaching true only for a place
and a time. But we are here up against things which
you with me may deem to be true for all time and for
everywhere :—the very Man as rightly conceived, the
progressive conception of what the Man in his nature
ultimately 1s, the very Way in him of Bhava and of
Dharma by which he must ultimately reach con-
summation. But—and herein lies my call to you—
1f this be so, then is this tragedy of a thwarted New
Word in India’s history not one that need be extended
to darken India’s, nay, the world’s near future. India
still cherishes the teaching of the very man, the
Man-in-man ; she has let drop the degenerate teaching
of the Not-man. May she never suffer it to revive !
But she has not even yet grasped fully the significance
of my text: Puruso bhavyam nissaya tisthati . ‘* The
man-m-man persists through becoming ’’—not through
being. Nor do we in Europe realize, absorbed though
we are with the becoming in body and mind, the
becoming that is followed in the individual by decay,—
realize at all as we should, the Becoming that is of the
very Man, the suddh: that 1s his by bhava. Will
India herein help us?



XL

WHAT BUDDHISM MEANS!

IT was in the train coming from Oxford that I met
him—a young Sinhalese, whose parents had sent him
over to England to be taught something of what
Western culture means, 1n economics and law, on a
very slender basis of education gained at an English
school 1n Ceylon. He was feeling perplexed and very
homesick.

Like an Enghsh youth, with his Rome of Cicero’s
day, and his Athens of Aristophanes’ day, I knew
more about the ways and ideas of Buddhists in pre-
Christian India than I did about those of the Buddhist
of to-day 1n Ceylon. But sympathy bridged the gulf
between us, tor we were both inquirers in religion,
both aware that it meant the biggest thing in life to
us, both aware that it had in different ways for each
of us things of utmost worth, both feeling after things
of no less worth which it had not yet to give either his
country or mine. =

Yes, he said, I am a Buddhist. 1 was brought up
as one. My people are Buddhists, they have none of
them joined the Christians, as many in our island have.
My parents are pious people. They worship the three
Refuges—Buddha, Teaching, Sangha ; that is, men in
the religion—and they keep the Silas—do you know
what I mean? Not to take life knowingly, not to
steal, not to be adulterous, not to lie, slander, abuse,

1 Written by request for The Daily Express, May 21st, 1927,
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or chatter, not to go where strong drink is drunk.
That’s what we profess, you know, when we say we
are Buddhists. It’s a very short profession—creed,
you would call it—and of course it means a lot of
credence, of faith, chiefly in what we call * refuges.”

There’s the last, the Sangha. I've heard we all of
us used to be counted-in in that, but actually the
Sangha is the world of the bhikshus, or priests. ‘‘ Not
priests, surely,” 1 interrupted, ‘‘ they are not cele-
brants, intermediaries. Why not say monks ? After
all, 1t was to Buddhist missions in Egypt centuries
ago that Christianity owes i1ts importation of the
monk.” Well, then, monks, he went on. We respect
and support the monks ; we give them alms when they
pass our houses on their alms-rounds; we give In
other ways; we go to hear them recite from the
scriptures on uposatha—that’s your Sunday—and full
moon days. When the reciting 1s in Sinhalese, and we
understand, we can get good from 1t ; we can get good
fun sometimes, when it 1s birth-stories that are being
told.

We have faith in our monks; we believe they
will instruct us not in what 1s wrong, but in what it
1s good for us to follow. They don’t instruct us fully
about life ; their teaching about women and about
children seems to leave out much ; they have nothing
to teach us about the bigger things we're up against
now—the other races, the Empire, world duties—
world duties where there are no monks. No, we
should not look to them for teaching on these; we
do feel a need of them when we are in trouble, or
are 1ll or dying.
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What will they tell you then, you ask? If you wish
it, they may come and recite a paritta (warding rune)
for you. There are several of these ; I believe, though
I am not sure, that they are all from our scriptures.
The one we have oftenest i1s about the wise and good
life which brings a man the highest luck; others are
professions of good will towards all creatures as a way
of warding off harm from any form of them. They
are very old, these parittas; I am told that, whereas
betore our Dhamma was taught, Rishis or seers warded
by blasting with curses, our Dhamma taught men to
make friends of all that might hurt them by sending
out a feeling of good will to all.

Then, again, the monks tell us in our last hours not
to be afraid of the hereafter if we have tried to be good
and heap up merit; we must keep before the mind
our good works. It will then not be ill with us, and
we shall be reborn in a happy world and for a long time,
before we die there, to be again reborn somewhere else.
That world will be something like this one, and we shall
know 1t with a new body and mind. Or, rather,
““we ’ shall not know 1t ; the new body and mind will.

How we are to get these the monk never telis. 1
rather think he does not know. Do your clergymen
know ? He just tells us we shall be born again and
again. Sometimes not knowing more worries me.
Can there be hght about 1t in the scriptures ?

You see, we don’t know what is in our scriptures.
Of course, we can all read, but very few can read their
old language, the Pali. It's an Indian tongue, you
may not know—not Sinhalese. Some little poems
from them are in Sinhalese, like the Dhammapada ;
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but those are verses on what we should do, but not
teaching about what we are or shall be. There are
many words of Pali in our own language, but not
enough for us to be able to follow the scriptures.
Was it ever like that with your Bible, which you have
now 1n English, and all seem to know a good deal ?

When the monks tell us things out of our scriptures
they always tell of the better way of the men who are
monks, the better fate for the man who i1s a monk.
We value the monks and their way of life, not because
we want to be monks ourselves, but because we believe
that to take care of monks is the surest way to avoid
a dreadful fate atter death. Care of them will be all
to our credit then. But I do not clearly know who
decides 1n the matter, although I have heard the name
Yama mentioned. Do your clergymen know ?

And I suppose that if we thought more about these
things, 1f we believed in them more earnestly, we
should really all of us become monks, so as to be safe
both here and hereafter. According to the Ceylon
chronicles, this did very largely happen when Buddhism
was brought to Ceylon. But you see the fact is that
once a man becomes a monk, he is not really ““ we.”
We do not see very much of the monks’ world ; we
do not really love their life ; we feel they teach and
preach mainly for and about themselves.

What, then, of the man who began that world in
Buddhism ? You see, we believe he was not just a man;
he was extraordinary, he was a wonder-being. And
we believe we others cannot well enter into what he
thought. And of him, now, we believe he 1s no more
in any world, either earth or any other, as reborn.
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It 1s 1mpossible even to imagine him. We can and
do pray to him, we can and do try to meditate on him,
on what we are told about him. But we never look
for any answer. We believe we shall be somehow
better if we meditate and pray—that is all. But that
is so with you, isn’t it ?

They tell me that now in all countries men are
revering the Buddha, yet what can he be to them ?
He 1s our Buddha ; we have his Dhamma : we have:
his Sangha ; he mandated it from the beginning—so
we believe ; he made it. They tell us he did not think
so much of the laity as of the monk-sangha. Sometimes.
I wonder whether this can be true ? Did he not really
care so much for us, whose work supports the monk,
as well as the old parents and the little children ? He:
was filled, they recite, with great pity for all men, he
was the very compassionate as well as the very wise.

They recite sometimes how he taught a man, Sigala,
what a good man should do as a man of the world, not
as a monk. Perhaps he told this very often? Men
are now, | hear, speaking of him as not above all the
devas and great devas or gods, but as a man who may
still be ““ alive.”” Will the earth ever see another like
him ? We believe it will ; another Buddha, Metteyya,
but again of India. Do you think there will be another
Jesus ? I wish there were a Metteyya here now. 1
get very weary of being told there is no way of getting
word from him, to tell us much we want to know.

Sometimes I think, when, as here, [ see men be-
lieving this here and that there, that we want a
messenger and a dhamma, or message, for the world,
and not for any onc country. Sometimes, too, I
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think we want a helper who when he leaves the earth
will not let go of us. Perhaps—it is not orthodox,
do you call 1t, to say so, I whisper it—perhaps our
Buddha did not want men to let him go into such
utter blankness when he left the earth.

Some of his disciples were able to speak with men of
other worlds, just as he did, so they say. Is it perhaps
because they did not try to speak to him, to listen lest
he might answer, using that sort of rapt musing we
learn was called Jhana in which they tell us he died ?
(Chnistians tell me they can get near Jesus in the sacra-
ment. But to us that seems just a matter of the body.
They tell me also of a * holy spirit ”’” who wills or guides
in what should be done, and that is a lovely idea.
But I seem to want a helper who will give me some light
just where the monks at home, as I was saying, do not.
- Our Buddha spoke of the good life as a way, and
the monks teach it as an earth-way-—that is, how
rightly to walk in this life. But then life, they also
say, 1s very, very long ; and beyond this little bit of it
we seem to have no good way. e are in the dark.
Don‘t you think the perfect teacher, the helper greater
than the gods, would be always helping men—at least
t1ll they could themselves see with Him the end of the
long way approaching ?




Al
BUDDHA, * THE LIGHT OF ASIA !

WE have before us for our talk two words; both of
them class words : [ mean, each names a class ; neither
is personal. Buddha is like Christos, a class ot persons
to whom the word was, came to be, held fitting :(—
christos meaning anointed, that is, recognised as king
or high priest, and buddha meaning awake, awakened,
and, in secondary meaning, enlightened, wise: an
epithet bestowed from a certain period in India on
any man wise in a striking way, thus :—

“Unbound, well-farer, awake : him I call brahman’™"
(man of worth).2 Both of these are cult-names:
names which came to be given when the passage ot
time made faint both the personal names: Jesus,
Gotama, by which their contemporaries had known
them, and when there was growing up, about and over
the personal names, the nimbus of a great cult.

And Pioneer is one who prepares the way: the
forerunners in an army : pionnier as the French word
gocs, with a doubled agent-affix : -o7 and -zer, derived
from Spanish army use, namely the word peon, tooter,
the d of pedes, foot, having been dropped, even as In
master, maitre, we have dropped the g of magister.

We have then to consider a man properly called
(Gotama, more fully Siddhattha Gotama, as coming to

1 In a series of lectures: Great Religious Pioneers, delivered
before the Society for the Study of Religions, LLondon, 1934.
2 Asattam sugatam buddham ; tam aham Dbriime brahmanam.

Dhp., ver. 419.
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be known as ‘ buddha,” and as being justly classed
as a pioneer, a waymaker. Here a word on ‘ pioneer’
as peculiarly fit for him. He was not only, as we here
and now may see, a true pioneer, he was also so called
by the disciple who, of all his disciples, should best
have known what his Master stood for as a teacher.
When asked, after that Master’s death, by a brahmin
statesman, whether the Sakyan (the Buddhist) Com-
munity had in it anyone like the lost Leader, the
disciple Ananda is recorded as breaking out into a
noble testimony to him and his mission: ‘‘ Nay, we
have no one like him. Ior he was one who made arise
a Way not arisen, he was one who made perceive a
Way not perceived, he was revealer of a Way not
revealed ; Wayknower was he, Waywitter, Way-
master !’ You will find that books on Buddhism
and Buddhists all ignore this striking tribute, this
tremendously emphatic passage. You will read about
‘“Buddhas pointing the way’; you will hear a lot
about a ‘ Path’ split up into eight parts, not one part
of which was wholly new in Indian teaching. But you
will not find this linking of the Founder’s name with,
as here, not the so-called “‘eightfold path,” but a
Way unrevealed before, nor any worthy explanation
of what was so new about the Way. We must come back
to 1t presently

There is a little bit of embr01dery about the title of
our talk which calls for comment: *“ The Light of
Asia.”” There are few present who will not 1in 1t recog-
nize the title of a poem to which many English and
indeed other readers owe pretty well all the little they
know about this great Pioneer. I have often wondered
why Edwin Arnold lit upon this flash of fancy. He

1 Majjhima-Nikaya, No. 108.
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was careful to make his poem spoken by an Indian
Buddhist devotee, so as to give the work an Indian,
not a European flavour! °Light of Asia’ is such a
non-Buddhist, non-old-Indian term! There was no
India in those days, much less Asia ; there was loka,
the world, composed of a great region of different
districts : Kasi, Kuru, Deccan, Kosala, Magadha and
others, with border-districts; all wvaguely called
Jambudvipa, the island of rose-apple, jambu, whatever
that quaintly-named plant may be. And why
“island ’ ? No word 1n Arnold’s Preface or Appendix
reveals what led him to the title. Probably it was in
sequence with his having already adapted a Scriptural,
or at least a Hebrew name : the Song of Songs, * Schir
Haschirim,” for his translation of the Bhagavadgita,
that he proceeded to follow further what I have seen
called “ the publishers’ point of view,” and make the
title of his later poem commercially attractive 1n
approaching the title given to Jesus (said to have been
claimed by him), of *“ the Light of the World.” ** Light
of Asia’’ 1s not a happy title save perhaps for the
publisher ; 1t goes too far for most Christians; it
doesn’t go far enough for most Buddhists; 1t 1s not
for either correct if, by Light of, we mean That which
lights up Asia, since this is obviously uncharitable to
Islam and Parseeism, and ignores the entire north of
that continent.

But we can gladly condone the {rill of the title when
we consider how, using, as he had to, only very late,
much recast records, Sanskrit, Tibetan, Sinhalese,
not Pali, and not getting at that in which Gotama
rcally was a great pioneer, Arnold nevertheless re-
vealed, in this often very moving and lovely work,
the TFounder of a relatively won-monastic world-
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religion. For one who comes from long study in the
older records, the Pali Suttas, compiled by monks
mainly for monks, it is refreshing to see it was nof
salvation by a final monk-career that Arnold makes
his hero teach. This may well be because, with his
main authority: the Lalita-vistara, a Sanskrit poem
dating from perhaps 1,000 years after Gotama’s day,
he stops the biography with the beginning of the long
mission, telling us nothing of the monkish legends
which show Gotana becoming a monk directly after
he leaves home, or his first disciples becoming monks
by a miracle of transformation. We do feel we are
looking at a man seeking to help man and woman as
just man, and not as one launched 1nto a career that
is a sort of half-man, and teaching that career and the
outlook of that career as a gospel fit, and on the whole
best, sooner or later, for every man.

One thing more in the suggestions given to Europe
by this poem is, as a rule, carefully overlooked by such
as do not want to see. This is Arnold’s critical remarks
in his preface on ‘‘ the inevitable degradation which
‘ priesthoods ’ always inflict upon great ideas com-
mitted to their charge,” on Buddhist records as *“sorely
overlaid by corruptions, inventions and misconcep-
tions,” and on his “ firm conviction that a third of
mankind ”’ (this is of course a gross if widely diffused
error) ‘“ would never have been brought to believe in
a blank abstraction or in Nothingness as the 1ssue and
crown of Being.” Arnold has recently had a boom
among* English-reading Buddhists, but these sagacious
sayings I have not seen noticed in the shightest degree.
What he said is, for all that, slowly coming to be gripped
by our culture, as it realizes the truth of Kipling’'s

lines :—
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He that hath a gospel whereby heaven 1s won,
Carpenter or Cameleer or Maya's dreaming son,
Manv swords shall pierce ham mingling blood with gall,
But his own disciple shall wound him worst of all.

I.et me come away from Arnold’s late materials
and see if I can show you anything in such earlier
materials as he had not by him.

There 1s the date of Gotama’s life, as Gotama.
Arnold gives only the orthodox Buddhist date, from
‘““about 620 B.C. to about 535,”” 83 years. This, taken
in conjunction with the tradition of Gotama’s dying so
many years before the coronation of Asoka, 269 B.c.,
and other matters, has made Western scholars place
the date some 58 years later. But some 16 years ago,
in a cave in Orissa, an inscription was discovered which
tends to ve-establish the orthodox earhier date. Namely,
the two kings (father and son) of Magadha with whom
Gotama was, according to all records, contemporary,
appear to be too early for this correction to a later date.
The carlier date 1t 1s true would make Asoka precede
the invasioh of Alexander the Great by half a century,
which 1s absurd. Hence, if the earlier date be right,
the error lies in the Buddhists fixing Asoka’s coronation
as 218 years later than the death of Gotama. Some
error there has been somewhere; and perhaps it
doesn't much matter. All dates in early Indian
culture are so terribly to seek.

But I incline to the earlier date, partly because that
“118 years "' 1s a late appearance, of some 600 years
after Asoka’s time, hailing from Ceylon, partly because
so much had come and gone in changing values before
the Buddhist Pali scriptures took their present form,
that we do well to keep the things in those scriptures
far apart from the Founder's date, and to sec in him an

H
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Indian of the day when the main teaching of the
scriptures, called the early Upanishads, had been
widely accepted, and was only just in certain points,
in certain values, suffering a decline.

I am not going to talk about the now very legend-
smothered life of the young laird of the hills (a rajah of
the Sakyans wasnothing more than that,andit isalittle
foolish to be harping with Arnold on the title ‘prince’
and ‘king’). Nor about the legend-smothered
records of his going forth and of the theatrical
assault of Mara, the evil one, under the Bodhi-tree.
Like most legends they cannot all be true. A man who
1s on the verge of becoming, as Buddhists say, ‘ en-
lightened * (sambuddha), or as I would say ° willed
with a divine mandate to bring new light to men,
would not be aware of any such onslaught of evil,
or the daughters of evil, much less disturbed by it
for the good reason, that unseen warders would keep
far from him all disturbance of the kind. Or, 1if you
prefer it otherwise: there would be such absence of
appeal for him in anything of that sort, that he would
not be in the least aware of it. Only he can have told
of it, and of such a confession we have, in the Canon,
only one partial record.! Popular fancy and the poets
got to work on it; fanciful stories were, alas! not
powerless to impress popular fancy and the poets.

Again, a youth who has been reared so ‘ sheltered’
that he does not even recognize an aged, a sick, a dead
man, when seeing these in his drives, cannot well be
the youth who, in the legends, is accustomed to display
his sporting and athletic skill before a crowd, or sit by
his father when the latter is functioning as a magis-
trate, and hearing his people’s woes and quarrels.

1 Samyutta-Nikava, Mara Section.
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I have but this to say about one of the legends and
the teaching mission that followed. The legend of the
threce drives takes almost the form of a ballad, in the
Canon too; and this in a way rationalizes, for our
literary culture, the peculiar form they take. The
Canon also presents the old, the sick, the dead man
clsewhere as three deva-messengers, that is, wzirnings
from those who will judge each person as he passes
at death, that a man waste not his time or means with
what 1s unworthy. And for me there 1s this amount
of historical truth in the legend : the young laird was,
like all wise young things, inquiring into life’s mysteries,
and 1n particular, as one who expected one day to be
Jumself a superlaird over his fellow Sakyan rajahs
and subjects, into the troubles of man’s common lot.
He would will to become a wise and effectual ruler
in the future. And yet, when he is in the Canon
represented as musing over those troubles :—'* Alas!
the world 1s fallen on evil! One 1s born, one ages,
one dies :—where is a way out to be found ? ~“—he 1s
not shown asking : How can I help them to become
better men and women? And we sit up and ask,
was such a man fit to be the founder of a new religion ’
To make old age, sickness, death at least less of an
ordcal for folk is surely doctor’s work ; that is the
work of science, the work of philanthropy, not the
mandate of a Saviour. It is spiritual health that
religion is concerned withal, not with the body-and its
wearing out, or the mind, which is our name for the
ways in which we exercise part of our bodies. It i1s
WE, not body or mind, who are the true patients for
a new religious cure.

And this has led me to wonder whether there may
not have preceded Gotama’s youth some terrible
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visitation such as India knows too well, and not India
alone : earthquake (earthquakes are such a frequent
feature 1n Sutta inventions), plague, famine, fire, war.
Mankind usually takes the bodily handicaps in its
stride, resignedly, seeking for them no miraculous or
revealed intervention. Save only when one of them
suffers so much more through some visitation of
force majeure, that men cry out in anguish at the
unbearable. Such was the effect of ruthless civil wars
1In Japan in the 7th century A.n., when Honen taught
in a revival, in a cult mixed of Shinto and Buddhism,
of Jodo, the Pure Land, awaiting them who clung in
faith to the holy name of Amida. I do not lay weight
on this supposition of mine, because there is no evidence
of such a calamity before.Gotama’s day.

But that on which I do insist 1s, that it is doing this
great Ploncer a wrong to make him carry these early
medico-philanthropic musings over into his real gospel,
and see in that just a release from old age, illness and
death ; just a matter of bodily betterment.

It is true, that when we see him bringing out a new
scheme of teaching to a few friends as a basis of a
gospel which would appeal to the India he knew, there
appears suddenly in the middle a tidy fourfold category
about the nature, cause, stopping and means of stopping
ills. The four so-called ‘truths’ have a suspicious
look of having been carefully edited, yet I am not for
rejecting reference to a combating of ills, so as to get
Well, as having formed the conclusion ot the genuine
part of the plan. But there is this about them. Had
the ejection of bodily ills, or indeed of any 1ills remained
with Gotama, as the real theme of his gospel, he would
have given the four the first place in his scheme as the
main theme, and not where and as we find it. When
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in this theme the word ‘ills’ (dukkha) is defined, the
wording breaks down rather badly as being unworthy
of a gospel for man’s spiritual help. The three : age,
1llness, dying, come first, then more mental ill, that 1s
defeated desire. Moreover, the cause of 1lls 1s said to
be strong desire, literally thirst (tanfa) ; but the fact
that without will, yea, strong will, man will not get well,
get rid of ill :—t¢hat 1s, by these four, quite passed over.
We only get “ will’ called by the bad name of thirst
or craving, and no other reference made to it, to the
very essential self-expression of the live, the active
man ;: the will, without which he 1s a mere drifter
on the current of fate. And so much did Buddhism
become hag-ridden by dukkha or 1ll, as its main basic
tenet, that we find ‘ thirst ’ 1s valued as bad, because,
through it, those three bodily ills were brought about
and prolonged. '

We must look elsewhere for the really great mandate
that was eventually laid upon him—laid upon him
when, 1n his ‘ grand tour ’ (I think it was nothing more
than that for him at first) he realized, that to preside
over the Sakya clan on his return was not to be his
destiny, but something much greater.

What do we gather from the fragmentary records
of his six years of wandering studentship ? What did
he find that man was then 1n religion seeking, needing
a new, a ‘ more -word about ?

I put what I believe he found under four heads,
four which are for me more true than the so-called
four truths, or, more accurately, more real than the
four real things (satyanz) .—

(1) that man, in being, 1s more truly to be called
becoming ;
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(i1) that man wills his becoming, not by passing out
of life, but 7% and by life in many worlds ;

(ili) that man needs a Guide greater than himself,
yet not external to himself ;

(iv) that man has to ward, to protect his fellow-man
as ‘ becoming ’ along with him, a warding which
is not confined to men on earth only.

How do I come by these four ? Take the last first :
the mutual warding of man by man. And remember
always that, in very old scriptures like the so-called
Pali MSS., we must not place our trust in what 1swritten
down as officially important—it took a long time to
come by that. Such statements are hike the Nicene
Creed, the Athanasian Creed in Christian prayerbooks.
We must of course keep an eye on what is recorded,
but especially on what is recorded as it were 1n a more
or less accidental yet quite natural way; recorded
and—passed over. |

We find Gotama seeking instruction after leaving
home from one man and then another who trained in
what India called Jhiana. This word means a quiet
concentrated brooding, or musing—not one of our
words fits well—a holding oneself alert and intent,
without letting either one’s external world or one’s
inner world take up the attention. If you have ever
gone in for psychic training you may see the object
of this. Probably your trainer will have somewhat
darkened the room, just to keep off distraction through
surrounding objects. He may then have uttered some
little prayer or serious saying to help banish irivolity,
or to call for help. Then there may or there may not
be holding of hands, as you sit quite quiet and at ease,
but attent : you wait and see, or you wait and listen,
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or both. Then either he or you will perhaps be able
to say what comes to be seen or heard or both.

Now it was so to hear and see the abnormal, the
supernormal, in a way, not of licence but of edification,
that India once practised Jhana. It took me a long
time to find this out, for no other writer had found it
out, nor did the prescribed formulas for Jhana in any
literature guide me, so utterly had the real old values
seem to have died out. . But evidence was furnished
by the Pali scriptures, evidence more crucial than
contributive only. I have given this evidence in more
than one book, but scholars and Buddhists still fight
shy of the subject. None who write as yet studies the
canonical books sufficiently.

Neither of the two Jhana-teachers Gotama resorted
to seems to have taught, that through Jhiana a better
way of living could be learnt, or a way of helping
the fellow-man. Gotama tried the austerities of
the Jainist new OSociety, but judged he weakened
his body thereby to no good purpose. A better way
of living spelt health and sanity, not a hurting of man’s
instruments. But there i1s no word in his first utter-
ances of making his message dependent on the helping
of the fellow-man. That it was closely concerned with
how a man lived 1s evident from the charter spoken
to his disciples before touring as missionaries : they
were to teach the Godly training to bothdevasand men.
But the morals of his day consisted rather, as in most
of our Ten Commandments, in avoiding what should
not be done. And it 1s quite incidentally that we find
him reproving monk-disciples for neglecting to tend
sick comrades.

Another precious fragment in two books shows him
allying himself with the great ethical basis taught in



484 WAYFARER'S WORDS

the current Brahman teaching. That said, ‘ Dearest
of all 1s to me the indwelling God ; others are dear
to me because That is also in them.”” We find Gotama
endorsing this with the words: ‘ Since so dear to
each 1s that God dwelling within, let each see to it
that he harm not the other man’’ (in whom was also
That).

[ can hardly think he stopped there. His life was
such an example of going further by deeds rather than
by words.

Still going backward, we come to my third real or
true thing : that man needs a Guide greater than, but
not external to himself. In pre-Buddhist teaching
India said—we still say it too much—that which is
perfect IS, IS once for all, does not need change,
cannot change. See the danger here for man in
immanent theism. He was told That A#¢ thou; art
here and now, a7t already. If it was an uplifting idea,
as 1t certainly was and 1s, it was also one that tended
to be paralysing. Knowing, realising was held suffi-
cient to make a man safe as to eternity. No need
was there any more for him ‘“ to shrink away from
That,”’ as the teachers said.

Yet what a difference all the time between this
wonderful pofency in the man, and the man as /e lived,
handicapped by earth-body, earth-mind. All the
difference, as we can now say—India could not.put
it into words—between the ‘ potential’”’ and the
‘““actual.”” What was really needed was not to go on
Being but to go on Becoming, a Becoming which would
take a very devil of a time, since the better a man
became, the better would his notion of perfect Being
become. Lives, many, many lives here and elsewhere
were needed of brave effort, of ever new-born will.
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And guiding help, wiser than that of fallible man was
needed.

Now there was a word India here could use, better
than what we have, meaning just ‘ ought to be borne,’
borne in mind, borne out 1n action. This was dliarma.
We come near it when we say duty, or conscience or
1deal. And we find Gotama (twice) recorded as
virtually substituting dharma for the divine Self,
before e began to teach. “° If a man greatly longs for
the Great Self he should worship dharma, as 1 do.”’!

In this new ideal we see the static Being, dangerous
in the Self-concept, transformed into a dynamic ideal
of a Better, of Becoming a Better. And this we get
in the Indian idiom of ** walking according to dharma,’”
for so, the Buddhist scriptures say, *“ Dharma guards
the man.”” And so we get here the 1dea, known to
other scriptures, of Deity as the inner Guide : “° Lead
us, heavenly Father, lead us.” “"Be Thou my
Guardian and my Guide.”

My first and second real things I have now antici-
pated. But I must say in a few words how the records
of Gotama’s beginnings as a teacher show him, 1n these
too, as a Pioneer.

That man is more truly becoming than being is
emphasized very early in some Canonical records thus :
To the question whether things really are or whether
they really are not, he is said to have answered,
Neither. What then ? Then, alas! for his decision,
we find a church-made formula about how ills come
to be. This 1s scarcely the clear answer of a wise
pioneer. But if we pull the formula to pieces, we find
it 1s all about how things become, come to pass, because

1 Samyutia-Nikaya, Brahma section; Anguttara-Nikdya, the
‘ Fours.’
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of some other thing, and that the word ‘ Becoming ’
1s 1n the middle, in a rather superfluous function, as
merely one factor when all is about ‘ becoming.” Just
the same thing happens when he 1s asked : Is the doer
of deeds here the same man as he who reaps hereafter
their result, or a different man ? Neither, is the reply,
the man will have been becoming, between deed and
result. Here too the wretched formula smothers the
reply. So hard is it to find the great pioneer under-
neath. '

Once more, when he hesitates about beginning the
strenuous life of a pioneer, dreading lest what he had
thought of saying would never catch onwith Everyman,
he has a vision of a deva entreating him to teach—
what 7 Just ‘dharma,” but the word came to have
as wide a meaning as our religion. He is told, whereas
mankind was perishing, they, when they learnt his
dharma, ‘‘will become.”” And then pondering over
this, Gotama sees, physically or mentally, how in a
tank waterlilies are at all stages of growing in bud
beneath the water, rising and expanding to the surface,
opening their lovely faces above the water—why, even
so were all men, was every man. And forth he went
God-inspired to teach man the great new gospel of
man, the innately divine, growing as he lived, and
through his living, to the full stature of his Divinity.

Lastly, how did he do this? This 1s my second
real thing : He said (as recorded): kEach of you has
before you a Road along which it i1s yours to travel.
This wasn’t new. Not very long before a great teacher
has this recorded of him :—

Scarce visible and old theve lies a way
That touches me, e'en me, 1s found by me. . . .
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But of fiow fo wayfare on it that teacher said too little.
Gotama said : Choose your road: not the course of
unrestrained impulses, not the course of too many
harsh rules ; choose the middle road (meaning thereby
one where man’s will has play but is regulated). So
waytaring, will you come to the thing you seek, to
your artha. A little later we find him telling men the
thing they should seek was the Self, a terribly mis-
understood word. The ideal Self, the Spirit, the inner
Guide, we can now sce he meant. And with thase
two great words, great as India of his day understood
them : Self and Dharma, standing out in the last things
he is said to have said, we can round that great Pioneer’s
life into a lovely whole.

Atma the ideal self, dharma the divine monitor, artha
the quest for the End, marga the way leading to that
End, herein lay the stepcutting of this mighty Pioneer.

So far as India became Buddhist it followed this
great wayman in at least one way : the way of bringing
conduct into religion. The Way was so intimately
bound up in the older tradition with more worlds
than just earth, that the teaching of the immense
importance, in a man’s conduct, for his future well or
i1l being runs right through the Canon. Men were
incited to do this, not do that, not because 1n itself
the one was lovely, the other ugly, but because of the
consequences. [t is curious to hear Buddhists claiming
that their religion i1s above such considerations. It 1s
so untrue ! And (since conduct involves intercourse)
moral cons/i'derations, though not newly taught in
Buddhism, took on an emphasis unknown before,
hampered only by the fact that, in the growing monasti-
cism which took over the Gotamic teaching, the
importance of human relations became practically
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limited to those of teacher-pupil and friends, the family
counting, in monk-life, for next to nothing.

But Gotama’s central teaching: that man is not
being but becoming, and that this becoming is of many
worlds, and that it i1s a personal choice or act of will,
and that the Way or Road or Wayfaring is the great
symbol of becoming :—all this suffered terribly under
monasticism. Of these things [ have spoken elsewhere,
still am speaking elsewhere.

Let us leave our subject with this reflection. The
Pioneer, the Footer, the Man of the Waymaking
makes our own wayfaring clearer to us who come after.
That he 1s also a Pioneer to other Pioneers who follow
in due time in due place, this Buddhists have ever
acknowledged. They do not perhaps acknowledge,
as he would, that his work /as been carried on by other
great Ploneers, nay, will be carried on by Pioneers yet
to come, but in ways they, we too, do not see.

As a pendant to the institutional name ‘ Buddha,
the following i1tem, published 1n the J.R.A.S. for 1933,
may be of interest.

BUDDHA or SUDDHA*?

There 1s in the Fours section of the Fourth Collection
of the Pali Canon a Sutta unique in form entitled
Loké. (This is possibly a Magadhese nominative, not
a Pali locative; meaning ‘the world,” rather than
“in,” or ‘ as to the world.’) It opens with a legendary
reference to the footmarks held to be made by little
wheels on the soles of a ‘super-man.” Dona, a brahmin
has it seems been led by these to where Gotama ot the
Sakyans is seated alone, and he asks of the latter, how
he expects to be reborn, lit. to ‘ become.’
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The reply 1s to the effect that he will not be reborn
as X, Y, or Z, because, just as a lotus gets no smear
from contact with water, so he has got no smear from
contact with the world, and ‘‘ therefore am 1 budd/io,”
lit. wise or awakened. So the verses in the latter part ;
the preceding prose 1s in keeping with this, but, for
the last clause, has a different emphasis: * consider
me as buddho !

I suggest it is here more likely that the word buddho,
in older, 1f not original versions of the Sayings, was
suddho : pure, clean. Certainly the context calls” for
1t, in a way 1t does not call for ‘awake’ or ‘ wise,
much less for an honorific title. The association too-
of suddho, suddh:, with not spiritual purity only, but
with salvation itself, in both Vedic and Pali literature,
is well known.

But the Suttas, in getting sorted together on some
revisional occasiop, may conceivably have borrowed
from juxtaposition, oral and aural, i1f not yet 1n
written order. And the Sutta preceding this one ends
with verses ascribing repute among men in a man
possessed of four qualities. As such he is said to be
“buddlio, 1n his last body, very wise, great man.”

I hold 1t hkely that a reverberation from this may
have affected the present Sutta. And, in the growing
Buddha-cult (of which the records of the First and
Second Councils show no trace), it is possible, that a
personal ascription to himself of the term budd/io by
the founder may have becn judged to be a much more
cdifying way of teaching than to observe a careful
congruity with the context, and to be also a more
up-to-date predication.

A somewhat similar preference for cdification over
congruity is suggested by our own long acquiescence
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in the rendering : “‘ Search the scriptures . . .”” (John
v, 39) for  Ye search the scripture . . . yet ye will not
come to me . . . as now adopted in the Revised
Version.

Conceivably the shifting from sudd/io to buddho here
may not, for many bhanakas (repeaters), have been the
jolt with the context there seems for us to be. The
compound suddha-buddhi is not unknown in Sanskrit
literature.! Anyway 1t 1s not a clerical error that we.
are here up against. It is rather the need of giving
fuller verbal expression to the growing value in the
supermanhood of the founder. No one yet knows
when this began to find expression in such words as
tathagato and buddiio.

1 Bothlingk and Roth refer to a work here as Ashtav., whatever
that may be. '



NLII
HOW HE TAUGHT MAN THE WAY!

You will have learnt that Gotama the Sakyan, who
came later to be called Buddha, used to speak of the
way, the way leading or going to uttermost welfare.
But you may not have been asked to consider a few
interesting points about it. I would here put them
before you.

The first point 1s, that the Way was used as a symbol
of something which travelling along a way strongly
suggests. lThe second 1is, that the goal of the journey
along the way was the positive word artha, which is
" what you finally reach’ or attain, and which also
means *° what you need.”” The way is the means to
that. The third point is of a critical kind, and concerns
the form of words in which the Way is usually taught
i both speech and writing. For instance, for this
great symbol of our life, considered not as of earth
only, or as of once on carth only, but of our life as
a whole; the meaner word Path is still used. Path is
also less fit, because Marga, way, stands, as it does with
us, for means, as well as for road. And there are many
more things to say about the ‘ way’ of teaching the
Way, which belong to the history of this very old
teaching. This history we must ever have at back of
our mind, for about an old teaching there are many
dead and dying things clinging, even though the teach-
ing be, at the heart of it, true for all time and every

1 Published in The Hawatan Buddhist Annual, Honolulu, 193I1.
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place. But here and now we can put point three on
one side.

Perhaps a good way of considering point one 1s to
look for records showing the Man of the Way talking
about the Way 1n helping his fellowman. That
hardly any such talks have survived is a fact and a sad
one, for it hints at those entanglements grown up about
the real teaching of this great Son of Man which are so
plain 1n those records. But here is one talk which,
save for some entangling stuffing which has got into
1t, really points to a very old wording. It can now,
that 1s, since 1925, be read in an English version, in
Mr. F. L. Woodward’s translation for the Pali Text
Society ; and yet I dare to say, that not one in every
hundred thousand calling themselves Buddhists has
ever read the story in any language. It is in the
Samyutta-Nikaya, in the Khandhayatana-Samyutta—
not at all the right place for it; it should be in the
Magga-Samyutta of the Maha-vagga—and 1t 1s called
just ““ Tissa.” In the English translation, 1t 1s 1n
vol. 3 of the Book of the Kindred Sayings, p. 9o.

Tissa 1s of the Sakyan Order ; he is a cousin of the
Founder, having doubtless followed him some time
after it was started, as did Ananda, Devadatta and
other Sakyan rajas, that is lairds or land-owners of
the Sakyan oligarchy. And poor Tissa is feeling bad ;
he 1s, from what he says, bilious, and depressed and
fed up with the brahmachariya (the God life), and
perhaps hankers after life with his folk in the Northern
hills, and would fain leave Savatthi. They tell his
cousin and Chief, who sends for him, and to whom
Tissa 1s made, in the usual fixed way of wording, to
repeat his troubles.

There then comes a very ‘‘ stock ’’ sct of catechizing
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about his body and mind, reasonable as subject for a
healer, but so worded, 1n a quite general, standardized
setting, as to be fit only for a manual, not for a great
Helper out to help, not a *“ set,” but *“ you "’ and “ you.”
We can cut 1t out, as belonging to the way 1n which
little memorized Sayings, which were all that had been
remembered, got into fixed word-frames when, long,
long afterwards, monastic editors were wanting to make
up sermons, and yet later, to write these spoken things
down 1n manuscripts.

The Way talk then begins, quite abruptly, and not as
led up to by the monkish paragraphs interposed about
““the five khandhas "’ :

“ Suppose, Tissa, there were two men, one skilled
in waytaring, the other not. And the second asked the
first for advice ; and the first were to say: The way,
good man, 1s thus: Go on for a little and you will see
it fork 1n two ways; leave the left, take the right.
(Go along for a while, and you will see a dense jungle ;
go through 1t for a while and you will sec a low swamp ;
go by 1t for a while and you will see a steep precipice ;
go on for a while and you will sec a level region, a
dehghtful district. . . .” |

““ Now all this is my parable to show your welfare,
your goal. And what i1s that?”’

Here again we come up against the later editing
work, put in to make good, with monkish ideals, what
had been forgotten, or gradually changed in telling.
The very word for ““ goal, welfare,”” attha,had then come
to be changed to just “ meaning.” But in the first
public Utterance of the Ifounder, and indeed sometimes
afterwards, we see the older meaning in use. That
goal, to be won by waytaring, undaunted by all that
you came up against in life, but ever persisting in

I
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getting onward, as “ dhamma *’ (that is, the urging of
the Best that you were) prompted you, was the con-
summation of the Man that you are. This was the best
religious teaching in India when the Sakyamuni began
his mission. It was taught by brahmin teachers to
their pupils, but he wanted to bring that teaching out
into highway and byway, to Everyman. Many
brahmins joined him; his leading co-workers were
nearly all brahmins. Nor in the records where he
disputes with brahmins is there ever any dispute about
this perfecting the Manhood which was also the
Godhead within.

And the long slow perfecting was called just ‘ be-
coming,” coming-to-be (Bhava), by steady sustained
effort of will. They had no word for will, and that was
a great handicap. But they very much used ‘‘ be-
coming,” a word which tells us of this experience ;
that 1f we truly desire the Better, and in our life carry
‘out that desire, we surely come to be what we were
not before. We wayfare in a Way of the More towards
the Most. The Most is so wonderful, that we cannot
as yet even conceive 1t, but we shall gradually do so,
in our becoming. Not here for sure:; but without
our bit of becoming here and now, our bit of the Way
just before us done, we shall not get on by so much
towards the Goal.

Now for the end of the little story, in which I think
we have a glimpse of the beloved Helper. Whether
he laid his hands on Tissa’s shoulders, or made other
gesture we know not. But of a sudden the telling of
the Way ends, and he says literally this :

“ Be of good cheer, Tissa! Be of good cheer, Tissa !
I with counsel . . . I with upholding . .. I with
teaching . . .”” And that 1s all.
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We have clearly here either words dropped out by
scribes, or a very elliptical idiom. I believe we have
both ; not much dropping out, but the surviving, in
the fragments, of a most vivid memory of a teaching
mainly by look, by gesture, by tone of voice, by
transferred living will. And as to idiom, we have only
to add the one little word kim, ** what,”” before alam,
“I,” and we get this well understood meaning :
What need have I to . . .

Do you not now see how, from the buried years,
there comes to us a very shout of joyous comradeship
in the vista of the Way, a cry from one wayfarer to a
brother wayfarer : *“ Be of great joy, my lad ! (See what
lies ahead ! See all the More in life there is to come
for you! See what you can be doing to win it for and
in yourselt !} What need have 1 to exhort ? What need
have 1 to uphold 2 What need have I to teach ?

Is there not 1n such a picture of vivid life and ardent
will something much more 1n keeping with the vision
of the Man of the Way than is the later monk-valued
figure of the rigid immobile perpetual Sitter ? Far
forward will he have gone now, even to Way’s End,
to its Paramattha. And for us the Way yet to go is
very long.  Yet the Way is here as well as there, now
as well as then. And Becoming is of us too, as much
In our very nature as it was, nay 1s, in his. Ifor
children of the Wayfaring through the worlds, “ Ill ”
has once for all ceased to be Central. We are as those
Greek soldiers who, long errant, came at last upon a
vista of the sea and its innumerable laughter. They
did not call out No more land! They shouted The
sea, the sea! They looked ahead. That was the
right spirit of the Way.}

' T now incline to think the ‘ What need have ’ is a less probable
rendering than the emphasized " I.” This emphasis is characteristic
of him, and here it emphasizes also the comradeship in wayfaring.



XLIIT
THE WORDING AND THE MAN!

THERE came to me the other day a day-dream. I was
aware of a man standing before me. He was dressed
as a man of active life might have been dressed in our
mid-Middle Ages. He was fair ; his eyes were beauti-
ful ; his countenance shone with good will. Here,
one felt, 1s a brother-man. He spoke to me at some
length in very simple words, in a wording not wholly
as we speak. And this is the substance of what he
said :—

I (he said * we ’ where we would say ‘1’) am a very
worder to you of things I well remember. 1 am one
of the very men who was with Gotama whom men call
Buddha. I was of his company, his order. I was in
his friendship, in his ardent will, in his work, in his
new word. I left my teacher to walk with him,
because I heard he had a Way to show men, and I
wanted a way, a way by which I might live, a way
which would lead me beyond worries and woe, a way
to the happy worlds, the deathless worlds. \When
I knew him, it became for me a way to where the man
himself would be, so dear he was to me. [ had bcen
in the world ot the sceptics, the hvely world of the
wordy, where there was ever arguing whether anything
was truly worded or not. They were very wordy
word-worders ; they never worded work, they never
worded Way, they never worded the Life.

1 Published in the Buddhist Chronicle, Colombo, Mav, 1923.
496
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[ was with that Gotama in His work. He was a
man of few words. He spoke to touch the will. He
spoke of what this man or that man needed to be in
the way of his true welfare. He worded the worried,
the wilful, the worldly, the will-less, the blind, the
ailing, the wordy. He was not a preacher of sermons.
Wordy talks are put into his mouth. That was not
his way. He was a will-healer. He would take our
hands, our arm, and will us to be the very liver, not
the talker. He would talk to ¢:e man in us, the woman
in us. I was no lively worder myself. 1 was of silent
habit, word-worried by that other teacher. I wanted
will ; 1 wanted way. I found both. T spoke more
then, for I had him and his way to talk about. I
wanted to tell others of the life he lived, and how the
way to satety hereafter was the very worthy life here.

I was not with him till he went. I was not old,
but world-worn and I passed to other worlds grieving
to lcave him.  When after other lives I was once more
a monk, I took part in the lively doings at Patna, when
the men ot the church were making the word-wording
of the teaching very much as you now have 1it. My
work was to learn a portion of the new wording, the
wording so worded as-to be easier to learn and remem-
ber. There had come to me memories of my first life
in the Order, and I found that the wording was not
what I could remember it was at first. I said that
the way i which I worded the sayings was the truer
way. DBut I was not a man of high standing, and 1
was a worry to them, and was bidden to change
nothing. One saying [ was given was that on the
wood. Now the body and mind were not ‘ you,’ just
as the faggots borne away were not the wood. DBut
I remembered the first teaching said, you are the wood ;
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yet this was left out. I was very loth to learn after
this sort. But the monks had willed the wording to
suit the notion they had worded about ¢/ie man. Now
Gotama had been man-healer, man-willer, man-worder.
His teaching I had fain worded, but I was helpless.

So I left the Order and worked in the world wordless
and unwarded by 1t. It happened long after, that I
was on earth in the West, as a Roman legionary, just
where men of the Christians were writing down what
was repeated as the sayings of Jesus. They were
worthy men and friendly with me. But the very truth
was not what they sought. They were heedful that
the wording should suit their own views. 1 stirred
them up to set down the true and only that, but they
were vexed and bade me not to interfere. I found that
the better among the Christians were not the worders,
but the livers of the brother-life, the service-life Jesus
had taught. They it was who were the friends to all,
who warded, who cared for all. They were not priests
nor monks; just world-men. They were as my
brothers.

In another later earth-life I was the uncle of
Mohammed in Arabia. Ilearnt his words, I lived them.
But I worked as a merchant travelling in Egypt and
Palestine often. We did not write down his words.
We worded them after him. He was not a wordy man.
He would utter a few word-willing sayings. He was
eager that women, who were little heeded, should
be the warders of men, the mothers of minds as well
as of bodies. He was most earnest to word Allah as
Willer ; and that the right will for men to will was as
Allah willed and that they should seek so to will by
prayer direct to Allah. But when he was ill, much
worry came to me, for I found that his worders were
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wording his sayings not as he spoke, but as they were
inclined to word them. 1 told them this was wrong,
but they would not listen, and I was sad.

Now would I send this little message to the thought-—-
ful men of Ceylon. They are now studying more than
before, for themselves, those old books their Scriptures.
Let them put away from themselves that they are
reading the Word of the Buddha. Let them see in
those books the word of the Church, not the word of
the Church’s first teacher. They will find them the
wordy, word-made, monk-made word about a teaching
that had been mainly forgotten in its wording, long
before it was written down, long before it was set in
its wording. It is the work of a monk-world. It 1s
not all the food we of the new world need to guide us
in willing and in working for the well of the whole
earth as world-brothers. There 1s not anywhere 1n
the books the words W7ll and Well. There is the word
Worthy, the word I ay. But there is no teaching that
the man the Willer 1s worthy who walks in the way,
to his, to all men’s Well. It isin the world, and not 1n
the old books that they will find that Way to the Well
to be Willed by Willers.

Jo! T am now of them who are the well-willers of the
worlds.

We will the well of men.

We will the well of the man, the man who uses body
or mind but i1s not either.

We will the well of each man and woman in Ceylon.

We will well 1n the Will of the Willer of Well.

Note. By ‘ Well’ understand ‘ Welfare.’



XLIV
THE SO-CALLED EIGHTFOLD PATH!

IT is a wonderful thing that, in so old a gospel as what
came later to be called Buddhism, we should, in the
imperfect records about the birth of that gospel,
find as much as we do about the inner and outer
struggles going on in the man who founded it. How
much would  we not give to have even that much 1in
the 1nner conflict Jesus may have gonethrough, before
his New Word took shape for him! We have not
nearly as much as the Buddhist scriptures have pre-
served for us, even though this took place some six
centuries earlier, where and when written records were
not yet made.

In the deeply moving hesitation scene—iew, 1f any
but I, call it so—the Founder came to a decision, we
are told, by a double event: by the visitation of a
deva, and by a pool of lotuses showing all stages of
growth. Somehow this double picture is never made
really significant by books on the subject. I make
no exception here of my own works, save only those of
the last few years. I was dominated by what scholars
had said (or left unsaid). But whence has come this
lack of insight ?

I think it has come from three causes. The first
1s the tendency to see in the Founder so much the
Rationalist among great teachers, that episodes bring-

1 A (revised) lecture to the Theosophical Society, l.ondon Head-
quarters, 1937, the subject belng by request.
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ing in what 1s called the supernatural are glided over
as so much added legend. The second cause 1s a
mistranslation in the plea put into the mouth of the
deva. The third cause is, that the central figure of
the teaching having been a Way, Road or Path, the
lotuses have been lost to view. And these three
causes have together sufficed to divert attention from
what I have called the Hesitation scene, and transfix
it on the ensuing issue of that chart of the new teaching
miscalled the first sermon, its traditional name being
‘the setting a-rolling the wheel of religion.’

Now this threefold defaulting 1s a lamentable thing,
causing us to lose to a great extent the real significance
of the New Message, and to see in it practically only
an cthical reform. It was that, but it was very much
more. Men 1n religious orders have written often
about the beginning of Buddhism, but, in that they
have had to derive information from first-hand scholars,
they have not 1nsisted sufficiently that, from the ethical
materials handed out to them, no great world-religion
could have sprung. They have seen no significance
in the vision or the message. They have not connected
message with lotus-growth.

I have done what I could to make good my own want
of vision. On the one hand I have maintained during
this decade that, had the I'ounder’s teaching been
rightly handed down, we should sce it as the greatest
hhaison sct up by any religion between the things that
arc¢ seen and those that are unseen. [ have, to the
best of my judgment, rectified the mistranslation in
the deva’s message. And I have given reasons why
the lotus figure, though 1t found echoes in the teaching,
was well superseded by the yet more needed figure of
the Way. Here and now I will confine myself to this
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third cause: the superseding the lotus figure by that
of the Way.

I believe that Gotama called Buddha chose to figure
life—not here only, but life in each man taken whole—
as a Road, a Journey, because of the urge he felt to
show man’s nature, not as the involuntary evolution
of seed into fullgrown plant, but as a work in the exer-
cise of will. The wayfarer, the traveller must be taken
worthily—I mean, not as a dnifter, not as a sheep, or
man marshalled under orders, but as one out to get
somewhere by choice of the Better, not the worse Way.
And this 1s why he chose the figure of Magga or Road.

It was not a new figure. Before him, in old Persia,
the two Ways had been held up to man. Before
him, Yajnavalkya, the brahmin teacher, had spoken
of a Way to the goal, calling it path: pantha, rather
than magga or road :

Scarce visible and old there lies a path,

that touches me, e’en me, was found by me.
thereon the wise, whose 1s the Brahmalore,
fare onward to the world of light, and there
are utterly released. . . .

But for Y3jhavalkya it was a passing vision ; it was
not the key to all his teaching. Nor is there any clear
suggestion of choice exercised. Nor does he say what,
in man’s life, is the significance of showing salvation
as a path. Goal is there, as centuries later it was In
Newman’s hymn, where 1s some mention of what the
way consisted 1n:
Thent let my way appear
Steps unto heaven ;
All that Thou sendest me
In mercy given,

So by my woes to be |
Nearer, my God, to Thee. . .
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In Newman we see something of what was exercising
Gotama ; something that came in with Jesus: will
1s there; mans will placing itself inside the Divine
Will . “If a man will to do Nis will, he shall know of
my teachmg, whether it be of God, or whether I speak
for myself.”” (John wvii).

Here we are looking at something clearly expressed,
because there was a word for it : the word, noun and
verb, for will :—

ean tis thelé to theléma autoit poiein . . .

But Gotama had no such strong fit word.

There had been the strong word kdma (desire, not
karma, action), but 1t was degenerating, as happens
to words, 1into meaning sensuous, even sensual desire.
Manas (mind), once meaning as much ‘will’ as ‘mind,’
was being pre-empted for the new psychology which
scholars call proto-Sankhya, to mean grouped sense-
perception, and lumped together with other words
(chilla, viniiiana) as meaning just * thought.” Samkappa,
purpose, was tending to mean not pure will, but will
emerging 1n action, not that inner urge which precedes
both thinking and purpose.

You may say: the Way-talk we have read the
first * sermon,’” speaks of what is virtually choosing ;
wasn’t there a word for that ? If there was, and it
wasn’t used, are you not over-stressing will in Gotama’s
gospel ?

Yes, there was a word for choosing : vrnoti, but it is
not in that context, and oddly enough, it is avoided
even where 1t could and should be used. Whecre there
1s definite question of choice, the word ‘ take ’ or other
cubstitutes are used. The Indian stem-form of will:
var-, 1s used, but cither in a negative way for forms
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of repression: sam-vara : self-constraint, the willing
not to do; or as ‘elect’ (vara). This in morals and
religion is a necessary consideration, but 1t 1s insufficient
apparatus for a gospel for the Many.

But there are two marked substitutes or makeshiits
for ‘ will’ which in early Buddhism appear from the
first : forms of words for effort (i.e., modes of using
will), and forms of the word to become, or come to be.
Into these I have gone elsewhere, nor can I here stay
over them, but concerning the former there has lately
come within the English reader’s reach a translation
of a Pali poem called the Lineage of the Buddhas,?
where is a refrain, characterizing the self-training of
such a man, that he passes a term of “ striving the
striving "’ (padhanam padalitvana), a phrase of unique
emphasis. And whereas the poem is a relatively late
work, it here reveals a tradition, that Gotama was
inspired with the need of effort to win to the ultimate
goal of life in the worlds, of getting on, of pressing
forward and leaving behind, as St. Paul expressed it.
And this makes the religious atmosphere of the Suttas
different from that of the Upanishads, even though
these are records of what was taught to youth.

We now see that the figure of the Road or Way was
eminently fitted for such a gospel. Religious life 1s
essentially one of effort and progress, of change into
the different, the further, a feature which the super-
posed epithet of eightfold quality has done much to
dull and soften. And the question arises: Was that
‘eightfold ’ quality superposed ? and if so, why and
when ? ‘

I would first say, as a general warning, that a close
study of the First or Way-Utterance reveals 1t as

Y Sacred Books of the Buddhists, 1X, 1938, tr. by Dr. B. C. lLaw.
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something that has, in all probability, been much, not in
one feature only, editorially manhandled. It is true
that the records tell it was not the public utterance of
a teacher, but was spoken as the result of solitary
thought and resolve on the part of one man of a group
of friends, when he had come back to those friends.
And the legend has it that the formal ‘ becoming a
monk ~ was from the start of the religious mission an
essential step. I donot say thisis true; I do not think
it was. The monk-vocation, as suitable for younger
men, being for that day an ominous novelty, probably
proved advisable only when longer touring to teach
became the rule. Anyway, the new monk-vogue has
converted the First Utterance, from being a chart for
the teaching of the Many, into a talk by a monk to
monks for monks. You may recollect it begins:
FFor one who has ° left the world ’ there are two ends
(or side-1ssues) : one, that he give impulse (i.e., will)
full play, the other that he curb it tightly by rule and
austerity (such as the new community of Jains was
prescribing as essential for all who were religiously
carnest). Now no great religion will declare itself as
concerned mainly with one section, and that an un-
popular one, of the community ; 1t appeals to all.
We are then told, that a better way 1s the middle way,
. or mean between these two. 7/ese do not lead to the
Aim or Goal (attha) ; that will do so. Herc we have
first, that the Goal has become dissociated in words
from the middle Way. A fourfold group has got thrust
i instead of ‘goal’; four terms which, at the bc-
ginning, did not amount to attainment, but only to
preparation for it.  Secondly, we have the middle way
qualified as cightfold; not the old Indian and older
Persian trinity of good or right thought, word and deed,
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but eight consisting of a blend of the three. Thirdly,
the figure of the man as chooser, willing and * striving’
1n the quest of salvation, 1s blurred by the figure used
for him :—tathagata : ' one thus going,” being a name
that came to be identified with a Founder reckoned as
all-wise. He has striven, has chosen and, knowing
all about 1t, 1s placed as the Model. Fourthly, there
follows abruptly a fourfold diagnosis of the nature,
cause, expulsion and remedial way, of “1ll* (a compre-
hensive noun and adjective covering all in life that 1s
undesirable), the eightfold road being the remedial
course, the word here used being, not ‘road: magga,
but the ‘step-by-step’: palipada. lastly follows a
sort of autoblography of how the FFounder found it
all out, ending on the pessimistic note, that the good
thing is ‘ to be freed,’” freed from the tendency of things
to produce so much ‘1ill’

It doesn’t hang well together, this that begins so
tersely and wavers out 1n terms now and then suspici-
ously sophisticated. One noted scholar called 1t
‘inorganic.” Yet the monk-editors through whose
mouths these unwritten words—unwritten for perhaps
four or five centuries—were passed on, were not untidy
thinkers. Give them a purely monkish theme, or,
shall T say, monkish points superposed on an older
theme, and they will show themselves, in the narrower
limits, consistent and tidy. But here was a Saying
immensely venerated as belonging to the beginnings
of their cult. In it were words they had come to value
less: I mean especially the word ‘goal’ or ‘aim’:
attha, and which, for them of a later day, stood for
‘meaning ’ as against ‘ text’: spirit as against letter.
It will have been natural they will have wanted to
suppiement such a depreciated word by others they
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as monks /iad come to value more. I mean those four :
* enlightenment, higher knowledge, calm, waning out
(nirvana).” As monks, too, they will have ever had
to insist on the life in the world as full of “1ll,” if only
to justify themselves, not, later, so much as missioners
to 1t, but as refugees from 1t. Again, their cult will
have become, less one of man seeking the growth of
the Godhead within him, as was the teaclung when the
Founder was on earth, and more a deitying ot the
Founder himself. Way-terms for the man seeking:
tathdagata, sugata, had become a monopoly of the Man
who had taught. And he had become, in idea, teacher
of the Goal as being, rightly expressed, the doctor’s
1deal of “‘ the end of 1l " (dukklhass’ anta), the cause of
the ill being considered to be that ‘thirst’ for the
things of the world, which they as monks had forsworn.
No form of ®striving’ or of will i1s set over against
“thirst * 1n this devitalized gospel, telling of progress
in the Middle Way. There is worded nothing of that
potency of man to become an ever better, higher.
It was, on the contrary, stated, at the end of the
autobiographical appendix, that supreme freedom lay
in ceasing from ‘ becoming.” N'atth: danz punab-bhavo :
there 1s now no more again-becoming !

Let not this amount for you to a precise damning
of spiritual progress as we understand it. The word
bhava, when the editors were busy (and from time to
time they were very much so, getting their teaching
into authorized forms), had come to be used for forms
or conditions of ‘becoming,” such as we can call
“hives " and ‘ worlds,” for which there were no adequate
plural terms. So that the word punabbliaro would
mean - morce lives here or there,” lives being by monks
mainly looked upon as a being born and dving.

\
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But what a wreck had they not made of the vigour
and truth there will have been in the chart Gotama
drew up for his teaching! ‘ Becoming ' 1s what it
would appear he taught as true of ¢verything, hence
¢f man: “heis?: no: ‘heisnot?’: no: he is
becoming.”” And 1t would appear that effort in
' becoming,’ once we get the passages rightly translated,
1s ever being prescribed by him. So that I have
ventured on a bold speculation, namely, that the
original words about the middle way did not call it
“eightfold,” in somewhat pedantic spccifying, but
called 1t * the Way of Becoming ’ : bhava-magga. But
bhava coming to be a discredited term, as meaning
“more lives,” it would present itself in the Utterance
as an undesirable wording, and, since a qualifying of
the word magga was 1n the tradition, a more desirable
substitute of biiava was sought . . . and found, as better
than to say just ‘ magga, namely, cightfold magga.’

You may say: Surely this is very free guessing to:
substitute, not another term, but a hst of terms!
I agree. But it was the scriptures themselves that
suggested to me 1t might have been so. At the end of
the groups of Threes in the, I think, oldest Collection -
the FFourth (Anguttara), is a group of talks on the:
Three Ways. In the last, to the question: What
is the Middle Way ? is given, as-alternatives, the List
of Lists held to be of the old teaching given by the
Founder before his death: 3 of four heads, 2 of five:
heads, 1 of seven, and 1 of eight heads, the last being
the eightfold now linked with the Way. This reply
has the appearance, that at one time it was authorized
to teach the Middle Way as consisting of any one of
these Lists. It is possible that, when opinion was
wavering about leaving in or excising bhara- before
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“Way,’ these Lists were, so to speak ‘on approval’
as substitutes. And 1t came to me, as we say, 1n a
flash, to be placed beside other surmises, pointing to
the Way as once taught as something much bigger than
a tidy list of ways of thought, word and deed: as a
Road of the Worlds, along which each man had, life
after life, to wayfare seeking ever the Better on his
way to the Best. Was 1t not said (also in the IFourth
Collection), that by ‘the Way’ 1t was, that mother
and son, parted 1n this life might hope to meet again ?
And was not here all but betrayed how, in inserting
“cightfold,” an 1nsertion had been made, the perhaps
original *“ Just this way "~ (of becoming) being followed
by the explanatory ** eightfold way ”’ ?  Was there not
also the fact, that we get the eight in the Suttas
without Way, and Way also, and at times with greatest
emphasis, without ° cightfold’? Was there not also
the startling fact, that in the scripture list of eightfold
doctrines, there was no mention of the eightfold way,
although Way was mentioned under the Threes, and,
agamn under the Tens as a tenfold Way ?

One clear thing emerged from all this, and that was,
that 1t was a long time after the birth of Buddhism
before the * Way ' became settled as just eight, and
not as three-, four-, five-, six-, seven- or ten-fold.
This does not make my hypothesis about the qualities
coming 1n-as a substitute a fact, but it does show, that
the way as “* eightfold "’ may not have been a feature
in the ‘" first utterance.”” It was, as stated there,
threefold only. That there was a middle way —that
has been retained. It was the way making for the

' The context runs: ‘. Ayam eva macgo, althangiko maggo.
Anguttara, 1, 158, 1 regret that the excellent translator has
overlooked possible significance in this.

K
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Goal (attha) that has been superseded. Hence my
hypothesis, that yet something else has been superseded
appears as less far-fetched. 1 leave 1t at that.

If 1t be asked, why, out of those alternate lists was
the one eightfold category made authentic, 1t 1s fairly
plain, when the other six lists are considered, that
this one of eight, enlarging the ancient triad of the
good thought, word, and deed, was best fitted for a
teaching suited for both monk and layman.

One day we shall come to know the truth about this.
I do not expect that Buddhists of South Asia will not
cling tightly to their tidily categorized ° Path,” and
refuse to accept the broader view of the Way of the
Worlds, the Road of Becoming. Only once have 1
found the writer of one of the Commentaries get, as
we say, ‘hot,” so near is he to * Way of becoming.’
This i1s vaddhanaka-patipada . ‘ the course belonging
to growth.’! ‘ Becoming,” in the form that did not
get worsened, the causative, or ‘ make-become,’ 1is
often paraphrased by ‘growing.” And the emphasis
on growth (vuddhi), as compared with decay (parihans)
is in Buddhism, from the message given Gotama from
the unseen, before he began to teach, to the end of his
days, a frequently sounded note.

But Buddhists have lost the original outlook on life
taught by their Great Man, that man by rnight ot way
is wavfarer in the worlds, and that the Goal (attha)
is ‘beyond the worlds’: sampardayika, as their
scriptures say. To you in this matter I leave the choice.

1 Commentary on Majjhima, No. 53, i1, p. 32. Pali Text Soc. ed.



XLV
THINGS HE WILL NOT HAVE TAUGHT!

IN a little book recently published: What was the
original gospel in * Buddhism’ ? 1 have made positive
statements as to what are, for me, the things that
Gotama called the Buddha may, by critically weighed
evidence, be held to have taught as his essential
Message. 1 have there, incidentally or otherwise,
rejected certain teachings now held as orthodox, as
neither essentially nor in any way his Message. Here,
not incidentally but in a definite catalogue, 1 would
touch briefly on the chief of the teachings I reject as
not his.

There 1s nothing exceptional in world-religions like
Buddhism 1n such critical eclectical decisions. With
the advance of higher criticism, that is, of historical
criticism, such decisions will be more definitely come
to, more freely stated than is now the case. To
compare such criticism as has so far been made 1in
Christtanmity with its like in Buddhism were to compare
an adolescent with a babe. But we can, forestalling
the future, see that advance in deciding about  things
that will,” and ‘ things that will not have been taught’
by the respective Founders are complicated by the
difterence 1in the time-interval before the compilation
of authentic written scripture, supplanting that which
had been orally taught only.  Believers in the superior

I Printed in A Volume of Indian and Ivantan Studies. Denison
Koss Commemorative Volume. Poona, 194o0.
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reliability of a carefully conducted oral transmission
may, with a recent writer, point to *“ the 10,000 variant
readings in the New Testament.””? 1 would set over
against this the book of the 10,000 Vedic Variants,?
as, pace the respective length of documents, no mean
case of pot versus kettle.

I maintain, that an oral thesaurus (with possibly
only lists or heads or at most an "argument’, written
on metal leaves), which is recorded as having been
set down 1n writing (no mention made of the language)
some 350 years, at the shorfest reckoning, after the
death of the Founder -of the religious institution
adhering to that teaching, 1s bound to have come thus
to a second birth in a very different world of religious
values {rom that of the IFounder. And therein and
thereby to have undergone important editorial changes,
necessarily exceeding those in scriptures where com-
pilation of a Canon has taken place 1n less than half
that interval.

Here 1s one important result of this difference in
interval. In Christianity the relatively shorter interval
prevented the Hebraic environment from aflfecting
the teaching in the New Testament fo the extent to
which that ‘ affecting ’ came to change the institutional
teaching of later Christianity :(—the doctrine namely
of sacrificial expiation. We are able to catch the re-
miniscences of the life and ministry of the Founder
before they had, under the hand of time and changing
values, become relatively much altered. That which,
in Christianity is reminiscence handed down unwritten
during a few generations, has in Buddhism become

} Ray Knight: ‘Silence as to the ministry of Jesus in early

Christian belief’, Hibbert Journal, Oct. 1938.
2 Vedic Variants, by Bloomfield and kdgerton.
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almost purely legendary cult. Time and changing
values have been much longer at work. The Man,
loyal triend and helper of man, has become a superman,
object ot awe and worship. The monastic cult grown
great has superposed its own outlook, on life as ‘1ill,’
on the oniginal message which sought to expand and
safeguard the teaching of Immanence current inits day.
The analytic cult of the new psychology has seen, in
the man who “1s That,” just body and mind. The
protest against brahmin ritual has come to include
protest against all, even the central, brahmin teaching.
[t was 1n this environment that the Pali Canon was
built up, was finally closed, was finally written down.
[t 1s hardly strange that in it we find much, very much
more of which we can plead : this and that he will
not have taught, than we can find in the Christian
Gospels.

For all that, I am not complacently expecting agree-
ment with my * Nots,” any more than with my positive
statements as to what Gotama Sikyamuni did teach.
[ would only, while yet for brief space the light (such
as it 1s, of earth) 1s with me, have both Ayes and Noes
clearly set down, so that I be judged by what I have
said and not (as has happened before) by what I have
not said.

| sum my ° Nots’ up under ten things he will not
have taught to man about man, and one thing he will
not have taught about himself. (I could add others.)

He will not have taught that
1 the man, the very man: self, spirit, soul,
purusa 1s not real.

2 the very man 1s but a compound of bodily and
mental parts or states.
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3 man was to trust in, depend upon his present,
actual self as lamp and refuge.

4 dhamma had value and reality as code or body
of teaching only.

5 religion was mainly about ‘1ll,” namely, old
age, 1llness, death.

craving as such was to be stopped.

7 ‘“leaving the world ’ was a higher life than living
“in ’ the world.

8 causation had religious value as stopping, not
as bringing about.

g man’s religious concern was mainly with life
here and now.

10 man’s ultimate goal was waning out as man.
Iinally— |
11 he will not have taught about himself that he

was omniscent or outstandingly ‘ Buddha’
(awakened, wise).

These ten, with the 11th, are ranked by Hinayanists
(or, if they prefer it Theravadins) as either central
tenets, or as important. And 1t is expressly claimed,
by record, or tradition, or both, that *‘ the Buddha
taught them.”

I will briefly dismiss the last first. We have in the
Second Collection, a categorical rcpudiation of being
omniscient ascribed to Gotama. A man asking: “1L
have heard it said that you are all-knowing, all-seeing ™’
enlarges on this. The answer 1s: * This witness 1s
not true: it imputes to me what 1s false, untrue.”’*
His reply could be supported by such admissions 1n
the Canon, that he hesifates whether he can profitably

Y Majrhima, No. LXXI.
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teach men or not; that he, seeking former teachers,
1S 1nformed from the unseen that they are deceased :
that, being asked whence he had knowledge of this
or that matter, he is made to say: ““ A deva told me.”
It 1s added (significant addendum) : ‘““ And I knew it
of myself.”” Again, where he is once recorded as
saymg : ‘° Think of me as ‘ buddha,” brahmin’’ and
m the following verse: ‘“hence am I buddha,” the
context demands, as I have pointed out, that the
needed word 1s, not buddha, but suddha: purified.?
I have also elsewhere shown, that, in the records of
the first two councils after his death, at the interval
of a century between the two, he is not referred to
as Buddha.

I come to the ten * Nots’ concerning his teaching.

et us take Nots 1, 2 and 3 :—denial of an entity
in human personality ; acceptance of him as a body-
mind complex only ; and that this complex was to be
1ts own saviour. These three may be seen and heard
as the orthodox Hinayanism of to-day times without
number. But the third 1s more taught now than by
the excgesists, 1t being largely due to European mis-
translation which has affected Buddhists of the present
day. That which 1s lacking in all three assertions is
the atmosphere of the religious culture which was present
about the birth of Gotama’s message.

When Jesus taught the sonship of every man to a
Divine Ifather, he was bringing to the front of his
tecaching a background concept of the Old Testament,
of some Apocalyptic literature, of Stoic philosophy.
The ** Have we not all one father? Hath not one
(cod created us ? 7 of the prophet Malachi has many

v nguttara, i, 30, P. T, S ed. See appended note to article
NI.T.
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echoes 1n these teachings, as Paul reminded the
Athenians. In the same way, when Gotama began
his mission by advising men to seek thoroughly for the
Atma (spirit, self), and ended it by bidding men live
as having the Atma for their lamp and refuge, he spoke
within the atmosphere of current religious Immanence,
using 1ts phraseology. ‘* We worship Brahman as
the Atma’’ was the accepted teaching, which Gotama
sought '* not to destroy but to fulfil.”” To the extent
that man was to choose the better, the * middle way ”
in his hite, not once, but at every turn is the one item
in the teaching that may, at first sight, support the
notion of self-saving. But to sce in this, not, as it 1s,
the exercise of man’s will 1n his quest, but the winning
of the quest itself, 1s as bad as to confound ‘ conversion ’
with final attainment.

Nor 1s Buddhism in this misconstrued slogan of self-
saving logical. It had clearly no such tenet in mind
when it set up for the believer the trimity of * Buddha,
Dhamma, Sangha ’ as everyman’s ‘ refuge,” forgetting
that the IFounder had limited such refuges to two:
Atma, and Dharma—" and no other,” among the last
words ascribed to him. It has not only changed the
first of his two refuges, putting ‘* Buddha ’ in the place
of his * Atma,” it has added a third to the two, namely,
Sangha.?

Further, Buddhism has committed another logical
absurdity about the man or self. Because the Second
Utterance enjoins that he be not identified with either
body or mind, it has concluded that therefore ‘ he’
does not exist. As if, as I have said, we were to pass
over boatswain and purser, in seeking the captain, and
say : Then there’s no captain. The Founder himself

1 The gloss about the Sangha 1s obvious in the Anguttara.
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1s shown recognizing the absurdity. In an overlooked
saying,! he is shown reminding a debater that you
cannot recognize as king-judge one who disposes of
his subjects’ life and fortunes, and at the same time
see 1n him a mere subject. He 1s a more than they.

Buddhists cannot have it both ways. Either they
are wrong, or their scriptures make the Master contra-
dict himself. Nor must we forget that i1n their
numerical lists of titles of doctrines, the apparently
oldest of these lists® does not mention the title, under
its Fives, of the five groups (khandhas) into which
body and mind came to be divided. Nay, it 1s fairly
clear, from another canonical saying, that at one time
the “ five ’ included the very man, thus: body, three
mental functions and the experiencer through these
(vinnana), 1nvisible but very real.?

[ have tried to show clsewhere, how we see here the
way in which——much as with Europc 1n our own age—
the ncew psychology or proto-Sankhya was causing
the growing Buddhism to lose touch with the Brahmanic
tecaching of Immancnce, and to concentrate, not on
the Man, but on his instruments.

In the fourth Not :—the original place 1n the teaching
of ‘dhamma’—the new foreground detaches itself
somcwhat from the older background of Immanence.
But only to this cxtent. Gotama, in speaking of
man as longing for the Great * Atma,” declares himself
a worshipper of ‘dhamma.” This word was no new
term in his day, but 1t corresponded rather to the
concept of propriety in conduct : the * what 1s done,
i1s not done.” He saw 1n 1t the higher force, the more

v Majthima, No. 35, version 11, 210 P15 ed. Cf. vol. |,
article 1V,

2 Cf Art: LLVIL

3 Angutlara, 1, Padcgkanipata.  Cf. below, Article 1.
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dynamic efhic, of what oug/it to be, or not to be done.
He virtually equated it with the antaryamin of the
Upanisads, the ‘ conscience '—"* ay, that Deitie within
my bosome ’—of our own time and place.! It was this
that he i1s shown naming as his sole successor, not the
cxternalized code of teaching which it became. Nor
do 1 find anything in Hinayana justifying a modern
tendency to look on dhamma as cosmic law, a tendency
possibly due (?) to the newer attention that is being
given to Mahayana. Dhawmna 1s only rightly rendered
as ‘law’ in the sense of conscience as a ‘law unto
one’s self.” Early Buddhist poetry calls it a man’s
‘best of wayfarers.’? (The seeing in the word a
Leibnitzian monad 1s a metaphysical emergence a
thousand years later than the day of Gotama.) Md-
way between those two dates we find it, 1n the Pal
books, as applied to religion in general : thus “what
is this dhamma by which your disciples, being comforted,
see in man’s inclination the basis of the godly life ? ' #
As i1f the word had come to stand for religion with the
egrowth of men’s seeing in religion a mockery were 1t
not ‘ lived.’

In numbers five to ten we see a certain emphasis
due to the steady growth of monasticism, beginning in
Gotama’s day and gaining strength so much that it
transformed that earlier background into his own
back-and-foreground. If we, to get truth through
sympathy, assume the monastic i1deal that life as lay-
man is ‘ the low thing ”’ so-called in Buddhist scripture
of life, as leading even at its best to material welfare
here and an otherwise material welfare hereafter, with
no term set to recurrence of death—1f we then create

1 Shakespeare, The Tempest.
2 Theragatha, ver. 303-6.
3 Digha, 11, 40.
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a teacher of the 1deal that a distaste for, and renuncia-
tion of life, as we know 1it, is best, we shall then be able
to accept these six Nots as very much what we should
expect such a teacher to say. We should not, with the
teacher, be seekers, more than are most laymen. DBut
not if he were a Christian monastic! Why ? Because
in the Buddhist teacher’s case, two conditions would
bend him 1n another direction. He would not, with
the Christian, be seeking more than most laymen, “ a
better country, that 1s an heavenly.””! He would be
bent aside by the rupture with Brahmanic Immanence
and by the new psychology. A/l living, the “ heavenly ’
too, would be to him ‘1l " (dukkha). He was not out
to ““ seek another country.”” He was out so to live
as hereafter no more to experience being born, living,
dying ‘in’ or of any world, but to win to an indescrib-
able state, i1ndescribable save that 1t was one of
‘““supreme happiness.” To do that he would have
to persist as a happy ‘man’; but in so far as he
identified * man ® with mere body and mind, there must
be an outgrowing of such manhood. For this, nirvana,
the new, the later summum bonum, was truly a waning
out, attainable only when the age-long wayfaring in
many lives, many worlds was consummated. But the
Christian monk would cheerfully look forward to
further wayfaring in that *‘ better country.”

Jut 1e would have this notion of ‘ill* better con-
ccived than was the case of the Buddhist monk.
He¢ would make httle of bodily and psychological
“ill’ : old age, illness, mental worry, dying, birth.
For him ‘ill * would spell mainly or solely the spiritual
I.ess which he sought to improve in a spiritual More.
For the Buddhist monk, 1t was the former class of ills

» Ep. Hebrews, x1, 10,
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which are avowedly called dukkha. Spiritual disease
does find mention, but rarely. He sang :—

Like forest fires behold them drawing nigh :
Death and disease, decay, dread tiinity.?

And when he did conceive in verse his notion of
happier conditions rewarding moral effort here, 1t 1s
mainly a physical betterment that, he describes.?®
There is, it is true, the negative ‘‘ no fear, no grief ”
of the Islamic paradisc, but added well-being is not
worthily made out as spiritual. In the only passage
1 know, where a happier hercafter 1s made a replica
of a sincerely religious lite here, the Master 1s made to
describe it as just a happy ‘‘ suchness”’ of the latter.3

But that, here and now, the monk-life imphed, as
such, a higher stage in preparation 1s emphatically
rcjected 1 the Master’'s saying, that for him a man
had worth, not 1n being a monk rather than a layman,
but solely i1n better conduct.? Monasticism, again,
went far 1n obhiterating the emphasis in the (much-
edited) lirst Utterance on man as willer, as chooser.
Not only 1in the substitution of a superman for the
“ Waytarer ° therein, but also in the condemnation ot
will or desire as ‘ thirst,” usually translated as ‘ craving.’
Now for the ‘man,” ‘ everyman,” there is nothing n
‘will’, under any name for it, that he can afford to wipe
out. \\ here would man as constructive creature be,
had he excised all will havmg a strong co-efficient of
feeling, namely, yearnmg, longing, craving > But the
monk, walking ‘ in the world yet not of 1t,” has found
it often needful to cool off desire or efiferent will ; at

1 Theragathd, ver. 447-50.

2 Cl. e.g., the Vimana-vathu,
3 Majjhima, No. LXVIII,

¢ Anguttara, 1, 69.
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least the Buddhist monk with his curtailed outlook
certainly did so. Note, on the other hand the per-
sistence in the refrain urging to ever further effort:
“thus and thus must ye train yourselves; this and
that still remains further to be done’ :—fine calls
upon will as desire to attain. And so illogical 1s 1t
to see, in the teacher of these, the man who could call
any term for ‘‘ desire to