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PREFACE

EIGHTEEN years after Spence Hardy had published his
Manual of Budhism [sic], mainly a translation from late
Sinhalese sources, the Society for Promoting Christian
Knowledge published, as the first of their Non-Christian
Religious Systems, a Manual of Buddhism by Rhys Davids.
This was fifty-four years ago, and the book has been
reprinted twenty-three times and yet lives. It has wrought
a most useful work, first, by diffusing knowledge about the
history of a great and long-lived institution ; secondly, by
at least checking, in its historical sobriety, the growth of
erratic impulses, arising out of a very little learning about
that institution and materializing in much well-meant but
misleading assertion.

Rhys Davids belreved in viewing a subject historically. A
religion,the would have said, is not a ready-made, reach-me-
down set of notions and conduct, evolved, with no past and
no change, from the 1inner being of any one man, however
great. That this is not fully grasped is evident from the
many writings on what we have lately come to call *° Buddh-
ism,” which have appeared in spite of the example set by
his book. Yet but fs##hat example, who can say how many
more, how much worse we might have seen! That his
Manual has not been an even stronger check may be because
he was himself unable to profit more by all the materials
that, mainly through his scheme of purveying, have followed
on the appearance of his Manual.

This scheme was the completion of the issue in roman
letter of editions, together with a Dictionary and Transla-
tions, of the oldest literature of Buddhism which has yet
been found: the Palt Canon and affilhlated lhterature.

vl
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Printing exigencies made it impossible for him to rewrite
or even recast any of his book, and ruefully does he write,
in a Preface to a later reprint, of the growing need for
rewriting it. Compared with most of our special sciences,
the study of Buddhist sources is very new. A scientific
manual is superannuated in a decade, even though the
science date from a couple of centuries back. Equally and
more so is a Buddhist manual superannuated after fifty-
four years. Had it been possible for Rhys Davids, with
youth renewed in place of a suffering old age, to have set
about the recast of his own views, rendered possible through
his own persistent labours, the present work had been less
needed. If I say “less’ rather than “ not,” that i1s only
because he is he, and I am 1.

Nor do I claim to have in every way reproduced all the
kind of information that is packed into his Manual. In the
first place, it is now less needed. So much more 1s now
accessible to the reader that it is rather guidance in his
reading than a substitute for his reading that 1s needed. A
long, very little-chronicled history of the many changes in
the life of a religion is a very baffling problem, and %0 easily
got citation of formulas rightly embodies 1t. In the\second
place, the present Manual is relatively less concerned with
the external history of either Founder or ‘‘ Church.” ¥ It
is primarily out to inquire into the history of how to fit a
certain nucleus of ideas into the history of Indian religious
ideas; to show in that nucleus an atrempt at an expansion
in that history, followed by a number of contracting
changes, with—merely by a glance—a re-expansion of a
distinctive character in the Far East. But no outline of
Sakyan descent will explain the man Siddhattha Gotama.
It 1s ke who 1s the explanation of the Sakyan emergence
in the religious history of India; it is the life as a whole

' I have, e¥%., refrained from reproducing my husband’s very
guarded statistics of, not ‘* Buddhists,”’ but Buddhist Influence. 1
have too often seen his care in this matt®r disregarded.
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of this man, and not our “ heredity ”’ (as we now see it)
which could explain that. Similarly, it is the ideas swaying
opinion at this or that period which made the history of
Buddhism the decadent change that I see—mnot the ideas
as such, but the ideas as being held by an increasing (and
therefore influential) number of men. And it 1s the Man
himself, his message and these ideas, that form the subject
of my Manual, far more than his domestic or topical history,
or the external superstructures that his fundamental work
underwent after he had gone. The verbal superstructures,
the formulas are often being held up as what he taught.
Buddhists are curiously complacent about being free from
““ creeds,” but they are the very votaries of the formula.
I have striven to lead the reader behind and beneath the
formula. The formula takes a long time to evolve; and
in it the very Man is lost to view. It is the man in his
upward growth that is for me the one fit subject of a world
religion. The very Man—India called him “ man,” * self,”
we have called him person, soul, spirit—as becoming the
More that 1s in him pgtentially : here the More presupposes
the real deing-in-becoming of that very Man. If we blot
out theyvery Man as unreal, then that More becomes just
a serial bunch of ideas built up around a nonentity, or at
best round a dummy man called ““ mind.”” Now in Indian
religion the reality of the man was vital. That vital reality
lives in the original message of the first Sakyans : a message
concerning the More ;#he very Man.

That I should have been permitted, by the courtesy and
generous enterprise of the Society for Promoting Christian
Knowledge, to supply a successor to the Manual my late
husband wrote for them in 1878, forms for me the happiest
termination to my many years of labour in the field to
which, fifty years ago, he first directed my steps. This
successor has been written with no idea of revising or
amending any word in the book he wrote. 1 have not
once consulted this in writing it. Between 1t and his
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manual there lies the pile of a world-literature he had
spent himself since 1878 in giving to the world—the issues
of first editions, prepared by men of devotion and dis-
interestedness,! published by the Pali Text Society, which
he founded, contributed to and administered for his
remaining forty years of life. It was from surveys of the
growing pile that he, as he told us, would have rewritten
his Manual, had it been practicable. 1 am confident, from
my long and happy association with him, that he would
wish, now that this has become practicable, that I should
take his place. Until his last years he read and annotated
all that his Society was bringing out. But between these
and the forming an ever-maturing judgment on the historic
growth they were gradually revealing, there bulked, huge
and yet inchoate, the Pali-English Dictionary of his dreams.
Here was detail in and surveying of words rather than
historic purview in ideas. And on that now-completed
Dictionary he worked till the day ended. He had dreamed
and schemed an international collaboration of scholars for
that Dictionary. But a will like his.is given to few, and
he found himself, at seventy, left alone to cdmpile it.
Achieved it was, through a devoted co-editor,? but ﬁhe con-
sequent revision in ideas suffered too long a postponement.

I am not claiming that, had he lived in vigour another
decade and made that revision, it would have tallied at
every point with the view presented by me. I am not
able to assume that he would have et past the conviction,
born of just the need of that later revision, that what we
find reiterated and emphasized in those Pali scriptures is
- truly the original gospel; that he woul& have come to see
in them ecclesiastical superstructure. This is what I see
in them; I no longer hold his conviction. Whether, in
supplanting his early work by my own later belief, my
Manual will be judged the less or the more worthy to
deserve the honour of its position, the man of the coming

! Pre-eminently the late Edmund Hardy. 2 Dr. Wm. Stede.
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day will decide. I knew Rhys Davids well enough to say
this much : his acquiescence in such emphasis of monas-
ticism grown, as the Pali records show, preponderant, never
amounted to approval. It is true that, as a child of his
generation, he lent himself the more easily to see as true
the man-as-unreal taught by the monk. But, asa believerin
world-melioration, he never took ‘‘ dukkha,’’ the world-ill of
the monk, to heart; he clung to the Way of Gotama to the
end, even though he did not see it 1n 1ts original setting.
If he put aside too much as mere myth, which, for me, is
true, here again it was our culture of yesterday that
hindered him. Pioneer he was, and such cannot always
see to what they are hewing a way.! '

1 His collections for a Pali Names Dictionary are being edited by
Dr. G. P. Malalasekera.

C. A. F. Ruys Davibps.

Chipstead, Surrey,
April, 1932,
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PRONUNCIATION

Vowels in Pali and Sanskrit as in German or Italian. All
unaccented vowels are short, save ¢ and o when ending
a syllable. Thus: Petakopadesa = Pay-ta-koh-paday-
sa; Go-tama; but mét-ta, Mog-gallana. A: as eye;
av as in how. The m (a badly chosen sign) is the
guttural nasal =ng. C always as ¢k 1n church.
Cadence. In tri-syllables, you will be usually rnight 1n
following the modern English tendency to throw the
accent early. As we now say bal’cony, con’template,
so in Go’tdmd, Ja'tiki. (Gotama becomes Gautama
in Sanskrit.) Long vowels will, of course, modify this
rule, e.g. Dham'ma-dinza. In doubled consonants.
follow the Italian way, e.g. kam'ma, like mam'ma,
buddha like the staccatos in sud'det’fa. Do not let
the t, ctc., baffle you. It means that the letter is pro-
nounced as in English, not the pure dental, as in

Italian.



CHAPTER 1
HOW AND WHEN WE CAME TO KNOW

THAT my reader has got and has opened this book means
that he has at least heard there is something called
Buddhism: that there is or has been a cult or belief or
religion so called; that—well, maybe this is as far as I
need go after what he knows. But had he lived a hundred
years ago, he would most likely have not even known this
much. This is not because there was just nothing he could
have read, had he gone out of his way to seek for it. Had
he lived, for instance, in the seventeenth century, he might
possibly have come across Robert Knox’s An Historical
Relation of Ceylon, and have there read about ‘‘a great
God whom they call Buddou, to whom the Salvation of
Souls belongs. Him they believe once to have come upon
the earth.’ And when he was here, that he did usually sit
under a large shady tree called Bogahah.” And could he
then have read French, he might have learnt more than
this scrap of curiously recorded information. IFor he might
have also read A New Historical Relation of the Kingdom of
Stam, by the envoy sent there by Louis XIV. of France,
De la Loubére, in which are passages about this *“ Buddou,”
translated from palm-leaf MSS., written in a language
purporting to be of India and called Pali: the ‘° Row,”
or Text.

He might also have read Alexander Hamilton's com-
ments on the religions of Southern Asia in his New A4 ccount
of the East Indies, 1688-1723, wherein, amid much account
of religious externals included wunder the cult-name
‘““ Pagan,” Ceylon is said to find religion in the *° worship
a monkey’s tooth,” and, ia Pegu, where beside the names

of Samana Gotama and Brahman, disguised as Somma
1
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Cuddom and Prawpont, he tells of the great sleeping image
in a Kiakiack (god of gods) temple, whose awakening will
synchronize with cosmic dissolution.

But four centuries before this, Europe had come to hear
of a great man as somehow belonging to Ceylon, and called
Sakyamuni Bhagvan. Marco Polo, Europe’s informant,
writes it Sagamoni Barcan. This man, he says, was called
‘““the first great idol-founder,” but was a moral teacher so
good that ‘‘if he had been a Christian, he would have been
a great saint of Jesus Christ, so good and pure was the life
he led.”

Yet this date, 1200-1300, is not at all the earliest yielding
us a record about this man. We must go back about a
thousand years, to the day of Clement of Alexandria, the
Christian apologist, to the third century A.p. In his
Miscellanies, called S¢romateis (‘* Patchwork ’’), he refers to
“ Indians who obey the precepts of Bouita, whom through
exaggeration of his dignity they honour as a god.”” About
the same time quite different sources record a connection
between this man and Mani, the founder of the cult known
as Manichaism. In one, Mani associates himself with this
“ Boutta ”’ as one who had been his own primal predecessor.
In another (fourth century A.D.), one Terebinthos, a slave-
secretary to Skythianos of Jud®a, an immigrant from
Egypt, went on his master’s death to Babylon, and “‘ there
gave out that he had mastered the wisdqm of the Egyptians,
was no longer Terebinthos but Bouddha, had been born of
a virgin, and had been nourished in the mountains by an
‘angel.” This legend of virgin birth sgsved in its turn to
assocliate the Buddha with the *“ Gymnosophists *’ of India
in the records (of the fourth century) left by St. Jerome.
And such vague and incorrect allusions to matters Indian
were derived from Greek chroniclers, Megasthenes and
others, whe wrote some three or four centuries earlier, after
Alexander the Great’s invasion of India had opened up
in new ways that unknown world to Europe.
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We have, then, a European tradition that there was a
wonderful and saintly teacher known as Boutta, or Buddha,
Sakyamuni Bhagvan, who lived ““long ago’ in India.
This tradition we have traced back to the third century
B.C., 7.e. some three centuries after he, as we now know,
may be said to have lived. For our forefathers—that is,
for a few scholars among them—there was at least available,
in apologetic and exegetical manuscripts, this scanty
record, a record which little by little the European traveller
endorsed by revealing the notable Man of old as still
worshipped 1n this Asiatic country or that. But no longer,
the reader will note, in India.

India, 1t 1s true, had her own records, both carved and
written, but we had to wait till the nineteenth century
before we came to learn how remarkable these were.
During the eighteenth century, when Britain’s commercial
influence in India was growing, and when its political
influence was exercised in support of that commerce, the
main thing, in matters surviving from the past, that we
came to know was thg wonderful fact of kinship between
our languages and the traditional and yet spoken languages
of India—the fact that those and these were branches of
an originally common tongue we called Aryan. But in
the nineteenth century much more came to light, through
these cognate tongues, about the man Buddha and his
influence, both in India and also further north, through a
very different tongue, the Tibet’an. A civil servant, Brian
Houghton Hodgson, who served twenty years in Nepal, in
North-east India, ttgg)k an intelligent interest in the culture
of the country, and collected over 400 MSS. written on
palm-leaves in ‘‘ Sanskrit ”’ (lit. well-, or co-made), the
~literary diction of medieval and modern India, and pre-
sented them to learned societies in England, France and
India. Among these were works written by vosaries of a
cult of ‘“ the Buddha,” florid compositions in verse and
prose revealing, not living memories so much as poetical
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idealized conceptions of what a superman leader, living in
an indefinite past, surrounded by a host of disciples,
might say, might foretell, might decree.

One of these, given to a French library, the Saddharma-
pundarika, ‘‘ The Lotus of the Very Religion,” was trans-
lated into French by Eugéne Burnouf, the doyen of Euro-
pean Buddhist learning, in 1852, and 1t may be consulted
in the Dutch scholar Kern’s English translation of
thirty-two years later, in No. XXI of the Sacred Books of
the East. Another, which may be seen at the Royal Asiatic
Society’s library, to which Hodgson presented it, is the
Ashta-sahasrika-prajiia-paramita, ‘‘ The eight-thousand-
fold Perfection of Wisdom,” and bears a date which has
been equated with A.D. 1165. A specimen of it is repro-
duced in my The Milinda Questions, p. 25.1

Meanwhile other sources of knowledge about ‘‘the
Buddha ’ had been opening up. Missionaries had revealed
Tibet as a “ Buddhist ”’ country having scriptures, which
we have come to know as the Kanjyr, and the Tanjur (this
being a collection of commentaries and nfiiscellanies).
That these were found to have been translated into
Tibetan from Sanskrit sources was due to such pioneers
as Alexander Csoma de Koros, a Hungarian, followed by
F. A. von Schiefner, P. E. Foucaux, vom Schlagintweit,
Ko6ppen, Rockhill, all of them at work during the early,
central and later portions of the nineteenth century. That
which was for some time the most outstanding source of
our crude knowledge about the Bud.lha was the poem
called Lalita-Vistara(-Purana), ' The Lovely Details
(-legend),” to which Edwin Arnold mainly owed the sources
of his poem The Light of Asia. This was translated from
the Tibetan (Sanskrit original) by Foucaux into French.

At the same time, we were coming to learn what the cult
of the Buddha, lingering on in India, centuries after he had

1 Published in Oriental Series, Kegan Paul, 1930,
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lived there, had come to mean for China. This was due
to the translation of travel-diaries, written, from the
fourth to the seventh centuries A.D., by certain pilgrims
making their slow, sometimes dlfﬁcult way overland from
China to India, either to visit that which had become the
cradle of their own faith, or to procure scriptures of that
faith. These men were Fa-Hien, I-Tsing and Hiuen Tsiang,
or Yuan Chwang, introduced to Europe by the French
pioneers Rémusat and Julien, and since then in such English
translations as those by James Legge, Samuel Beal,
H. A. Giles, T. Watters and others.

I now come to another source, which has as yet been
more fertile than any in yielding us information about the
rise of the Buddha-cult in India. This was discovered in
Ceylon. Hiuen Tsiang wrote about Ceylon, when travelling
to the south of India, and refers to its conversion to his own
faith long before by one Mahendra, and to what Buddhist
monks had told him about it. But a generation before his
records came into our hands, our knowledge of and interest
in Ceylon*were 0pen1ng up and beyond the scanty reports
of the travellers mentioned above, owing to the Treaty of
Amiens in 1802, in which the capture of Ceylon from the
Dutch a few years previous was confirmed to the British.
From about that time we may note, in English works of
research, a growing knowledge about Ceylon and the
Buddha-cult of the island. And, so far as I can see, it was
then that the words Buddhism, Buddhist came into use.
It took time befcye the spelling of these terms was settled.
If in a good library you will consult the Oxford Dictionary
(not, of course, the abridged edition) under those words,
you will find many varied spellings : Bhoodha, Bhoodhist,
Boudhist, Bhuddist, Bhudist, Buddhite, Buddhic, Baud-
dhas, the last being the form in which Sanskrit medieval
works used to refer to Buddhists, together with the other
terms, Saugatas, i.¢. wellfarers, and Sakyas, or believers in
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the teaching of the Sage of the §akya tribe, the §akya-
muni. Those varied spellings are quoted from a learned
journal of that day called Astatic Researches. A generation
later, in 1836, George Turnour of the Ceylon Civil Service
published for the first time a complete work from the
literature of Ceylon. This was a poem about the history,
mainly the religious history, of the island, entitled the
Mahdavamsa, or Great Chronicle. But he did not translate
it from the Sinhalese language, but from the island’s
religious language, that named already as Pali (Row or
Text), occupying the same cultural relation to the scriptures
of Ceylon as Latin used to occupy to the vernaculars of
Christian Europe. Besides this poem, Turnour both
edited and translated certain Suttas (Sanskrit : Sutras)
sald to have been uttered by *“ the Buddha.”

Interest in this language and scripture began to grow in
other Ceylon civilians, ardent to come to know what was
supremely worth knowing. These, to name only two,
were notably Robert C. Childers and Thomas W. Rhys
Davids. I have many letters from the former to the latter
bubbling over with zest in this pursuit. Childers‘(who as a
boy had taught himself Arabic) was an enthusiast for lan-
guages assuch, hisinterest in whaf they said being secondary.
His life was cut short by consumption, but not before he had,
virtually single-handed, compiled a Pali-English Dictionary,
not to mention translations of one or two short texts from
Pali. Rhys Davids’s life was long, albeit his career in
Ceylon was cut short by misfortunes not due to want of
honourable will in himself. His Interest,in Pali literature
was started by a suit brought before him as magistrate
concerning the advowson, as we should say, of a *““ cure ”’
of souls in a village, arising on the death of the resident
monk or “ bhikshu” (incidentally the village children’s
teacher). Should, namely, the ‘“curate,” the assisting
monk, or another man succeed him? Reference was made
to the ““ Canon law,”’ the Vinaya® Into the study of this
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Rhys Davids plunged, a senior monk, the Unnanse Yatra-
mulle, coming to teach him. A touching and affectionate
tribute to this man, a man who made a similar impression
on both these ardent young pioneers, is paid in the Hibbert
Lectures, 1881 (p. 186). In Rhys Davids’s copy of his
Lectures is affixed, opposite the dedication to his father,
to whom he was a devoted son, another written dedication,
“To the memory of Yatramulle Unnanse, the kindly
friend and earnest scholar, this little work with tender
regret is dedicated.” And in the tribute he wrote:
‘““. . . he was sinking into the grave from the effects of a
painful and incurable malady. I had heard of his learning
as a Pali scholar . . . and was grateful to him for leaving
his home ( ?) under such circumstances to teach a stranger.
There was a strange light in his sunken eyes, and he was
constantly turning away from questions of Pali to questions
of Buddhism. I found him versed in all the poetry and
ethics of the Suttas and was glad to hear him talk. There
was an indescribable attraction about him, a simplcity, a
high-mindedness, that filled me with reverence.”” (I regret
I do not *know in what language the two conversed, but
Rhys Davids had quickly made himself conversant with
Sinhalese, the better to understand the people whose
disputes he was called upon to adjudicate.)

Of the work which Rhys Davids lived to accomplish I
have spoken earlier. One of the chief problems in the
field of that work was the explanation of the scriptures of
the religion of Ceylon being written In an admittedly
Indian tongue, vshich was not the language of Ceylon,
though this had much in common with it, while in India
this language—known as Pali—was not found. There was
for any European thinker the possible parallel, in religious
and ecclesiastical usage, between Latin and, say, Italian.
Religious conservatism would go a long way to retain
scriptures in the tongue in which they had been written
and spoken, ever since som¥ central ecclesia had systematized
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and distributed the sayings or books of the doctrines. It
would depend on the historical relations between such a
central ecclesia and the lives of the founders of the religion,
whether this tongue had actually been spoken by the
founders. Now we can carry this parallel a little further.
We used to have our scriptures written and taught in
Latin, not in English—still less in the Aramaic spoken
by Jesus and his first men, or the Greek spoken by St.
. Paul and the second men. And this went on long after
Aramaic and Greek had died out from Palestine and the
Hellenic churches of Asia Minor. Had, then, the “ Pali ”’
of those Ceylon books come over, as we find it, on the
tongues of missionaries from India—come over, it is said,
before, in India, men wrote any books whatever—or had it
been a ‘‘literary diction ™ (our own English is just such
a literary diction) which only took shape in Ceylon,
partly from the oral teaching of successive teachers, partly
from the language of Ceylon? |

This is a problem of languages; with such this book is
not primarily concerned, nor am I a fit person to go into it.
But I am very much concerned, and I would have readers
very much concerned, with the problems of religious history
closely bound up with this matter of a religion which, as
we may say, has lost its native home and taken root in
other and various alien soils. Thus : how faris the religious
teaching in those Pali books a growth of and from Ceylon ?
How far can it be called Indian?

Is there, then, nothing of early Pali writing found in
India? This brings us to another imporfant source of our
further knowledge of teachings ascribed to ‘‘ the Buddha.”
This is collectively known as the Asoka (Sanskrit Ashoka)
inscriptions. Under the eyes of our civilians and soldiers
scattered about India, from north to south, there had been
noticed vexy old inscriptions, carved in characters and
language not understood, on rocks and on pillars. The
first of these to be reduced to ptint in England was on a
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pillar at Delhi. It was reproduced from drawings by a
Captain Hoare in the Asiatic Researches (to which I have
referred) in 180r. But 1t was not till thirty-seven years
later that James Prinsep, ardent archeologist, aided by
George Turnour with his knowledge of Pali, ascertained that
in these inscriptions we had various dialects of what has
come to be known collectively as Prakrit (the ‘ made-
plain ’)—that 1s, the old vernaculars of North India.
These were to the relatively polished diction of the Ceylon
Mahavamsa, and its cruder prototype the Dipa-vamsa, the
““ Island-Chronicle,”” somewhat as the English of the
twelfth century was to the Jacobean English of our trans-
lated Bible. This you can compare, e.g. in such a passage
as that from the MS. of Homilies, Trinity College, Cam-
bridge, Dominica Palmarum, on Matthew xxi, 1 ff.

““ Silof dauides bern blesced bie he pe cumed a godes
name
with _
‘““Hosanna to the son of David! blessed be he that
competh in God¥s name.”

Here, for instance, is a line from an Asoka inscription,
compared with its version 1n Pali:

(Inscription in a Vernacular)

Devanampiye piyadasilaja hevam aha: dhamme sadhu
kiyam chu dhamme ti apasinave bahu kayane daya dane
sache sochaye chakhudane pi me bahuvidhe dinne . . .1

(Pali, or literary diction)

De®anam piyo Piyadassi-raja evam 3iha: dhammo
sidhu; kiva tu dhammo namati? Appasavo bahukal-

yanani (katdni) daya danam saccam soceyyam; cakkhu-
dinam pi me bahuvidham dinnam . .

The English of which will be : *“ He who is dear to devas,
who perceives what 15 dear (or precious), the king, has
thus spoken : Dkharma is excellent, now how much is
““ Dharma ”’? (It 1s) to have little sin, many good things

1 From the Delhi-Topra Pillar Edict.
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done, kindness, giving, truth, purity; and for-me (by
it) glft of vision in many ways is given.”’ 1

Now the Asokan idiom here sampled is near enough to
Indian tongues not to offer insuperable difficulties to
Indianists, once the curious scr:pt of the edicts was de-
ciphered. At the same time, when further light came to
be thrown on it by a man versed in the Pali of the Ceylon
literature, a literature unknown in India when Prinsep was
at work, the help rendered thereby must, 1t is clear, have
been very great. What, then, have the edicts shown us
about Pali, and about ‘ Buddhism *’ in relation to India?

In the first place, the critical reader of this little book can
rest satisfied that the ““ raja’’ of the romantic name, which
is repeated on practically every edict, has been identified
with the historical figure of the Mauryan king, third of his
house, Asoka, or Ashoka (a name tantamount to *‘ Felix ”’).
This, for long a virtual certainty, was confirmed by an
inscription only discovered in 19I5, on a granite boulder
in a cave at Maski (once Masangi), near Raichur, in Southern
Hyderabad, by C. Beadon, a gold-mining engineer. It
begins: Dev . . na . . pryasa Asok . . sa....... dh . .1

. ni vash . . am sum .. Bu .. .sake ... This half-effaced
opening, experts, comparing it with other inscriptions,
take to mean : ‘° He who 1s dear to devas Asoka hath thus
spoken : Upwards of two and a half years am I (a) Buddha-
Sakyan.”” The last two words more probably were updsake,
that is, a lay-disciple, a term used of such in Buddhist
books and parlance to this day. Now we know Zkal, and
when this, the first general sovereign of( India, lived—
namely, between the beginning and latter half of the third
century B.C. (he reigned 271-32 B.C.). We know also that
in the Pali poems and Commentaries of Ceylon he is
associated with the conversion of Ceylon to the cult of the
Buddha, and i8 even reported to have let a son and daughter

! I cannot agree with the * by me’ of translators. “ Me’’ as
‘“ for me ”’ 1s frequent in the Pitakas.
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go as missionaries, and to have sent a branch of a certain
holy tree, which disciples had come to associate with their
Founder, to Ceylon as a proof of sympathy. This Embassy
of the Branch can be seen in pictures of the Sanchi Tope
carvings, to which a date about the third century B.C. has
been assigned.!?

We have, 1n the second place, the strong presumption
that the yet unwritten sayings of the ‘‘ Buddhist ™
Sasana, or teaching, were conveyed from India to Ceylon,
and did not originate there. And this being so, we may
look 1n those ‘‘ sayings,”’ as preserved, and so far as pre-
served, In written form in Ceylon, for a teaching bearing
signs of its Indian, not its Sinhalese origins.

In the third place, the Edicts themselves reveal traces,
that certain of those sayings, and the ecclesiastical vehicle
by which they were or might be taught, were known to the
writer of the inscriptions. Thus, reference in one of these
1s made to a triad which came to rank as a holy Trinity 1n
the Sasana: ‘° Known to you, sirs,? is the degree of my
reverencg and faith‘*in budha dhamma sangha.” And he
goes on : ‘‘ Whatever, sirs, has been spoken by the bha-
gavan budha, all that was well spoken ; but, sirs, it would
appear to me (in this) :(—verily thus the very ‘ dhamma’
will long endure—this verily I do believe. These exposi-
tions of ‘ dhamma,’ sirs: the imporiant things in the Rules,
the worthy worlds, the fear as to the future, the verses on the
sage, the sutta on sagehood, the Upatissa-catechism, also the
deula-admonit&on concermmng lying spoken by the bhagavan
budha ; these ‘dhamma ’-expositions, sirs, I wish what?
That many groups of monks and (that) nuns may both
frequently hear and meditate upon (them) so also laymen
and laywomen. Wherefore, sirs, I cause this to be written
that they may know my disposition.”” Now the phrase
on ‘“ dhamma long enduring ™’ is a characteriStic saying in

1 See e.g. Rhys Davids, Buddhist India, Fig. 54, etc.
2 On Asoka see further Chapter XV.
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the suttas. And of the prescribed ‘‘ expositions’ some
may unquestionably be found in the Suttas, especially the
last and the second and third, which may now be read in
English. The remaining four references are of probable
identification only.

We have enough therefore to show us that both the
institutions of the Buddhist *° church,” known as Sangha,
as well as certain identifiable passages of the Pali scriptures
revered as such in Ceylon, and in South Asia generally,
were known, the one as actively existing, the other as
being taught, in the time and the realm of Asoka.

You, reader, may say : This shifts our problem without
solving it. It is now this: Was this religion brought
from India to Ceylon, or from Ceylon to India? As to
that, we have on the one hand the evidence, such as it 1is,
of tradition, that the former was the case. On the other
hand, there is much contributory evidence, favouring this
conclusion, in the Pali Pitakas. The environment these
refer to is one of mighty rivers and distant snowy moun-
tains, a land where the word ‘“ Ar(i)yan ’’ 1s held as an
epithet of human worth, a land where the man has evi-
dently been held in extraordinary worth—by ‘“man’ I
mean the self, the unseen spiritual man. In the little
island of Ceylon there are no such mighty rivers or great
heights, no such Ariyan tradition, nor had there ever been
a mighty religious teaching and tradition, which saw divine
worth in that inner world of man under just this word
“self,” yes, and in just the word ** man.’

Had the opposite been the case, had Ceylon converted
India to her own faith, we may be sure she would have
proudly preserved the tradition of this in her religious
““epics.”” In these she gives full credit to India, notably
to Asoka for his patronage, and to Mahinda for having
converted het. It is not the details in the chronicles that
weigh with me as historic truths; they seem, many of
them, poetic fables. It is the credit attached to an alien
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state, and not claimed for the poet’s own race and state,
that leads us to infer they had a true tradition.

You may discern this contrast better when you have
read this book. You will then in some degree be able to
judge of the value of internal evidence as throwing light
on the external history of a religion or a scripture. So far,
that is, as knowledge at second hand can serve.

Knowledge at first hand serves, of course, much better.
And it was this knowledge that has been, and 1s still,
occupying workers in the field of Buddhist history for the
last sixty years. In other words, these Pali books, found
in Ceylon, if not in India, had to be read and translated,
And more, these years revealed these same Pali scriptures
~as existing in palm-leaf MS. form also in Burma and Siam.
The characters in each case were very different, more so
than our ° roman ™’ characters are different from the
Greek ones. But the language in each case is practically
identical, the differences being almost wholly in a word or
part of one here and there.

Manuscyipts of thdse scriptures had to be procured;
copies of them by native scribes had to be ordered and
bought. Such a scribe, seated on the ground, would take
a strip of the palmyra palm, which we here know only in
dwarf specimens, and with a notch cut in his left thumb-
nail scratch the copied characters with a brass style. When
the strip on one side was full, with margins left and two
vacant spaces in which holes were to be cut for the cord to
hold the leaves, hg would smear Indian ink over the polished
surface, the fluid leaving no trace on the blank parts, but
remaining in the incisions. By the year 1880 catalogues
drawn up of Pali MSS. in the libraries of London, Paris,
Copenhagen, Oxford, Cambridge and Stockholm revealed
the possession, somehow acquired, of a fair number of these
MSS. of the Pali scriptures, but nowhere ®a complete
collection. Rhys Davids, published a list of the lacunz:
‘““ Good MSS., of these books are wanted at once,” and
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begged the learned among the Ceylon monks, whose
monasteries might have any of them, to lend or sell or let
them be copied for purchase.

These MSS. when got had to be edited in book form, and
whereas it was customary for editors of Indian MSS. to
retain, in book editions, the Indian scripts, the pioneers of
Pali editions decided to transliterate the various national
characters into roman letter. No other course was reason-
able, since Buddhism was not of one country, hence of one
script, only. And more: this work was from the first
intended to be a gift to the world as world-literature, and
especially to the Western world. In that world, if we
discount the world-shrinkage inflicted upon themselves by
Czech and Slav in retaining a national script, the only
characters that count are those of roman letter.

On this work of transcribing, collating, and selecting,
with subsequent printing, which we call editing, one man,
by 1850, had got to work. This was the Dane, Victor
Fausboll, and on it he spent the leisure hours of forty-seven
years. A man of original will and t¢émperament. he is not
to be looked upon as a historical ““ freak.” A pioneer, he,
too, had his inspirers, and his own- account of their influence
is worth quoting to you. To the Index of his chief work,
compiled by his pupil the eminent Pali scholar, Dines
Andersen, he 1n 18g7 wrote thus:

““Born in a country parsonage I, until my twelfth year,
associated much with peasants, and listened with attentive
interest to their legends and stories . . . tg the legend of the
sunken church lying at the bottom of the lake, where it
might be seen . . . when it was clear and calm, and whose
bells might still be heard in the evenings . . . to the story
of the treasure-seeker who at sunset, in perfect silence . . .
sought to bring the long-buried treasure up to the surface.
I also labouired and strove for years digging silently, until
I could bring the treasure forth fo the light of day. Here
we have it! . . .
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““What induced me with eagerness to begin to work at
the Jataka Book was particularly three utterances I met
with: The first I found in Spence Hardy’'s Manual of
Budhism : ‘ The Sinhalese will listen the night through to
recitations from this work without any apparent weariness,
and a great number of the Jatakas are familiar even to the
women.” The second I read in Clough’s Sinhalese Dic-
tionary under ° Jataka-pota,” where it says: ‘ This book is
so sacred amongst the Buddhists that they will offer to it
and worship it.” And the third I noticed in the Ceylon
Friend, 1837, where it says : ‘ The more I think of Buddha
the more I love him.’

“In 1849 I had commenced transcribing parts of the
‘Jataka, but I did not seriously take it up until I had finished
my edition of the Dhammapada in 1855. The further I
got into the book, the clearer I saw its importance, not only
in a linguistic sense, but also from a culture-historical point
of view, and in order to awaken interest for it in the literary
world, I began publishing specimens of it in 18gr. Prof.
Westergaayd was not at first in favour of a complete edition ;
he would have preferred an analysis only. . . . Later on
he altered his opinion and supported the work. It was,
however, principally the encouragement I from the very
beginning received from Prof. A. Weber that kept up my
courage. And when material failed me, it was especially
the Rev. Subhuti’s untiring perseverance in sending me a
transcript in parts, and Colonel Duncan’s present of a
complete Burmes) copy of the Jataka (at the instigation of
Missionary Cs H. Chard) that made it possible for me to
finish my undertaking.

“ 1 now trust that the fact will not be overlooked that I
have had but little material to work from, also that when
I began the study of Pali, the language was nearly
uncultivated.”

I have not quoted Faugbdll at such length to leave in

you the impression that in the 551 Jataka (or Rebirth)
C
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stories we have what might be called the New Testament
of original *“ Buddhism,” or that you should misunderstand
the so-called ““ worship "’ of the MSS. of them. I want you
to see this man, nearly a century ago, led by this and that
source of inspiration to plough for the rest of his life a
long and lonely furrow 1n, not a field but a *‘ clearing,” 1n
the faith that he was digging up treasure for which the
knowledge of the world might be the better. It is to say
the truth to tell you that Victor Fausboll, by these six
volumes of the text and commentary of the Jataka, brought
us by a flowery and pleasant way into the inner ring of the
Pali scriptures. Into that ring he himself penetrated by
his editions of the two venerable anthologies Dhammapada
and Sutta-Nipata, and a Latin translation, usually closely
accurate, of the former,

He also translated the latter work, but into English, in
which, as we can see, he was not at home. The result may
not unjustly be called *“ wooden,’’ yet with the companion
translation by another man of ardent and far-seeing will,
Frederick Max Miiller, the volume ws a very notable event
for Buddhist studies in this country, in that most notable
decade of burgeoning, 1875-1885. In these years, Max
Miiller, checked in his Sanskrit studies when not chosen
for the vacant chair at Oxford, spread his boundless
energies over a larger field—that of the comparative
study of languages and religion—and began to edit
the fifty-nine volumes now so well known as Sacred
Books of the East. In the series thj$ twin volume is
No. X.

In the following year, T. W. Rhys Davids contributed
No. XI., entitled Buddhist Suttas, a selection of seven,
chosen, he wrote, with difficulty from the stores of a nearly
unknown literature—a difficulty arising from the embar-
rassment 1fot of poverty, but of wealth. Here was another
man willing and destined to give half a century of work to
the unfolding of what this ‘“ buried treasure’ might
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contain. With him it was less peasant lore that lured
than the religious needs of man. He had himself lost his
way in those needs, but in seeking to refind it he was ever
mindful of the quest of man, at all stages of world-history,
to do the like. A channel for the expression of Buddhism,
as one of such quests, was opened to him soon after his
return to England. I do not know whether Max Miiller’s
great series was the example, but the Society for Promoting
Christian Knowledge, of London, began a series of Manuals
on Non-Christian Religious Systems, and the first was that
on Buddhism, by Rhys Davids. This little book became
in time the classic English work on the subject, and it can
scarcely be doubted that, to what extent there can be said
to be now a more intelligent acquaintance with what is
called Buddhism among English readers all over the world,
it is chiefly due to this work. Written at a time when the
Pali scriptures were for the most part in MS. form only,
and revised in succegsive impressions only within the
narrow limits allowed him, its author could write, already
after fifteen years, ‘3.%1d the manual been written now, it
would doubtless have assumed a different form.” He
could then, he explains, have quoted original texts and
ignored European pundits.

But these were not the only openings for making accessible
to English readers the new-incoming Pali sources. In its
own way Nicholas Triibner’s publishing firm ! was also a
Constantine in the establishment of such studies, and its
““ Oriental Series\’ of translations and treatises was
intended ‘‘ to, give in a comprehensive form all this mass
of knowledge to the world,” 1n which such “immense
strides had been made in the last century.” Starting in
1878, volumes were rapidly issued, so that the series,
which all but began with Samuel Beal’'s Dhammapada from
the Chinese, in 1878, had already issued somre fourteen
volumes when, in 1880, Rhys Davids, following up Faus-

1 Now Messrs. Kegan Paul, Trench, Tribner & Co., Ltd.
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boll’s Pali Jataka volumes, began a translation of the
Jataka in the Oriental Series.

Meanwhile a new and efficient worker had come to this
country, with a backing of financial support from the
Royal Academy of Berlin and the Government of India.
This was Hermann Oldenberg, editor of a complete text of
the first third of the Pali scriptures, called Vinaya Pitaka,
viz. the list, with historical episodes, of the Rules of the
Sangha, or Order of Buddhist monks. MSS. were placed
at his disposal by the India Office and the Paris National
Library, and in 188083 the work was published by Williams
& Norgate in five volumes. Oldenberg’s activities in Pali
did not stop there. In 1882 he had handed to Rhys
Davids a prepared edition in MS. of the 1279 lines, com-
posing the anthology of poems by monks, among which
were names ascribed going back to the first generation of
the Sakyan movement. And Max Miiller gave to both of
them, in collaboration, the opportunity of publishing, in
the ““ Sacred Books of the East,” three volumes of trans-
lation from the Vinaya, the portlonu.;.led Major and Minor
Sections, which include quasi-historical accounts of the
beginnings and of the early Congresses of the young church.

But Rhys Davids’s will was directed with stronger desire
to the—I use his own words—far more valuable and
interesting Suttas (sayings, discourses) on the religious
teaching, which were lying ‘‘ buried and unpublished ”’ in
Pali MSS. In the lectures on the origin and growth of
Indian Buddhism, which the Hibbert trystees had asked of
him in 1881, he confessed to having ;zgorqu, backed by
generous offers of help from Pali scholars, a society for the
purveying of critical editions of the books of these Suttas,
as well as of ““the whole of these curious and ancient
books.” Following the example of his friend Richard
Morris, editor of the Early English Text Society, a scholar
whom he lured into Pali research, he named his effort the
Pali Text Society.
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Just the organizing will of this one man was needed to
set the ball rolling. Holding on for fifty years, the great
war notwithstanding, his society has completed first
editions of all the remaining scriptural books, has published
a dictionary, mainly from his own collections (compiled by
himself and Dr. W, Stede, then by the latter alone), and a
great portion of the ancient commentaries on those books,
with many minor manuals of a somewhat later date. And
this undertaking should be completed in about eight years.
He did more than this. Max Miiller’s death in 1901 had
led to the closing of his great series, but he had set on
foot another more special series: ‘ The Sacred Books of
the Buddhists.” He took this departure because while on
the one hand offers to translate certain Buddhist texts had
been made him, the then King of Siam, Chulalangkorn
II., had promised, in the interests of his faith, to give
financial support to both the translating and the printing.
The first in this series was one of the Buddhist Sanskrit
texts of which Hodgson had presented copies to the
Asiatic Sogiety and to Paris. It was The Garland of
Jatakas (birth-stories) translated by the Dutch scholar,
J. S. Speyer, then of Groningen University, and published
in 1895. The next work appeared four years later, and with
it began the translation of those Suttas at the head of the
second division of the Pali scriptures so much desired by
the translator Rhys Davids—the Digha-Nikaya, or Long
Collection. To these Dialogues of the Buddha, the English
title which he sected, not without careful thought, for
the first two of these four great *‘ collections *’ or * groups "’
(nikaya), 1 shall refer later. The second, which he did not
live to translate, was carried out by his former pupil, Lord
Chalmers. The third collection, begun by myself, has been
completed by F. L. Woodward, now of Tasmania, who has
also begun the fourth, these two coming into the series of
the Pali Text Society’s trgnslations. .

This is a very meagre sketch, but it may be enough to
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leave you better acquainted than you were with the how
and the when we of Europe, we of to-day of the English-
speaking races, have come to know what, as yet, we do or
may know about the ‘“ Buddha " and the religion which
has been called after him.,

A word here about an important historical question, for
a discussion of which this Manual affords neither scope nor
range. In the two religions, Christianity and Buddhism,
where amid more that 1s unlike there is a less that is like,
the question has arisen : Has the one directly derived from
the other? Has the younger gospel been influenced by the
traditions of the older gospel?

I think it was not. In both cases there is this main
resemblance : a helper of the Many, revealing a something
More in the nature and destiny of the Man (the very man,
not just body and mind), and teaching this, not as seeking
to upset the religion of his land and day, but as a New Word
in it to give it quickening power of stronger vitality.
Around this main common featuré cluster many details
swept in by scriptures of a later day, and in these derived
influence is possible. But the New Word in either gospel is
not derived from the other. The reader can study the
‘““parallels ”’ in Buddhist and Christian Gospels, by A. ]J.
Edmunds, edited by M. Anesaki, 4th edition, Philadelphia,
1908, together with a critical and sagacious discussion by
Rhys Davids, fournal Pali Text Society, 1920—23. These
are not works easily available to all. I £herefore give here
the conclusion arrived at, after years of research, by my
venerated friend Edmunds, and published as a postscript
to his work: °° Both religions independent in the main,
but out of eighty-nine chapters in the Gospels, the equiva-
lent of one (mostly in Luke) is coloured by a knowledge of
Buddhism?” The transference was made possible by recently
discovered versions of the Budgdhist scriptures in vernacu-
lars of the Parthian Empire. Parthians were present at
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the founding of the Christian religion (Acts ii. g). Of
direct borrowings I maintain but >’ . . . three phrases, and
five ‘“ narratives as coloured by Buddhist influence.” I
wish I could also give in its wisdom and beauty the
peroration of my husband’s article.?!

! T printed this, dated 1877, after his death, copying his title.

This had more fitly been: What has Christianity derived from
Buddhism ? instead of the converse.

414



CHAPTER 11
WHAT IT IS WE CAN KNOW

“ HERE you have it!” said Fausbdll of his completed
seven volumes of the Jataka. We can now say the same
of not one only, but of all the twenty-eight distinct works
constituting the Pali scriptures or Canon. Pali religious
literature of a ** classic "’ kind consists also of a commentary
to each of the twenty-eight, and there are sub-commentaries
of respectable age. Of the former we can, for a few years
yet, say only: °‘ Here you are getting them,” for only
about two-thirds are yet edited in Europe. Nor, as we
have seen, is Pali scripture the whole of Buddhist scripture.
If within the limits of this manual I am telling you what it
is we can know in the Pali scripture, and am mainly putting
the Sanskrit Buddhist scripture on ope side, this is for two
reasons. First, because in the former I know" my way
about relatively well, but not in the latter. Secondly,
in the study of a world-religion, I seek to make you share
my view, that the thing most vital to our knowledge about
it isits birth. Itisin the birth, the foundation of a religion,
that we must look to find what it meant and was to mean
for mankind, irrespective of what it came to mean in this
or in that land and period. Now a “ scripjure ™ is a much
later thing than the birth, and it is not always justifiable
to say this and that in it is the real * birth *’-message.
Yet it is justifiable to say this much : * In the Pali books
we have a nearer approach to what that birth-message
may have been than is yielded by the Sanskrit Stitras.”

We infer this in two ways :

(1) The matters given in the Pali Pitakas are worded
in a peculiar artificial way, bttraying that they were

22
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spoken in both metric and in prose fixed forms before they
were set down in writing. This leads us to believe that
they were first uttered, and repeated as uttered, then
redacted in a fixed form, verse or prose, all of it oral, before
there was any writing of what some man had wanted to say.
When these oral sayings came to be written down, the forms
found in the past most effective for memorizing had become
too fixed, too ‘““sacred’ to be altered to suit the style
found most effective in writing. So the fixed ways of the
matters were written down relatively unaltered. But
when the Sanskrit Sttras were first composed, writing
had apparently come in, in Central Asia, for the style is
not crude or stiff, but flowing, and at times very florid.
This suggests a relative lateness for this field of Buddhist
literature.

(2) In these Sitras the “ Buddha’ appears as one
worshipped as if he were a very God upon earth. The
Pali Suttas show him not yet so worshipped, but in process
of becoming so. I cannot justly show you this by picking
out sentences here or there from Siitra or Sutta, for the Pali
books are of many dates, both as books and as to portions
of any of them, and the same may be said, but to a less
degree, of the Siitras. Both sets of books must be read,
or at least carefully looked into, if you would see the
difference which prevails in either as a whole. You may
hear it said, for instance, that a Pali name for the *“ Buddha ”’
was Dev’ati-deva—that 1s, god-beyond-god(s). This is
true, but it is fidst found, not yet in the scripture of the
Pitakas, but in a later Pali book,! begun about go to
80 B.C., and in the last part of it only, which dates from
some years later than that. In the Pali Suttas, on the
other hand, the Founder 1s said to have replied to the
question : ‘“ Are you deva? ” “ No, I am not.” 2 There

! Translated by Rhys Davids as The Questions of King Milinda,
S.B.E.

2 Gradual Sayings, 11., p. 44 (the Fourth “ Nikdya "’).



24 A MANUAL OF BUDDHISM

are contradictions in all scriptures, but this reply you would
not, I believe, find in the Sanskrit Siitras.

In the Pali scriptures, then, we are, as we believe now,
getting back to an older stratum of teaching. But we may
live to see—you may be here to see it—disclosures of a
yet older vein. Fragments of a book of poems belonging
to those scriptures, written in, not Pali, but the earlier
Prakrit—that is, one form of Prakrit—were discovered
only three decades ago. They reveal some differences.
We may yet find more—mainly, perhaps, from Chinese
translations, made, for all we yet know, through the work
of men of the Buddhist church in India, who came to be
turned down for their views, views which a changed
ecclesiastical authority had come to regard as ‘‘ heretical.”
Scholars are now getting to work in this field, and we must
watch for results. I can only show (a) what we have as
yet, (b) how I judge we must read it.

Herein we have two things to consider : *‘ the Buddha ™
and the religion named after him. What are these Pali
scriptures which speak of it and of hum?

They aré divided into three Pitakas—a word meaning
merely a “ basket,” as we should use the word, but with
the secondary meaning of a thesaurus, a casket, of valued
contents. The two first, called respectively Vinaya and
Sutta Pitakas, contain what had been, as they reveal,
called Vinaya and Dhamma—that is, in their form, the
Rules (namely, of the Order of the monks), and the Sayings,
fixed in wordings of metric speech and prose. The word
Vinaya is of curious characteristic interest. It means v¢:
away from; #naya: guiding. As used for a withdrawal
from a simple unity, it means ‘ details”; as meaning
abstaining from this or that, it means ‘ discipline.” So
we get in these two combined a system or method of
monastic details or rules, wherein heed is chiefly pald to
what a man in monastic life should not do.

In this Pitaka are three divisions : the Patimokkha,
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the Khandhakas (being the Main, or Older, and the Less, or
Later); and the Parivara, a summary. The first 1s a list
of 227 rules, to each of which there came to be attached
an exposition about it. The second means (belonging to)
the whole body (of worded teaching), the -ka at the end
meaning what we used to express in a title by the initial
word De, e.g. De Anima. The third is a synopsis (lit. a
surrounding, including) of the preceding two. You can
read the first, without the expositions, in S.B.E. Vol. XIII.;
the second in this and the two other volumes (Vols. XVII.
and XX.), called together *‘ Vinaya Texts.” The third
and the expositions to the first are not yet translated. The
article “ Patimokkha” (by Rhys Davids) in the Encycl. of
Religion and Ethics is very informative.

In the second, or Sutta Pitaka, Sutta, again, is of curious
characteristic interest. Sutta is literally a thread or string
such as—to quote the Sutta-Vibhanga, the Exposition
itself—you would put round a bunch of flowers to prevent
the wind scattering them. Books constituting such
binding strings there*were none. The bond had to be sought
in the theme, the connected set of words, were they homily
or saw, as uttered (and repeated) by the speaker. Hence
the Vinaya rules themselves were Suttas, no less than
doctrinal talks and homilies. These were at times called
Suttanta (z.e. end, value, object of the Suttas), in opposition
to Vinaya ; in these the “end ” of the discipline was merely
subsidiary to tkt of the doctrine. The older term dividing,
with Vinaya, the corpus of teaching was the word Dhamma.
You will often find these two so used in the Vinaya Texts.
To Dhamma we shall return. The * Suttas”™ in the
Sutta Pitaka are a very large number of connected sayings,
bound up in larger bunches. The latter are called the five
Nikdyas, or collections. Of these five the first four, entitled
also and later Agamas—a word meaning “coming in”
or ‘incorporated "—arg known as Digha, Majjhima,
Samyutta and Anguttara Nikayas, s.e. literally, Long,
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Medium-length, Connected, and Further-Parts. They are
now, I repeat, translated into English. Beside the Dia-
logues of the Buddha, by Rhys Davids, assisted in Vols. II.
and III. by myself, and Further Dialogues of the Buddha, by
Lord Chalmers (2 vols.), the third is called the Book of the
Kindred Sayings, and the fourth, The Book of the Gradual
Sayings, now in course of publication,

The Fifth Nikaya is a varied collection of anthologies,
in some of which are prose portions; and one book in
prose only, the Patisambhida-magga, or Way of Analysis.
The anthologies are as follows : :

Khuddaka-patha, or Text of the Short Sayings (translated
by myself 1n S.B.B.).

Dhammapada, or Verses on Dhamma (translated many
times, most recently by myself in S.B.B.).

Udana, or Outbreathings (emphatic *“ winged "’ words)

Iti-vuttaka, short sayings.

Sutta-nipata, or The Bunch of the Threads (translated by
Fausboll, S.B.E., Vol. X., and by Lord Chalmers in H.O.S)).

Vimana-vatthu, or The Mansion-Stories.

Peta-vatthu, or Stories of Those Goneg,Before.!

Thera-Theri-gath3, or Verses of the Elder Men and Women
(translated by myself as Psalms of the Early Buddhists, Pali
Text Society). | |

Jataka, or Birth-Stories (translated by Cowell as director
and four fellow-workers : R. (Lord) Chalmers, W. H. D. Rouse,
H. T. Francis and R. A. Neil).

Niddesa, Main (Maha) and Sequel (Culla) : Expositions.

Apadana, or Episodes by or about Buddhas, Pacceka-
Buddhas, Monks and Nuns.

Buddhavamsa, or The Lineage of a Buddha,

Cariya-pitaka, or Basket of Deeds.

]
-

There thus remain only eight of the fourteen works
of this Nikaya to be translated. I should, indeed, say
only six, for Udana and Iti-vuttaka have been translated
into English, but the former is out of print; the latter is
scarcely to be recommended. I am hoping that within
this decade both of them, and also the two ‘ Vatthus”

1 Mr. H. Gehman is preparing a translation of these two for S.B.B.
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will be published in the S.B.B. The remainder may well
find translators and purveyors in those who come after me.

The Third, or Abhidhamma Pitaka, is admittedly of
later origin. Books of the Vinaya Pitaka refer here and
there to ““ Vinaya, Dhamma and Matika.” And at the
beginning of the Third Pitaka one comes upon a first
section called Matika (consisting of a dual list of subjects:
so many coming under ‘“ Abhidhamma,” so many under
““Suttanta ”’). And it i1s presumably out of these matikas
of the former kind that the Abhidhamma-Pitaka was in
part developed. |

Both ““ matika ”’ and *“ abhidhamma * have an interesting
history, of which we know very little. Matika (Sanskrit :
matyka) means ‘‘ maternal,” but it had in our present
connection long ceased to have anything to do with
““mother.”” Before the coming of the “letter ’—i.e. a,
b, ¢, etc.—the mark or sign had a more pregnant significance.
It stood for a * something more ’—for instance, it might
indicate a space on a surface, within which alone a “ more-
will ” might be brodght to bear in what we call magic.
It thus meant “ generating,” and hence, maybe, the term
““maternal.”” ‘ Matrix "’ has undergone a similar, if more
limited, evolution in meaning. Matika, with a slightly
shifted emphasis, came also to mean ‘ water-course,”
1.e. opening or channel for the * something more.” In
the visible records of speech it will have been used as a
significant letteg or other symbol, indicating some content.
And for the monk in pre-book days the Matikas will have
called up a list of topics which he knew more or less by
heart.

The word ‘““ abhidhamma ” I cannot here take into con-
sideration, for it cannot be understood without examining
““dhamma.” This is a word of first importance and with
a history. Here let us simply see in “ abhidhamma ”
“super-doctrine,” and in that see only the partial
meaning ‘‘ supplementary teaching.” The ‘ more” in
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the “ super ” I cannot deal with here. The Pitaka consists
of seven books, as follows :

Dhamma-sangani, or Compendium of Things, or Mental
Experiences (translated by myself as Buddhist Psychological
Ethics, Royal Asiatic Society ed)

Vlbhanga or Dividings, i.e. exposition of subjects specially
inquired into.

Dhatu-katha, or Talks on Elements.

Puggala- _Paiifiatti, or Designation of (Kinds) of Men (trans-
lated by B. C. Law, Pali Text Society ed.).

Katha vatthu, or Bases of Talk or Teaching (translated by
S. Z. Aung and myself as Points of Controversy, Pali Text
Society).

Yamaka, or The Pairs-book,

Patthana Vols. I.-I1II., or, as we might say in golf idiom, the
Forward Stance: a book on relations between the agent, as
cause, and some mode of producing an effect.

Thus less than half of this Pitaka has been translated.
Nor would the untranslated items be found very readable,
with the possible exception of the second book. All are
in catechism form. This might involve very readable
results, but we have to remember two things. In them
we are yet in the pre-book world, when the real book was
the live teacher, and the matter, fixed in wording only,
was merely a memorandum for him to expand. Secondly,
it had become a rule of ““ abhidhamma *’ procedure, when
this later book was added, to follow strictly the way of the
general proposition, without discussing individual cases.
And this, you will admit, makes very dull reading,
as would a list of proverbs, where we get ojldy a number of
very general sayings. I have given above but the barest
outline of the nature and contents of the Pali Canon or
scripture, so that you might know what are these books
‘“sacred ”’ to the Buddhist of Ceylon, Burma or Siam, and
to what extent they are as yet accessible to the reader of
English only. Some are also translated into German,
and a very few into French and Italian. Information
as to these 1s always obtainable f#-om the Pali Text Society,
through the Oxford University Press, London.
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Each of these canonical books possesses its Commentary.
In the commentarial literature there is this added interest—
that in a few cases, whereas we cannot assign an individual
author, we can say the individual edsfor emerges, who has
in some cases been also the translator. As a matter of
fact, the editors have been too much credited, in the several
Commentaries, with the achievement of original composition,
even though such credit was not granted them by the old
chroniclers. By these the work of the most famous of
them—the man known by the cognomen of Buddhaghosa
(voice of Buddha)—is said to have been the translation
into Pali, called Magadhese (just as the new standardized
diction of Rome’s successors came to be called Italian),
of the Sinhalese Commentaries. These were renderings
into Sinhalese of the traditional Prakrit expositions of
the “ Sayings,” which had been brought to Ceylon by oral
teaching. And this i1s the way in which the next most
famed commentator, Dhammapala, tells of his work :

Verses they spske whose the true Dhamma was,
T’hey of the Master very sons and heirs . . .
All these the leaders of the Order took

And in one ordeved sevial compiled,

The Thevagatha-T herigdatha named.

T’ elucidate the itmport of that work

T hree older Commentarvies ave extant.

T heveto this exegesis I have tvied

T’ indite, the which, 1n that wheve'er 'twas fit
I strove to set the highest meaning forth.

These appended lines he gives in several of the Com-
mentaries bearing his name. He appears to have lived
now in S.E. India, now in Ceylon, but it isnot clear whether
he, too, was a translator. But this is clear : whereas it
was the natural method of the Indian teacher in the long
past to utter or repeat a Mantra and then expound it,
much as is done for us in text and sermon, he had a relatively
free hand in the expositian, and hence the current forms
and values in the exposition, when the growing use and
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worth in writing were calling for exposition to be written
as well as text, will have become very different from the
more ancient versions, both in form and in emphasis. Yet
much of the older matter may have filtered down. And
it is thus a very interesting mixture that we get in these
Commentaries.

There i1s as yet only one complete translation of one of
them, and that i1s The Expositor, Commentary on the
Dhammasangani, first book of the Third Pitaka, by P.
Maung Tin of Burma (Pali Text Society ed.). If it comes
into your hands you will see that at the end it is ascribed
to Buddhaghosa. But at the beginning it appears as if he
had asked another, it may be a puplil, to do the task. The
translator of the English version hastens to insert “ Not
the author of this work.” But this is at once a traditional
guess (for no one knows), and, as I said above, i1t is giving
the ancient editor credit for too much. See how it goes
on about the original Commentary :—

Mahinda brought it to the peerless isle,

Ceylon, and in thewr tongue they wrote the book.
Rejecting from that ancient scroll the speech

Of Tambapanni, I shall heve inscribe

On the palmyra-leaf the faultless tongue.

In other words, he translates from Sinhalese into Pali,
or, as they called 1it, Magadhese, a language which he as
firmly held to be earth’s original speech as, iIn Christian
Europe, Hebrew was once held to be.

Even in the modified, if very arduous and worthy role
of editor-translator, Buddhaghosa is accredited with works
which we cannot reasonably ascribe to him, much as was
Omar Khayyam with many verses by other men. The
Commentary on the Dhammapada, for instance, is evidently
by a man ‘holding very different religious values, a man
whose name has not lived, at Jeast on earth, “ for ever-

»)

more.”” But the rule has been, in Buddhist tradition,
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to father all Commentaries on Buddhaghosa, save the six
claimed for Dhammapala.

Of the latter’s work you will find excerpts in the Psalms of
the Early Buddhists, giving a short account of the composers
of these poems, men and women. But it will probably
be some years yet before more Commentaries are translated
in their entirety.

Between the writing down of the Pitakas and that of the
Commentaries—an interval of about four centuries—out of
perhaps many other works in Pali only a very few have
as yet reached us. One of these, translated by Rhys
Davids in the S.B.E. as The Questions of King Milinda
(2 vols.), 1s of intense interest, and for three reasons. It
is an historical epitome itself, for in it we see, firs, oral
conversations later written down, as in the Pitakas, then
fictitious conversations written as compositions, probably
from notes, then more fictitious conversations which were
probably composed when written. Next, one of the pro-
tagonists is a historical character—the king—and hence
we get some precision m the date. Then we note a certain
divergence in religious values from those in the Pitakas.
These points are dealt with in my T/he Milinda Questions,
which is not, of course, another translation, but a study on
the book.

Another briefer and less readable book is the Netti-
pakarana, or Book of Guidance, said to have been the work
of a school founded by one of the first disciples, Kacchana
or Kacchdayana, who left the little community to live in
quasi-retreat at a hilly place called Avanti. But this work
is in Pali only. So too as yet is the Petakopadesa, or
Pitaka-References of this school; this is now being edited,
but i1s not translated.

A much more noted work 1s the treatise Visuddhi-magga,
or Path of Purity, which may or may not be rightly held as
based on an earlier work, Vimutti-magga, but which

tradition unanimously assigns In its present form to
D
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Buddhaghosa. This might also have been called a work
of Pitaka-references. In it we see for the first time an
author, plagiarist or not, composing a book with all the
written scriptures at hand, quoting from them right and
left. This was a great advance from the preceding epoch
of oral tradition, when each group of repeaters knew only
its own section of the sayings and was ignorant of the corpus
of teaching as a whole. Nevertheless, the emphasis, the
outlook, the mode of exposition are not those of the Pitakas,
but have changed in many ways. Do not take my word
for this. The whole work is now well translated by P.
Maung Tin (Pali Text Society ed., 3 vols.), and is worth
consulting after you have well soaked yourself in the spirit
of the ‘“ Agamas,”’and such a work as the Dhammapada.

On this work one Dhammapala wrote a Sub-commentary,
or ‘“ Tika,” but it i1s not certain whether this was the
commentator. On this and on Buddhaghosa, you can
consult the E.R.E. under each name, articles by Rhys
Davids. There are many Sub-commentaries, re-com-
menting each on a Commentary, bul none 1s as yet edited.
A few other medizval works there are, not forgetting
the two Ceylon so-called epics, the Great Chronicle and its
sequel, both in Pali Text Society translations, by W.
Geiger, assisted by Mabel H. Bode and by Mabel Rickmers,
awalting you, should you seek to know to some extent
this literature.

You may now be asking whether any wprks on the story
of Buddhism in other languages than Pali are accessible
to English readers?

There are, in the first place, certain translations from
Sanskrit Siitras, such as the seven collected in the last
volume of Sacred Books of the East, No. XLIX., entitled
Buddhist Mahayana Siitras. It will there be noted that
these sevenl are all admittedly compositions of our era,
and clearly such as had not been oral sayings in their
present form. The style, as I have said, betrays this.
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To the translation of the Jatakamala (S.B.B.) I have already
referred, and to that of the Lalita-Vistara, but the trans-
lation of this is in French, as is that of the Saddharma-
pundarikd, a MS. among those brought over by Hodgson.
We still await a translator of two notable works from what
is termed Sanskrit Buddhism : the Mahavastu and the
Divyavadana, edited by Senart and Cowell, respectively,
but a good notion of the former can be obtained from the
digest of it recently published by B. C. Law. D. T. Suzuki
has recently published an English translation of the Lanka-
vatira Siitra, another of Hodgson’s contributions to Europe.
It 1s chiefly on this Siitra that what is known as Zen
Buddhism 1s based.

Then in * Triibner’s Oriental Series” you can read
W. W. Rockhill’'s Life of the Buddha, from the Tibetan
scriptures quoted above, and in the India Historical
Quarterly for March 1931 a Tibetan history of Buddhism
in India, re-translated from Schiefner’s German translation,
can be sampled. Rockhill has also, 1n the Triibner Series,
a translation of the Tfbetan version of the Dhammapada,
to which -the name of another Buddhist work (Udana-
varga) has somehow come to be given.

Finally, in the same series 1s Bigandet’s Life of Gaudama
Buddha from Burmese Sources, and in his Manual of Budhism,
Spence Hardy, writing about 1860, drew from sources
he found in Ceylon, and from Beale's Chinese Records of the
Western World ({riibner) and T. W. Watters’s On Ywuan
Chwang (R. Asiatic Society), not omitting J. Legge’s
Fa-Hien (Claxendon Press), a good 1idea may be obtained
of the Chinese pilgrims’ journeys to India.?}

1 Thave here neither space nor desire to discuss the (?) 11th century,

still popular manual Compendium of Phtlosophy, translated (P.T.S.
ed.) by S. Z. Aung and myself, nor Buddhadatta’s works of the s5th

century (P.T.S. ed.).



CHAPTER 1I1
THE ‘‘ BUDDHA '’

A. Who Was He?

For that matter, was he ever real? Did he ever live?
In the more sophisticated idiom : Is he a historical person?
Has he historicity ?

Curiously enough, this question is still occasionally asked,
as I know, just as we find it asked round about the end of
the era B.C., in the book Questions of King Milinda. 1 say
“ curiously,” because at this time of day educated men—-
and such still ask i1t—should word the question more
intelligently. They would concede that there must have
been founders of Buddhism; for them the question is:
Was there a founder?

With the question as raised in that book I have dealt in
my study on it.! When it is raised the second time, by the
unknown author himself, not by the teacher whose sayings
he had edited, his argument would not satisfy those who
would say * founders” for ‘ founder.” This 1s, that a
given city, a model city, must have had an architect, a
planner. The further query that there may have been more
than one planner is not raised. Nor is it asked : Could
there not have been more than one at successive epochs,
whereby the original creation had become built over, or
otherwise altered and enlarged? There is for us a somewhat
childlike simplicity about that ancient settling of doubts.

But for all that the contention ‘‘ founders,”’ not founder,
is not rendered valid. If a certain name had survived as
that of the arch-founder of that city, and not more names

1 The Milinda Questions, pp. 96, 129.
34
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than just one, the sceptic has still not got round the fact
that the one name has survived and not those of the others.
Why, we can ask, should one name only have survived, and
not two or more as first architects? Why, on the other
hand, have two names, and not one, survived as the first
founders of Rome—Romulus and Remus? Or, in the
lesser case, Hengist and Horsa as Jutish conquerors of
Kent, and not one of these only? In neither case do the
two names stand for some dual idea or myth requiring two
names. It is asking so much more of credence to say in
these two cases: ‘‘ Here will have been really only one
conqueror, only one founder.” Still more 1s it straining
credence to say: ‘ There will have been no conqueror, no
founder.” For why should the initiative of the individual,
an initiative we still see at work in every land, at every
kind of enterprise be held as unreal, if only the enterprise
be of the long ago? Centuries hence there will always have
been a Martin Luther to account for the Lutheran Church,
a John Wesley to account for the Wesleyans.

But whereas I believe that a new enterprise will always
have needed a man to will its actual beginning, it is not
inevitable that that man’s name will survive. Perhaps the
most striking case in point is the man who, in India, began
the teaching of immanent Deity, which we find accepted
and urged by the Upanishad teachers. It may have been
Yajfiavalkya, byt he in no wise stands out as personality
and as surviving name, as 1s the case with the scripturally
acknowledged founders of religions. There needs to be
both the striking attractive man-as-seen, and also—and
this is the more essential-—the bringing his enterprise
before the many. That * Yajiiavalkya *’ will not have been
the one or done the other. Socrates was not the one, but
emphatically he did the other, and in spite of his looks,
even among Greeks, his name has lived.

Yes, you may say, he hag lived ““ in ”’ his own individual
name, albeit, as to that, how much the teaching linked
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with his name was his and how much of it was Plato’s, we
can never exactly know. But here it is not altogether a
question of an immortal personal name, like Socrates—it is
an immortal #¢le. The ‘ Buddha,” like ‘‘ the Christ,”’ is
not a personal name. Was the idea which has come to be
adored as “ the Buddha ’—that is, literally the Wake, but
meaning from the first, when so applied, the Wise, the
Enlightened—was this ‘“ i1dea *’ ever a concrete man?

Surely, I would say, for you cannot here get away from
the man-in-the-title. We may in a way worship ideas—
truth, goodness, beauty, light, and the like—but there has
never for us been a man’s name personalizing any of these.
Ultimately the titles, Buddha, Christ, are nothing without
the man. Now there must have been a cause why this is so.
You may quote such a name as Odin or Wotan, and say :
‘““ Here is an admitted myth with a name, but without the
man.”” Well, we have said that hitherto; but now not so
readily. We now incline to think that, even as the Romans
deified their emperors, so 1n the long past this and that
pagan deity may once have been a tnan, who in one way or
another imposed his will on men, by acts of power, by acts
maybe beneficent to man. The ideas, the qualities which
came to be built up in course of time around, upon, the title
Buddha, have ultimately been found linked with a man—
the man Siddhattha Gotama of the Sakyan clan (or, in the
case of earlier “ Buddhas,” with a man of another personal
name and clan). The ideas may be morq or less mythical,
may be the structure of a succession of worshippers, but the
linking of them, 1n the ** title,” with a certain located man,
and not with any other man, is a historic fact, historic as
scripturally true, which has to be explained away. It is
that foot of the vanished statue from which, as is said, we
‘““ explain Hercules.” We cannot explain away that foot.
We say: “* ‘It " has stood here.” Equally must we say:
* Gotama lived there.” Else we must say, “ How came all
that * Buddha ’-superstructure to be so based? ”
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It is this man, then, on the one hand, and this title, about
which you who read these pages seek to learn what may be
learnt. Who was “ Gotama ”’? Who was, who is, ‘‘ the
Buddha ™!

You may say: ‘ Are not both one and the same, as
George is the King? ” No, they are not so nearly akin as
these two words are for us now. This man is, through the
modern Press, so much with us from day to day, that we
forget what an ancient structure of ideas, tendencies and
usage is built up about him in his office and its title. For
the Eastern Buddhist, the Buddhist we now call a Mahayan-
ist, Siddhattha Gotama—in Sanskrit, Siddhartha Gautama
—was a real man, but, as such, an emanation or avatar (a
down-comer-over) of that Buddha-who-is-God, one such
inspired man among other avafars, a man who is More
come from the Man-who-is-Most. The South Indian
Buddhist attempts much more; for in his belief, he includes
the two in one, and sees, in Siddhattha Gotama, one who was
so much a superman that he was beyond all those of the
unseen whom the wond reckons as Most. And more, that
he as Gotama was not born as such, but attained this
superdeity in what is called his b6dh: or sambodhi, when he
was about thirty-five years of age, as the outcome of an
immeasurably long process of becoming-more in the past—
the past, that is, of former lives.

Neither of these holds that which i1s for me the truth.
But it is you wijo have here and now to decide between the
three points of view. Let us inquire inte the scriptural
facts.

These are nowhere collected into a complete biography
of the man Siddhattha Gotama. (Siddhattha means
‘“ one-who-has-his-aim-effected,”” or his welfare.) He 1s
never referred to by this name; he is often called Gotama
both by followers and by outsiders. This word means
1iteially ‘““ kine-most-desired,” or ‘“best’”; -fama is hke
-est, the superlative affix, and Gotama is a family name met



38 A MANUAL OF BUDDHISM

with as borne by other men, both among disciples and by
others. Buddhists, at least at present, avoid saying the
name, presumably out of reverence, much as certain portions
of the Christian world (and only these) prefer to say Christ,
or our Lord, for Jesus. I am assuming that my readers are
not Buddhist, and may agree with me, that Gotama and
Jesus are quite as worthy to express associations of love and
reverence as are the respective titles, and will, with me,
prefer to read of them under the names we think of them as
bearing while they worked on earth. As I was saying, in
the biographical documents about both the one and the
other there are long lacun®, a deplorable loss to our
knowledge. There are several accountsin this or that work,
reckoned as relatively earlier or later, telling of his ancestry
and birth, of his adolescence and of the beginning and
success of his ministry as a religious teacher. Of his last
days we have only one account : this is a collection of what
may well be very ancient memories, but it is wrought up
into a veritable patchwork quilt of discourses, many of
which occur elsewhere, on dissimilar accasions, in the Sutta
Collections. And there are the brief introductory sentences
in very many Suttas, showing him as touring here or there,
and so teaching. All through the Vinaya collection, again,
we find him referred to as bhagavd,! sanctioning or prohibit-
ing this or that, in the establishing of some rule for the
monks. Thus, at the request of a lay-patron, that he
might bestow on the Order (at Rajagaha) (oetter “ robes ”’
(2.e. lengths of cloth) than cast-off rags, such as many wore,
the sanction 1s given: “I agree to the layman’s suit (of
‘cloth). He who wants to, let him be a rag-cloth-wearer;
he who wants to, let him accept the layman’s suit. With
the one and the other I commend contentment.” 2 Here is
a very possible decision, such as a man with a spirit above

1 The most usual appellative in the scriptures, meaning literally,
Possessor or Sharer, secondarily Adorable, Blessed, Exalted.
¢ Vinaya Texts, 11, (VIIL. i. 35).
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stereotyped routine might have given as his “ vote.” I
would scarcely say as much of the scores of petty ‘“ agree-
ings *’ in minutie about food, dress, buildings, etc., which
are all said to have been referred to him. The text of the
rule, however it was at first registered, orally or in writing,
will have had the same opening formula, ““ I agree,” in the
drawing up by some chapter of the Order, giving it the one
permanent sanction of the Bhagava’s consent, long after he
had passed away.

The life on tour which seems to have occupied some three-
fourths or at least two-thirds of each year, save the latter
years of his long ministry, was suspended in the spring
months—that is, during the rainy season, when a sojourn
was made at some “‘ settlement ’ (dvdsa), or group of huts
near some village, whence the daily alms might be procured.
There is one Commentary, and, so far as we yet know, one
only, which names the settlements where he spent the first
twenty years of his ministry. There it leaves us. The
Commentary is as yet not edited in book form. I have
placed this task with & former pupil, and thus hope soon to
know it for myself. The given reference I owe to Dr.
E. J. Thomas, viz. to his The Life of Buddha as Legend,
etc. Both he and Rhys Davids give details from it.
~ Dr. Thomas’s remaining remarks in this connection are
so sagacious that I am fain to quote from them for those who
cannot read f{xem in his book. On these biographical
survivals he says : “ It 1s impossible to draw a strict line
between the legends in the Canon and those in the Com-
mentaries . . . all belong to a period far removed from the
stage which might be considered to be the record, or based
upon the record of an eye-witness. Everything . . . has
passed through several stages of transmission. . . . Some
of the scriptural legends, such as . . . the miracles of the
birth and death, are just those which show most clearly the
growth of apocryphal additions, as well as the development
of a dogmatic system of bellef about the person and functions
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of a Buddha. . . . The only firm ground from which we can
start is, not history, but the fact that a legend in a definite
form existed in the first and second centuries after Buddha's
death. Evidently if this is to be judged from the point of
view of its historical value, it must be taken as a whole, the
most incredible and fantastic, as well as the most seemingly
veracious portions. We may reject unpalatable parts, but
cannot ignore them without suppressing valuable evidence
as to the character of our witnesses.

“One element which is usually found unpalatable to
modern thought is the miraculous; and one way of dealing
with 1t has been simply to suppress the miraculous features.
The presence of miracle does not of itself invalidate a legend.
The story that a certain arahat attended an assembly may
be true, even if we are told that he passed through the air
on his way thither. . . . When, however, we are told.that
the Buddha paid three visits to Ceylon, we get no nearer to
historical fact by suppressing the circumstance that he went
through the air. The presence of miracle has, in fact, little
to do with the question whether somehistorical basis under-
lies a legend. Normal circumstances are quite as likely to
be invented as miracles, A much more important means
of testing a legend is to compare the different forms in which
it appears. It may have been elaborated, or an elaborate
legend may have been rationalized. Additional incidents
may be inserted in awkward places, or quite contradictory
accounts of the same circumstance may be rgcorded.”” (p. 1 £.)

There is more in this line of ripe historic judgment, and the
reader should lose no opportunity of profiting by it. Here I
am much less concerned with a legendary * Buddha,” or
for that matter, even with a man as presumably of North
India, as being of a clan called Sakka or Sakya, and named
Siddhattha Gotama. My chief concern is with the movement
in religion linked with his name; and only with (a) the man,
who was an instrument in the bnngmg to man a New Word
in religion, (b) with that section of mankind where and
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when he brought it, as there and then ready for it—as ready,
that is, as man ever 1s to hear and accept a fraction of the
absolutely true.

Let us take the last first : the “ where ’’ and the * when.”

As to the “ when ”’ : the date, let us say, when Gotama
was born. About this, whereas much has recently been
written, there remains no decision of any value that may not
be at any time upset. There is no one year agreed upon in
China, Japan, or Tibet. And Southern Buddhists believe
the birth to have been in the year 626 B.C.; or at least that
year 544 B.C. was the date of his death. This was when he
was either eighty, or, more correctly, in the eighties.?
Recent European research has fixed on the latter event as
more correctly to be placed in 483 B.c. This is mainly
based on the Ceylon Buddhists dating the accession of
King Asoka as taking place 218 years after the death of the
Buddha, the accession being placed in the year 2%2 or
273 B.C., the formal accession or *“ coronation "’ in 269 B.C.
And it would date the birth somewhere about 563-567 B.C.,
7.e. not much before she South Buddhist date of the death.

I have said *““ may be upset "’ because, whereas the open-
ing decade of this century found scholars of Europe settling
finally on 483 B.C. for the death, and * somewhere about
the middle of the sixth century B.C.” for the birth, the
second decade brought reminders that, if an inscription in
a certain cave \n Orissa, E. India, long known toepigraphists,
were more car ully studied, it might necessitate putting
back the dates of two kings, men admitted to have been
contemporaries of Gotama, to the earlier half of that
century, in the middle of which his birth had been placed.
This putting back might seem to date Asoka’s accession
immediately after the collapse of Alexander the Great’s
conquests in India (326 B.C.), which will not hold water.
Actually all it does upset is those 218 years¢ it becomes

1 He is recorded as speakiwg of himself as asitiko ; ** eighty-ish,”
‘“ in the eighties.” |
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impossible that the Southern Buddhists can be right in
both date of birth and this interval. I incline to think it is
the “ 218 years”’ we can consider as very inexact. And
when we note that the source of it—a succession of reigns
of Kings of Magadha—is derived from works (Purdnas, Jain
documents and Ceylon poems) which are all either from oral
traditions or were written long afterwards, we are not
fortified in preferring this shorter period to the perhaps
greater veracity of the older birth-date with a longer interval.
In any case, the truth that we seek in this book does not
depend on an event being brought down to a precise year
or even decade.

The “ where,”” again, is still a subject of conjecture, and
likely to remain so. The oldest scriptural reference we yet
have is, I believe, in the Vinaya Pitaka. Here we find
Gotama coming on tour to Kapilavatthu, where his father
dwelt, and again later on tour when, after his father’s death,
his mother’s sister comes to him. The unwavering tradition
(unwavering save among Tibetan Buddhists) is, that here
was his birthplace. But the exact whereabouts of Kapila-
vatthu we do not know. That it was about the south-east
of what is now Nepal, and approximately 150 miles (?) north
of Benares, a hoary city both then and now, 1s perhaps
sufficiently informative for our present purpose.

Here will have been no great ‘ kingdom,” nor home cir-
cumstances of pomp and luxury, but a rejatively simple
society busy with tillage, with trade, with frts and crafts,
where the leading tillers were all “ rajas ”’ with an elective
head or maharaja. It is only the much later cult of the
superman in this man Gotama which led, in the legends,
to his father becoming a powerful monarch of widespread
dominions, and his modest dwelling a palace, or, for that
matter, three of them. Nor are these traditions about the
man 1n his hiome the only misleading pictures as to the
“ where " of his life. There are modern Western miscon-
ceptions, pretending to be based mainly on Rhys Davids’s
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writings, but derived in fact from that “ little learning ™
which has been called “ a dangerous thing.” These are
scattered about Part 1X. of H. G. Wells’s Outlines of History,
and depict the * where "’ as a land where cold was not and
house and gear little needed, where food was easiy got,
where meat-diet and alcohol were avoided ‘‘ as destructive,”
where was no sea-life, and where the ruling class hunted,
slaying tigers and chiefly ““ making love.”

Now the many pictures we have, in the Pali Suttas, poems
and stories, will doubtless not in every detail give life as 1t
was in North India as far back as when Gotama lived.
They may have been, as to these pictures, touched up by
later culture, just as in the early Upanishads we have a few
pictures of a slightly, not much earlier culture. Yet taking
them for what they are chronologically worth, in neither the
one nor the other have I found anything to justify any one
of the foregoing descriptions. Life, save for such religieux
as happened to be in popular favour, was a fairly strenuous
process, and the man who shirked his work 1n sloth was
strongly blamed. The nights could be very cold, and we
hear much about the shelter of the well and tightly built
house. Food was so far from being ever plentiful that
scarcity is not infrequent. With tillage and dairy-farming
in the fields, with weaver, smith, woodcraftsman and other
artisans in the village, men are seen with their hands full.
The beef-vendcr’s shop is a frequent parable, and the strong-
drink bazaar is a Jataka feature. Caravans of traders take
long journeys, with star-pilots as guides, or the merchants
are as often %o be met with at sea, whither flows down great
Ganges. Tiger-hunting finds no mention : the sport is 1n
deer-hunting. And courtship, love, marriage, divorces are
as much as, but no more, obtrusive than they are in our own
literature. The raja is as often to be met with presiding as
a judge, making ‘ business” journeys, and -collecting
intestate property as he is€ound fighting, hunting, or taking
his leisure. I should not have gone out of my way to make
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this protest, had not Rhys Davids been cited as in the
background. And the description of economic and social
conditions in the villages and towns of his Buddhist India,
published several years before the work in question, does
not warrant the statements to which I have made objection,
any more than do his other works.

All that legends have built up about and around this man
Gotama you will find indicated in The Buddha as Legend and
History. That which, when stripped of the frills about
ancestry, parents, upbringing, leaving home and why, we
can accept as residual and reliable is given in my Goflama
the Man. 1t is true that, in the latter work, are given views
ascribed to him about women and working classes which
are not to be cited in so many words from any scriptures,
and for this I have been taken to task. Now herein I have
not imputed to him any views whatever save such as he
must have held, to have acted in the way he is generally
believed to have acted. This brings me to the very way
by which he eventua.lly became, not merely a laird’s son on

““ grand tour "’ to see the world before settling down 1n his
own little world, but a world-helper of men. And thatisa
tremendously different matter. -

He became impressed, we read, with things that made
men—that 1s, men and women—unhappy. He 1s re-
peatedly shown as expressing this in the terms ‘ Alas!
the world has fallen upon trouble ! (or w’ might render
it as ““ has come into a grievous pass’’). Now any man
who is acutely concerned with this, especially if he 1is
wielding authority and likely to wield more of it, will
include under world-woes any drawbacks of a general
nature besetting any class of his fellow-men. The draw-
backs in woman’s life were coming even then fo find expres-
sion. The reverence for the mother in the Indian is well
known—that 1s, if she be the mother of sons. But it is
curious that in the unique collxction of poems, ascribed
some of them to contemporaries of Gotama, called Theri-
gatha, there is much expression of woman’s woes, but no
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reference to this saving feature except once, and that is a
protest that the father of the son is disregarding such

reverence !

And this child-blossom, O my husband, see
Thy gift to me—mnow surely thou wilt not
Forsake her who hath borne a son to thee ? 1

The poems reveal woman as realizing that she merited
more of the race than to be treated as plaything, or as
drudge, or as ‘‘ kittle cattle ” not to be trusted. She was
feeling after her potencies as Man, whereby she could take
her stand beside her male counterpart.

But if she felt this, how would not 4e feel it who was fit
to be a helper not of males only, but of Man! If we use
our imagination at all, we can see he must have felt it, even if
monastic chroniclers have kept alive no clear record of it,
for whom, as in Europe, woman was just dulce monstrum.

Similarly in the case of social inferiority. Caste barriers
of to-day were yet to be born; nevertheless, that the slave,
the manual worker, the trader was, as man, considered
inferior to kshatriya and brahman 1is betrayed in early
literature, even though no articulate protestants had
arisen, as was the case among women. But here again
the man of vision who was pondering how to help would
see injustice and a better social ideal. He could not be
what he showed himself as being, had he not seen.

It is true that that cry of sympathy for the world goes
on to show him bewailing for it one series of woes, and
one only, thus: ‘‘ There is getting born and growing old
and dying and falling and being reborn. And from this
suffering an escape is not known, even from old age and
death. O when shall escape be revealed?’” And you
may say : ‘‘ Here have we not a truly religious preoccupa-
tion, which is not concerned with the way of the world as
to treatment of women and of workers? ”

This objection has a plausible appearance. It is possible
for a reformer to be mainly concerned with one way of

1 Pss. of the Sssters, p. 133 (ver. 300).
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human 1lls, so that there arises no call to foist all human
ills on his active sympathy. But we are dealing, re-
member, with a world-helper, with the founder of a world-
religion, not with a specialist in reform, like a Luther or a
John Howard. And such a man will take Man to his bosom.
And more: such a man in his vision will see life as, in this
way and that, a possible More for man, not a Less; he will
see Man as potentially a More in his nature, his destiny,
his life. On this possible More, and not Less, in the
matter of such Helpers I take my stand. And it is to do
what I can to redeem the fair fame of the most maligned
of such Helpers that I bring you yet this one more book.
What, then, 1s it I would have you see in the words con-
centrating on old age, illness and death, which we find
this man made to say?

What he is said to have said comes after a series of
experiences which are recorded in many works, both earlier
and later. The young kumara, who had been married, is
said to have, on three occasions, met on a drive an old
man, a diseased man, a corpse—one on each occasion. IHe
is made out as being reared in such seclusion from and
ignorance of life, that he has to be told on each occasion
what is the matter with the unpleasant object. This
feature alone is sufficiently ridiculous to render us sus-
picious that we have here an invented fable. In other
legends his prowess as an athlete, his sharing in his father’s
judicial experience are in sharp contrast to it. In the
Suttas claiming to relate talks by him when a revered
teacher, he does place these three impreséive but very
familiar features in an ideal, if simpler framework, such as
the prose ballad—its very style is of the ballad—gives
here., He is speaking of judgment after death, and of how
those three objects were messengers from the men of the
next world, each conveying a lesson to men if they would
but be heedful and not waste 4dime. This talk, which, 1n
its proper place, I find Buddhists ignoring, has got trans-
ferred to the legend of the founder before he left home.
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And there are other features. In another Sutta-talk
there are five messengers, the two added being a new-born
babe and an earthly tribunal. In the three ‘“ messengers”™
legend we do not find these, but there is added a monk, or
pabbajita (a world-forsaker), or, if you wil, a friar or
religieux—we have no fit word. “° Why in the world the
baby? ”’ you say. Ask the monk. He will tell you. The
babe means Man reborn to undergo once more all the ills
of illness, old age and dying, to say no more. The other
case—the culprit at the bar—is apparently an apt re-
minder, a deterrent. Yet is it not really fit, for human
laws are fallible, and at another period the culprit might,
by these, not be held to have offended. In religion we are
dealing with what is right, or not right, for all time and for
every land.

The monk, added in the legend, is referred to in these
words : ‘“ And he saw, as he was driving . . . a shaven-
headed man, one-who-had-gone-forth, yellow robed.” Ask-
ing his driver who this was and what going forth meant, he
was told : ‘“ It means : fine is his conduct in dharma, fine
in evenness, fine his action in goodness, fine his action in
meritoriousness, fine his harmlessness, fine his compassion
for creatures.” He stops the chariot, accosts the man,
puts to him the same question and gets the same answer.
He then and there dismisses the chariot and also becomes
one who has gone forth. In other legends the breaking
off of ties is not so summarily carried out. It is here of
little consequence, save that it 1s a fairly obvious and
irrational interpolation. It robs Gofama of any motive in
leaving home to study and learn, for several years, how to
find a solution for those ills of man’s life. He is shown as
saying on his deathbed :

But twenty-nine was 1 when I venounced
T he world, Subhadda, seeking what is’t that’s good.
Years fifty, yea and%nore 1t is since I
Have been a pilgvim visiting the lands
In quest of dhavma and a mandate lrue.
E
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This makes it clear that he did not hold he had found
these at home by any ready-made solution, such as imitating
a world-forsaker.

Do you now see why Gotama is made to bewail the world-
ill in terms of just those three ills : old age, illness, dying?’
The man who as religieux offered the solution should have
been, not a particular class of good man, but just the good
Everyman, earnest in his brief earth-life, the lot of all, to
lose no time to live at his best. We should then, at all
events, however illogical were the man coming in just here,
when the search had not yet begun, be at the start of a
gospel for every man and woman, and not for a religious
Order of persons holding aloof from the world of their
fellows as a solution for certain ills. These persons of
such an Order had given up life in the world as unfit for
pursuing the quest of salvation. And they had to justify
their act to men, who were to maintain them, as beggars,
in life’'s necessaries. Their argument was, that life itself
—birth, work, love, old age, dying—was woeful, and that
what they sought was, in the first place, not holiness, nor
to help, but “ a way-out ”’ (nzssaranam), an escape. It is
true, of course, that illness and old age are ills befalling
the body, and often the mind too. But there are other
ills, to the eye of a seer equally patent. And these he will
have seen in the unsatisfactory status of woman and
manual worker. These he will have included in the ills
of the world.

Do you say, ““ No, let us keep to the records, nor put in
what 1s not there. Let us not make this seer too much
one of our own day. Let us leave it at this—that it was
this particular aspect of life’s ills that he concentrated on;
1t was this for which he sought a ‘ way out’”’? 1 think
that with a little more weighing of the what, the when,
the where, and the how, we can here find ourselves at one
about this.

First, then, we are dealing with no ordinary man. This
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no one is likely to dispute. But few, whether they be
Buddhists or not, recognize what is herein involved. The
Founder has, in idea, been magnified to any degree of
superman, yet that he had at heart all that in his day was
hindering the upward growth of this man, this woman, is
lost sight of, and only this threefold ““ 1ll ™ is put into words.

If you insist, ignore the social 1ills that I brought to
view. I would not have done so had the scriptures not
revealed it as felt in that day, surging up now and then as
in all literatures it has surged up. But I hold to my con-
tention, that it has befallen this man, more perhaps than
it has befallen any other founder of a world-religion, to
be, in fact, beliltled by his after-votaries, even 1if, of all, he
seem the hyper-exalted. He, who was to bring a gospel
of the More in man to his world, cannot himself have been
a man of shrivelled outlook on the humanity of his place
and time. He may not—nay, he did not—when he was
in worry over the world’s ills, have made such mention of
that twofold ill that we find it in things recorded. But
aware of it he very certainly will have been. And it is of
him as aware of it that I have written what I have
written.

Secondly, as Founder of a world-religion, it was his to
bring a message to his fellows of a More in man’s nature,
life, destiny; it was not his to come charged with a gospel
that in any way contracted man’s outlook on these. And
this is, as yet, not more generally conceded than my first
point. Adherents of this world-religion, of this branch
and of that, will certainly admit that he brought * light ”
in his teaching. Europeans may grant him the title Light
of Asia, Splendour of Asia; but the adherents will say
““ Light of the World.” Yet in the same breath they will
speak of him as made to see the woes of the worlds tied up
in the fact of birth, illness and dying. In other words, it
is life itself, as they see it here, or—for this came to be
included—as they believe it to be in other worlds, that 1s
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the great Ill; life itself, therefore, that must be somehow
stopped, if Il 1s to stop.

You will not find this worded just like that. But this
was only an accident of not having the fit word. °° No
word for life? ”’ you say incredulously. Not quite that.
There was the expressive word jiwa, and j#wita. DBut
neither word was ever used for life as a whole, as we use
our word. Nor could the words be acceptable in the
plural: “lives.”” Jiva we find as limited to that in-
visible sine qud nom, more or less identical with breath,
without which the visible man cannot live; how far it was
the same as, or different from the body was a common
point of debate. Jwita was the fact and procedure of
this in the body. Thus to murder or to reprieve 1s “ de-
prive of *’ or “ give jivita.”” In Europe, Greek thought for
centuries was evolving a wider, deeper conception of life,
as something belonging not to the body only, but to the
“soul,” to the very man. So that when the Jesus message
came, with its emphasis on fullness of life, the fit word was
ready to hand.

This is a strange thing to find, for we should have looked
to find the fit word much more in a culture, where a man’s
life—notice I do not say  the life of men,” but an indi-
vidual man’s life—was conceived as so much longer in
duration than just this little ordeal of one earth-life. The
Greek played, we may say, with the alluring idea of former
and future lives, but for the Indian in Gotama’s day it
had come to stay. None the less is it true that, for life
as a whole, no matter how many the “ rebwths "’ (a word
that is quite European), there was no fit word. And the
word that grew up was just samsdra—that 1s, faring on—
and, though less favoured, sandhdvana—that 1s, running on.

To return: Not only does their scripture make him
see but three ills in man’s ‘“ faring on,”’ it also makes him
bring to man a message incredibly limiting, nay, wilting
man’s idea as to what he is. Not only was he, as being
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tied, body and mind, to the world of life, *“ il (dukkha),
not only was he, as being so tied, transient, impermanent
(a-nitya), just as life is—he was also, as being so tied,
‘“not-of-the self ”’ (an-afta). More of these last two later.
I would here only stress at the start, as I would stress at
the end, that world-religions, which are the world’s most
wonderful phenomena, do not at their birth bring to man
such words in the Less of him as are these three imputa-
tions. They are found in scriptures, perhaps; here they
certainly are. But they are of the decay of a world-
religion, not of its birth, its first youth.

And just here is my Thirdly :—it is only the narrow-
minded, denominationally minded Buddhist who will refuse
to admit it:—There is no thoughtful-minded writer but
will admit that, in these Pali scriptures, oldest available
though they be, we have no reliable records of things as
they happened, of words as they were first spoken. To
this, too, we shall come later. (And note, that Buddhists
make no claim to have scriptures divinely inspired by the
Holy Spirit, as is claimed by all Christian bodies.) But
let this illustrate what I mean :(—

Picture a minister of to-day in some Christian ritual
about to read from ‘‘ the Word.” Suppose that, in place
of a Bible, he has before him a little thin metal plate, on
which are inscribed a heading, a single text, a couplet in
verse. He has this, because he has nothing more that
could be called ‘‘ bible,” book. He proceeds to give, not
a portion, a chapter, a “ lesson,”” a reading; he may read
his “ text,” byt then he may, he must go on in his own
words and expound that text as in our * sermons,” or in
the old English homily from which I quoted above. Here
we have the procedure of a Buddhist teacher long after
the Head had passed away. Here, however orthodox he
were, his own leanings would play a part. He would
tend, on life’s ills, say, to place his own personal, or his
own professional view before us.
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Is it not likely that with a text on that little plate,
which in India preceded the bark or palm-leaf manuscript,
say, with the words: ‘*The Blessed One reflected:
Kiccham vat’ dyam loko apanno!’’ (* On evil, alas, this
world has-fallen ! ”’), he should go on to give his congregation
the monks’ view of what that meant? Gone for Am, home-
forsaker, were home-troubles, market-worries and the like.
There remained these bodily ills—old age, disease, death.
And on these he would harp. The more, because it was for
him of great importance that his hearers should see in him
a convinced pessimist as to life in the world, and continue
to respect and support him, thus uncompromising, as a holy
man, from whose nearness they would in death’s hour derive
merit.

But some monks might discourse differently. A mixed
tradition would arise, revealed, perhaps only when occasion
arose, of revising the versions of these living bibles. A
more standardized version would then be adopted as alone
orthodox. Then one day the new way of recording swept
along : of recording not by mere miemoranda, but by the
full manuscript, and the finally chosen standardized version
was at long last written down. After that, the need for
revision would be concentrated on scribes’ errors. We our-
selves know how many these can be, have been—we, who
not three centuries ago had a Bible (prinfed edition) with
Thou shalt commit adultery ! in 1t. But on the written
editions of the Buddhist scriptures the imprint of the
monks’ ideals, the monks’ outlook, was come to stay.

Thus, granted that we have in a world-religion (1) a
man of more than ordinary vision, inspired, (2) a new
word brought by him of a More 1n life to set before every
man (not just * men '), (3) the long, growing imprint on the
records about (I) and (2) made by the Vehicle through which
these have come down to us, can we not agree to see in (3)
the monastic scriptures, a version of ancient things which
must ever be read with full heed to the channel (3) along
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which they have flowed—a channel, that is, of repeaters,
expounders, livers, who have taken to their heart a way and
a teaching of the Less in and for each man—namely, that
life’s main ills are old age, illness, death, birth, and that
each man is nof a self (or what we often call a soul or spirit) ?

That it was in consequence of an ardent will to bring light
to his kith and kin on the things that most mattered that
Gotama left his home, we need not doubt. It will have
been a very unusual expedient for a kshatriya to take, and
this, perhaps, coupled of course with what he found and
did, is why so much has been made of i1t in legends. I can
think of only one other Odyssey of an indefinite antiquity
among Indian rajas’ sons, and that is the charming narrative
of the Kusa Jataka (in the hero of which orthodox Hinayana
book the Blessed One himself in a former life is to be
seen). This young man of infinite will, grit and parts
went forth on the quest of re-winning his wife, a woman
worthy of such a man. I have limited Gotama’s will to
help as including only his own folk of the Sakkas or Sakyas ;
we have no warrant for assuming he was at this time aware
of a call to a wider mission. He may have been ; it is more
likely that he was not. ‘“The world”’ will not have meant
for him what it means for us. It 1s more likely that he saw
himself in hope returning with the light of new knowledge,
gathered from teachers in cities of which he had heard,
wherewith to brighten the outlook of his people. 1 do not
know at what later period the term Maha-nishkramana
(‘““ great renunciation ’’) came in. We do not find it in the
Pali scriptures. He was taking for that day, for one of
his class, a big step out of the groove, with all that this
meant in resolve, breaking, deprivation and adventure. We
cannot be sure there was more.

In the Pali records we have, (a) on the ®ne hand, an
account of his upbringing, dilemma and leaving home, in
which 1 see a kernel of historical truth with some only of
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the legends incorporated; (b) on the other hand, in two or
three Suttas, reflections imputed to Gotama as told to his
disciples about that upbringing, worry and departure. Such
are, for instance, those in the translations, Gradual Sayings,
Vol. 1., pp. 148 ff., and in Further Dialogues, Vol.1., pp. 115 {.
Now if these reflections were genuine repetitions of what he
was heard to say, they would be of utmost value to us in
getting at the motives of his quest. Unfortunately, they
are part and parcel of a constant feature in the monastic
commentarial style. Thisis for the narrator to putinto the
mouth of his subject the thoughts which he supposes that
subject will have been thinking. Here, it is true, we have
text, not commentary, but remember that the Sutta grew
up out of just the, at first, freely worded expositions round
about a ‘‘ text,”’ using that word here as we do in sermons.
Thus there is no hard and fast division between the Pali
scripture narrative and the commentarial narrative. And
in these reflections, wherever they occur, we cannot but see
the mind of the chronicler imputing to his great man the
things he would himself, in his place, nave thought. Thus it
is here, not two alternatives that we have, as has been
suggested, but a #riple feature of ancient records—that 1s,
we have not to choose between (1) the reflections as historic-
ally true and hatching a brood of legends, (2) the legends as
partly true and being mused on in the reflections. We have
rather to assume (or infer), (1) a kernel of historic truth,
(2) hatching a brood of legends, (3) being reflected upon by
monastic expounders reading themselves and their monk-
ideals into the will of the historic founder.

Your acceptance or rejection of my solution will much
depend upon the kind of ideal you judge likely, even
possible, to have been cherished by the founder of a world-
religion. Is he, namely, one who, as he appears in these
reflections, willhave been ‘‘ troubled, shamed, disgusted "'—
(better is ‘ wanting to shun ’’) by the fact that he would
get old, ill, and die? Would such a man, I ask you, who
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could stoop to thoughts of this kind, concerning body and
mind only, who could be obsessed with them, ever have been
fit to bring new light toman? Can we not rather mate such
a man with poor King Richard II. “ on the Coast of Wales,”’

saying :

Let’s talk of graves, of worms, and epitaphs ;
Make dust our paper, and with rainy eyes
Write sorrow (dukkha) on the bosom of the earth . . .?

Do you say: ““ Will there not be all sorts in the noble
army of world-helpers—they who have dwelt on the tragedy
of life as well as they who see the promise in it? And did
not this man also see promise? ”

Yes, of a “ way out,” so those chroniclers have written.
I say again, I am writing not of Helpers in general, but of
the very limited class—the founders of world-religions, so
far as we can know of such through scriptures. These few
men have in every case brought the light of a More into
man’s life and vision; their eyes were on the morning, on
the wonder in life, if 1¥e be rightly viewed, as not of mind
and body alone. And once we concede this, the transience
of body in old age, etc., becomes of very little account for
the greater, the longer view, the More-thing that is inspiring
them. On the other hand, into the outlook of the world-
forsaker, the recluse, the monk, those reflections fit very
well.

I would not here be misunderstood. I do not see in any
founder of a great religion a man who would not heed the
fact of death, For me the main concern of religion, as
distinct from morals, ethics, is the linking of earth-life
across death with the greater life, the ‘ beyond,” the
““unseen ”’; and the main object of religion is for me the
living, even now, in more worlds than one. The next step is
before each of us. But not on the stepping over do 1 see
religious founders concentrating. And I would suggest that
we distinguish, in the Pali scriptures between this monkish
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preoccupation with old age and death, and that which I
deem to have been the stand about it taken by the founder.
This is that death as a stoppage of activities here was very
near, and that a man had little time to accomplish such of
his life-task as lay here and now. Here, for instance, is
what Gotama is recorded to have told the King of Kosala.!
Note 1n it the vivid earnestness : ‘* Well, sire, whence come
you? ”’ The king expatiates on his pleasant leisure from
wars (e.g. with his neighbour of Magadha and, according to
the Commentary, from a bandit-raid). Gotama puts to him
the case of a messenger coming to warn him of a mighty
landslide approaching, involving him and his city in appalling
mortality. What wouldhedo? * Liverighteously,” is the
answer, nothing else would remain. Then breaks in this
rejoinder : ““ I tell you, sire! I make known to you, sire !
old age and death are rolling in upon you ! what is here that
youcando? ” Thereplyisthesame. Earthly politics and
pleasures suddenly appear as relatively unimportant.

Here is death put into its proper place, and old age too.
It is the word of Jesus: “ I must d¢ the work of him that
sent me while it is day. The night (of the body) cometh
when no man may work.”” It s, too, the warning conveyed
by the parable of those three Messengers of the devas, that
man be not careless to live righteously while yet this stage
lasts. There is no preoccupation with something shameful
and tragic in the natural process of this body wearing out.
This might weigh with the Greek, but not with the Indian,
save only so far as the Indian had got sidetracked by a
morbid growth suchaswas that of monastic pessimism. And
our business is to draw out and redeem the Sakyan and his
mandate from that morbid overgrowth, and to show him
teaching a More-in-life in will, in work, In joy, to win at
length that ineffable goal which had already been held up to
men in his ®wn land of India.

1 Kindred Sayz'ngig, I., p. 125, § 5.
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B. The Advenlure

About the wife of Gotama, who, doubtless a historical
person, 1s 1n the Pitaka account cited above called only
Rahula’s mother, but who in other records is named
Yasddhara, Gopa, Yasovati, Bhadda Kacchana: he is
free from blame for the leaving of her, if we see—as it
is reasonable to see—in his departure an absence in-
tended to be temporary. There has been in later legends
and modern poems some attempt to be sentimental over
his leaving her and his child, as well as over her reaction
on his visit to his home as a teacher. On both of these
the Vinaya account is as good as silent, save only that she
bids her young son follow his father, just as she herself
many years after, in the Apadana—a Pitakan book of
Acta Sanclorum—is shown as having done. This is in
three variant versions, when, as an aged lady leading her
disciples, she pays him homage with a proud, independent
dignity. She may before that have become widowed a
second time, as I have elsewhere suggested, the unmarriage-
able widow and suttee being unknown in Pali records.

As to Gotama’s objective on leaving home, here the
legends are less geographically vague than the Pitakas.
The latter leave us with a very scanty fare wherewith to
fill six wander-years of a pupilage somewhere, under at
least two teachers, a visit home, and a period somewhere
of sampling fapas or physical austerities, with the object
of winning spiritual vision through mortification of the
body. Topes or cairns, named after some act linked with
his riding forth, with a favourite horse and a sympathetic
master of his stables, which are prominent legendary
features, are alluded to in late records. But we know not
where these were seen as surviving, nor do their names
show any but monkish appreciation of his venture. The
Buddhachavrita, a frothy, wordy, sentimental poem, ascribed
to one Ashvaghosa of a date half a millennium later than
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Gotama’s, gives a long night ride to a woodland hermitage,
where a seer gives advice, then the court of Rajagaha,
capital of Magadha, then the near hermitage of the teacher
Arada, then the teaching of Udrika and then six years of
tapas at Gaya. The Lalita Vistard, date and author
unknown, gives a more detailled itinerary, mentioning
Vesall (Sanskrit, Vaishali) as one of his halting places.
There 1s a possibly historical truth in this. The new
Jain church had its headquarters close to the city of
Vesali; you can read of this in Jacobi’s Jaina Sutras
(S.B.E. Vols. XXII. and XLV.).! And the practice of
lapas was a prominent feature in their teaching. Its main
object was, by reducing the physical life, to set free an
expansion of spiritual power—namely, of abnormal vision.
To live on next to nothing, to be materially equipped with
next to nothing: this has been the object of austerities,
of ““ penance” in both East and West. And the East,
with an eye on earth-lives past and future, had the further
object of cancelling pleasant but evil times in the past by
an equating with painful not-evil périods in the present,
the while refraining from making growth of fresh debit in
the present. This manipulating of acts and their results,
which together came to be referred to as karma (¢.e. action),
comes up in Pali records wherever is contact between
Sakyan and Jain (called there only Nigantha, or Not-
tied). But for Gotama it was the obtaining, in this way
or in that, of new spiritual light. That he did try the
effect of ascetic severities is generally attested in records
earlier and later. And that this was at—i.e. near—
Vesali I see good reason to believe. His associations with
this town, both in his first ventures, during his ministry
and at his life’s close, were many and strong. It is the one
place he 1s recorded as having, when he last left it, turned
round to looR at in farewell. I shall come back to it.

1 Also, but in Pali only, in the' Majjhima Commentary, 11.,
pp. 268 f{.
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Where the two teachers lived with whom he studied is
uncertain. Late tradition sees them near Rajagaha. As
to what they each taught, I disregard wholly the very
sophisticated, psychological metaphysic put into the mouth
of the former, who in the Suttas is called Alara, by the
Buddhacharita. Not because 1t 1s psychological, for the
mind, as distinct from body and also from the ‘“ man,”
was, it a new, yet a growing subject of study. But because
the brief account in the Suttas points to something very
different, but which belonged to a yet older line of thinking,
in which Gotama appears to have been deeply interested.
This was called Dhyana (Pali: Jhana); it means the man
with mind alert, but in a way vacant—that is, not con-
sidering, measuring, reasoning, but brooding or musing.
And it is the attitude in which the man, coupling with it
reduced function of body, might, it was held, gain the
deeper vision he sought. The actual record is in Further
Dialogues, Vol. 1., pp. 116 f. Both teachers followed
practically the same course. Both are said to have so
greatly estimated Goiama’s proficiency that each invited
him to partnership in tuition. There was a certain differ-
ence in the system of Uddaka, son of Rama, the other
teacher; but the terms in which you will find this expressed
are obviously not the recording of a real memory, but are
supplied later from the stages in a formula of Jhana-
curriculum, and need not be taken seriously and literally.

Gotama declined both offers. His reasons are stated in
the Sutta account with some fullness, but as a clue to the
mentality of such a man as he already was, as he was
going on to be, they are no true guide. Read the passage
in the Further Dialogues (Vol. 1., p. 116), or as cited by
Dr. Thomas (op. cit., pp. 62 f.), and judge for yourself,
when you have considered both what he was seeking and
what he taught. He had found ‘‘the worll is out of
joint !’ He did not respond with Hamlet’s, ““ O curséd
spite, that ever I was born to set 1t right ! That Hamlet
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hesitated and cursed was the curse that hindered Hamlet.
Gotama’s response was to set out upon a quest to right,
at least, his own little world. To do this, 1t would be
necessary for him, as leader in that world, to make for an
ideal suitable, not for a limited set in that world, but for
every honest seeker, man or woman, rich or poor, manual
worker or mental worker. This would of necessity lie,
not in pondering certain ideas about things, no matter
with what intensity, but n lLiving ifself. Life must be
shown as bringing a More in it, which would so minimize
the handicap of old age, illness and dying, that these
would shrink into their proper magnitude and be shown
as incidents in something greater, wider, filled with highest
promise of a More to be done here, a More to be entered
upon after the next stepping over, a yet More after more
progress elsewhere and otherwise. Now all this we can
trace him—it i1s not, alas! more than “ trace "—teaching
in the Suttas. But there is no word of it in what Alara
and Rama are shown revealing to him. There is no word
of it in the reasons imputed to Gotama for turning away
from them. The record shows him as seeking after a Less
for himself, and with himself, for man : aversion,! passion-
lessness, ending,? rest,® higher knowledge, nirvana. These
terms, ever to the front in the monastic discourse of the
Suttas, suggest the secluded life of world-renunciation, the
contracted vision of a brief life of introspective intensity.
They do not suggest a way of the better life, the bigger
life for missioner, or for mission-field.

In rejecting these reasons as a true record, I do not claim
for Gotama that he yet saw clearly. Not even the votary
claims that. I reject them as not valid even for him then,
as valid only for a man who was out to * find an escape,”’
and I hold that we must bring him clear of the monk’s

1 Nibbida (not ‘‘ renunciation *’).

? Nirodha, a causative form, not ‘‘cessation.’” Stopping is a
good alternative.

3 The rest that follows toil (upasama).
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brush both in this imputed quest as well as in the alleged
reasons in favour of it. There is much in making plain
the way he trod that we have to do, and 1t needs watch-
fulness at every step. Too long has i1t been accepted
uncritically.

With regard to the fapas or austerities which Gotama is
sald to have experimented in, there 1s agreement in essen-
tials to be found in Sutta and elsewhere, but with an
important difference. You will see this if, after reading
of it in the Jataka Introduction, you will turn, in Further
Dialogues, to the Sutta Noble Quest (No. XXVI.), and
compare. Both show an attempt to live through extremely
severe fasting; the latter adds an attempt, practice in
which we hear of even to-day, to suspend respiration. The
elaborate account of this suggests a later interpolation.
There are two or three references in the Suttas to such
discipline in breathing as any physical-culture teacher
would teach to-day, but not a word about this more drastic
form of Yoga. Indeed, all such references lack the appear-
ance of being integral Yo the teaching. And more: in the
Sutta there is a refrain, six times repeated, showing that
what the experimenter sought was not vision of new light,
but a point of psychological interest. Namely, none of the
desperate efforts he makes is said to result in suffering
““ obsessing the mind.”” The man, or self, or “ I "’ here is
watching introspectively the effect of feeling on thinking.
And this new interest in the self as aware of mind, the
study of Sankhya, was growing apace during those cen-
turies after Gotama’s day, and fits in rightly if we see
here a later editing. Still later, in fact, the Buddhachariia
poem makes Arada (Alara) talk in terms of Sankhya
(S.B.E., Vol. XLIX., pp. 124 {.), but that he really taught
it, there is no other evidence.

The real feature of interest for our insight intfo Gotama'’s
life here betrayed is the reference in both Sutta and Jataka
passages to an opening given him of just the new light he
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had been seeking. Fainting from hunger, he is said to
have seen and heard men of another world (deva’s) anxious
about the saving of his life, and wishful to inject nectar
into his veins. There may or may not be some truth
here in the record. That in such a pathological condition
he may have heard and seen *‘ psychically” is, as we
know, very possible. In any case, he could only himself
have told of it afterwards. And he is frequently shown
as telling of other such experiences. Modern writers do
not hold it worth while to discuss them seriously; either
they are Buddhists, and follow the tradition, which tends
to slur over the Great Man receiving any light or aid from
any world, or they are men of our modern way, who wave
aside everything, not yet charted in our science, as mythical.
But to get a consistent living picture of this great Helper,
if we ignore the fact that for him life meant living in
more worlds than one, is for me, I confess, a hopeless task.
Founders of world-religions are not men for whom life was
of earth only, nor only real when so considered.

But what of watchers and friends dn thisside? Gotama's
quest 1s at this stage closely linked with the apparently
similar quest of five other men.. The Jataka chronicle says
they were connected with eight named brahman augurs,
whom raja Suddh6dini invited to make augury about his
son as a babe. The youngest of these, Afiya Kondaiiya,
when Gotama left home, induced four of the seven sons of
the other seven brahmans to join Gotama with him.
Brahmans, as we shall see, formed the majority of his first
disciples and co-workers; but the story 1s too shadowy to
warrant us In believing that all his first converts were
brahmans. Afiya and one other of the five, Vappa, are
said in the Theragathd to have been brahmans, but neither
is this echo evidential. In the Suttas they appear quite
abruptly, with no reference to those augural antecedents.
We read only: “ With me at the time were present [the
word may mean ‘‘ on me were attending '] five bhikshus
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[almsmen or monks].”” The Jataka first refers to them as
pabbajita (‘‘ world-forsakers’’). One legend makes them
only become such (and that magically) on their conversion !
Since at the time all were seeking tuition, it is probably
correct to infer that they were not ordained in any Order,
but were lay-students in their ‘‘ wander-years,” such as
Europe knew in the Middle Ages, and who were in Pali
called paribbajakas (°‘ touring-round-about-ers ”’), or, to
use Rhys Davids’s term, Wanderers.

As co-seekers after ‘‘ the good, a mandate, dharma,”
they will not have been ordinary men, any more than
were the first men chosen as helpers by Jesus. It 1s true
that the missioner-call does not come out clearly here, as
it does in the “ Follow me and I will make you fishers of
men '’ of the Jesus-call. Equally none the less was Gotama
out to cast his net (as the Commentaries at times express
it) to ‘“save’’ men; equally did he look for co-workers
herein; equally therefore must we assume that 1t was
with this first object that men first threw in their lot with
him. This is too much forgotten.

And yet we look in vain in the scriptures for memories
of mission-work by these five. It were too much to say
that in them he drew a blank. Doubtless they will have
been among the first missioners he 1s recorded as sending
forth, it may be at first for day-tours only. The fact
remains, that of the three who alone have sayings ascribed
to them—Aifiya, Vappa and Assaji—each appears as
entirely absorbed in his own progress in salvation, entirely
unaware that there is anyone else for him to help save.
Afiya ends the verses said to be his with

The good for which I bade the world farewell,
And left the home to lead the homeless life,
That highest good have I accomplisheéd,

W hat need have I as cenobile to dwell ? 1

Not even his fellow-monks does he deem as needing him.

1 Psalms of the Brethven, CCXLVI.
13
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Vappa merely judges men’s want of vision to know a
great man.! Assaji appears as a mere formula-repeater.

We shall probably err if we think meanly of these men.
Gotama was not the man to will to be the one-eyed king
of the blind. His own generous tribute to them, in two
canonical records, is: ‘‘ They helped me much.” This 1s
all that the Jataka, held to be a later work, makes him
say. The Sutta, held to be an earlier compilation, adds
this: “ who were with me (when I had) the effort-estab-
lishing.”” (The compound here is an effort to express, not
what he did, so much as what he was trying to do; as we
might put it, trying to find himself.?)

In the Commentaries, when they are just chronicle and
not exegesis, we have matter in possibly very old values.
Bearing this in mind, I incline to see in the Com-
mentary on this Sutta passage a piece of later exegesis.
“Were with me” in the Commentary is explained as
having waited on him as so many valets, or as novice-
monks would on their seniors. This is a childish device,
appealing to monk-hearers, and in"tune with the cult of
the Superman, which had become dominant when the
Commentaries were written. But Gotama was seeking,
not hearers who would listen with folded hands, but able
helpers. It is far more likely that the *“ helped me much ™
referred to a spiritual sympathy and comradeship, of which
these men had shown themselves capable while they were
students together, discussing ideals of life and work.

- 1 Psalmsofthe Brethren, Vol. LX1. Cf. Grad. Sayings, 11., *“ Vappa,”’
Here we find one Vappa, spoken of as a ‘ Sakyan,’ and as an adherent
of the Niganthas, that is, the almost equally new Order of Jains.
He 1s shown discussing a point of monkish culture with the Sakyan
disciple Moggallana, and then as addressed by the Bhagava. The
Sutta is evidently an ‘‘antique restored ’’ by much editing. It may
possibly be a fragment of a long orally transmitted memory of the
Vappa who was of the first five. It is not impossible, that he may
have leit the new Sakya-sons band of missioners, and joined the
slightly older Order of the Jains. For other treatment of the first
men, see Gotama the Man, and Sakya.
* Vin. Texts, 1., p. 147 (1. 23, 10),
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At the same time, we have to take this and these men,
as it were, on faith. On the one hand, they were, to judge
from the meagre record, all the friends and comrades he
then had. He wished to enlist, we read, his two former
teachers, but found—it 1s said through an other-world
communication—that they had recently died: this was
when he had received his inspired mandate. And it seemed
to him the next best thing to enlist those friends, and
get them to adjust their ideals of teaching to that since
given to him.

On the other hand, in reading further, we witness the
coming in (through Assaji, one of these five) of two men,
distinguished young brahmans of culture, who so impressed
the infant movement with their personalities and gifts that
they have remained for all time remembered as his chief
apostles, and were called the Lucky Pair (bhadda-yuga).
These men are patent in the Suttas as able to discourse
and as discoursing. One of them is equally notable as
having supernormal powers. I am referring to Sariputta
and Moggallana. WHY has their fame survived and that
of the five died out?

Here 1s a problem, solved hitherto by seeing in the five
not able co-operators, but docile sheep following a super-
shepherd. To come to grips with it, we need to collect
everything that is recorded of the five, and more especially
of the two, in word and in deed. Space will not allow me
to do that here.! But let two things be noted. That great
pair both died before their leader. We have witness to this
in Suttas and in the Commentary. And it was probably
before the leader wasaged. We do not find them associated
with his sayings when he was old, as, for instance, was the
disciple Kassapa.? The latest dated reference we have to
them is twenty-five years before his death, when both
volunteered to fill the post of body-attendant}, and when

! This wants doing, and I #m taking steps to get it done.
¢ See K.S., IIL., “ Kassapa-Samyutta.”’ Cf. below, p. 261.
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Ananda, his cousin, was chosen. The other point is this:
Gotama’s original gospel, which we shall proceed to con-
sider, will have been taught in its pristine force as long as
he retained physical and mental vigour. When in his last
decade he had become feeble of body—he pathetically
testifies to this; ! he was no wonder-man in body, even if
he was in will—we should think of him as being left behind
by the younger stalwarts of his Order; not, indeed, in out-
ward reverence to him, but in the putting forward of newer
tendencies in thought, and among these, especially such as
were ever more in divergence from the religious stand-
points governing his start. We shall soon see this.

Now let us put two and two together. In a system of
oral teaching it was inevitable, in India, too, that changing
values should more quickly permeate the teaching than if
it had been at once,or even within a centuryor two,recorded
‘n writing. And we read that from time to time the Order
(a) found that its sayings had been tampered with, (b)
revised its teaching. Revisingit, men would inevitably retain
versions of sayings of the newer values, rather than such as
gave values then held to be corrupt. Why? Mainly because
the latter were no longer in sympathy with the newer
wordings. Well, then, those two disciples did not live long
enough either to become infected with the newer notions
or, as uninfected, to be shown resisting them. Had the
latter happened, one of two things might also have hap-
pened : (a) they would have succeeded in turning the new
divergence back to the older mandate; or (b) they would
have fallen into relative obloquy. But they went from
earth, and neither of these things happened. But what if
the five, living on, did incur this obloquy, so that records
of their sayings were let die? One such case is recorded,
and this teacher’s very name was covered up by calling him

1 Dialogues, 11., p. 107 :—'" just as a worn-out cart can be kept

going only with the aid of thongs, so this body can only be kept
going by bandaging it up.”
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just ‘“ the man of old,” Purana. (Vin. Texts, III., p. 380.)
It reminds us of our term “* Die-hard !~

There is one more possible conclusion : the five, in some
way, may have left the company. One certainly did—
Assaji—for we find that he also predeceased the leader.
Another probably did—Afiya Kondafiya. Tradition
makes him already old when he joined Gotama, and it is
possible that he was soon incapable of mission-work. But
there was also the evergreen tradition that he was first
to give in his adhesion, and was welcomed by his new
leader. This you can read in the Vinaya, and in Kindred
Sayings, Vol. V., p. 360. You can also read in this work
(Vol. 1., p. 246) how, ** after a very long interval, he came
to Rajagaha, to see’’ his dear Leader, and fell down, kissing
and stroking his feet, murmuring in the usual way his own
name In greeting. Nothing, alas! remains to us of what
was sald by the two men. To fill in the all but blank
record, we get verses about Afiya, as uttered by the impro-
vising poet-disciple Vangisa. But we get this, that Afiya
1s said, after strenuous work, to be living in happy ease,
and to be the ““ Buddha-heir.”” ! It is thus possible that
Anvya, after faithfully handing on the message he had at
first agreed to teach, ceased, from old age, to be active,
and passed away many years before the venerable leader.
So that of the very man from whom we should chiefly have
looked 1n the records for echoes of the gospel, not one
discourse or even text 1s preserved.
" But let us, before we come back to the leader himself,
cast one more look at the poetic relicta for which these
two first disciples, Afiya and Vappa, have the credit.
Many lines in verses over the former’s name are also
ascribed to other bards of the Order. These we will dis-
count, but leave him (a) those ascribed to Vangisa, (0) the
rebuke to a colleague, (¢) the last four lines. (&) shows

. 1 Buddha-ddyado,; one versdon has only -savako—hearer, 1.e.
disciple.
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him as teacher; (a) and (b) show him as having won
through, at the end of the day’s work, to a vantage-point
in progress, in what I may call the way of becoming. This
it is that makes him a happy old man. Vappa’s lines also,
in a distinctive way, show him as aware of the acquisition
of vision., Wiser himself than formerly, he knows both
who has wisdom and who has it not. We cannot now
know how far either is truly accredited. But there is
something in both poems, so far as quoted, that we shall
find again presently.

I have brought those “ devas”’ and these few names—
they are now little more to us—in here to help form, more
fitly than has yet been the case, the foreground in our
picture of the birth that was at hand—the birth of a
message that in the records is insistently said to be * for
the welfare, the happiness of both devas and men.”” Linked
with those names but very few words survive; it does
not follow that their influence on their world was as naught.
A tradition comes down in the Suttas that both the Leader
and his men were silent men, lovers of silence, men of few
words., This is fitting, for their gospel was largely, that
it i1s the life, more than the word as such, which is all-
important for man’s salvation. And it is not true of
Sakya only, nor of the first Sakyans only, that of most of
them few or no words survive. Of most Christian missions,
from that first one to Glastonbury to the Franciscan
brothers at Canterbury, we have no record of ‘‘ sermons.”
It will have been the communal living of the missioners,
radiant with faith, hope and joy in a More in life, coupled
with indifference to what does not matter, and with fellow-
ship unmarred by bickering that made the living presence
of them better than all the spoken words. This is not to
say that they had no words for their life; but it is the
words that will have endorsed the life, more than the life
that will have endorsed the words. We have to make
shift with such words as survive, and weigh these critically,
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but the wondrous first growth of a new world-religion
will never have been a work solely of the spoken
word.

What had been happening, that Gotama came to have
to seek these men, who had been with him for part or all
of his six years of quest?

We have seen that he is recorded as practising jhana
under two teachers, and then severe fapas. We may
read that he was dissatisfied, not with sZana, but with
somewhat in the teachers’ ideals or emphasis; dissatis-
fied, too, with the fasting as sterile of leading to the growth
he sought, and that he reverted to normal nourishment.
There is, further, the tradition that disagreement as to
that fasting arose between him and the friends, who were
also practising fapas. They are recorded as accusing him
(among themselves) of bahulla—Tliterally, of ““ muchness’’ 1
—.e. of forsaking the ‘‘ simple life,”’ they still believing 1n
abnormal spiritual results as attending the abnormal
physical life. It is reasonable to think that, as they
ceased now to ‘‘ help him much,” he left them for a space,
to take stock, it may be,. of what six years of quest had
brought, or failed to bring, him alone. We are not war-
ranted in imputing ulterior motive. Nevertheless, that,
at the back of his mind, there was faith in light as possibly
coming by jkana appears from the Sutta referred to, where
he is said to have remembered certain happy experiences
that had come to him at home, as a result of the sort of
jhana, or musing he then indulged in, when there was no
question of fapas. In the Jataka this has been elaborated
into a pretty legend of him as a baby, with nurses, and a
miracle, in the unshifting shade of the jambu tree, while
his father, like other rajas, was busy with the ploughing
of his fields. The Sutta version is more sanely sober over
this, yet it is none the less crude 1n setting a later formu-

1 ‘“ Surfeit,”’ used in one translation, is too strong a term.
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lated, much-contracted jhdna over against the stages in
tapas, stage for stage.

More about musing later on; here this much only.
When we read in the scriptures the repeated phrase, that
in jhdna a man seeks ‘‘ to make a way for access to other
worlds,” when, again, we read of Gotama much given to
it, when we read of him, in such access, conversing with
persons unseen by others, and referred to as devas, when
we remember how dark for us is the occasion—if it be any
one occasion—when a world-helper gets his inspiration,
or his mandate, or however we like to put it, we may
deem that we are here brought as near as may be to a
signpost to the solution of our perplexity. I have not
seen so far that votaries of Buddhism look upon this
allusion as such a guide. By them the founder 1s believed,
when in prolonged meditation, to have had °‘come to
him *’ what is termed sambédhi—Iliterally, thorough under-
standing, but more often rendered as ‘‘ enlightenment.”
The Suttas word it in this fashion: After this and that
had * occurred to him "’ (lit. became for him), the sum-
ming up also °“became’ as ““a viston into things not
before called to mind: knowledge (#ianam) arose, wis-
dom (paninid) arose, experience (vijja) arose, light (dloko)
arose.” And all is said to have been round the two ideas
Samudaya (lit. continuous up-going), arising, and Nirédha
(lit. down-obstructing), stopping or ending. How—I will
not say these ideas; they savour too much of monastie
atmosphere, but—his real inspiration, how tkat ““ came to
~him ™ 1s left implicit, as the inevitable culminating experi-
ence of an indefinite previous evolution in his humanity
becoming more and more into a Most. No external agency
1s recognized. Almost inevitably it follows that in the
records there is nothing to warrant us in heeding too much
that informative access.

At the same time, that which in the records 1s said to
be the expression of what did come, or had come to him
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is too unlike what he forthwith went forth to teach, is too
much presented as a set piece of put-up construction, to
be accepted as the climax of self-mandating in such a man.
Moreover, the Pitaka versions differ as to what that climax
was. The Vinaya states it as vimufiz (emancipation, or
release, deliverance, liberty; there is virtually only one
word in Indian tongues ). The Suttas state it as coming
after he has put to himself that problem which we saw him
worried over before he left home, and as answered, not in
terms of ‘‘release,”” but in a formula showing insight
gained into the fact of a man’s birth being conditioned,
being caused by certain agencies: becoming, grasping,
craving, feeling, contact, the senses, name-and-shape, and
viiiana (a term which could mean both the man-as-
surviving and just his consciousness), each one of these
considered as, 1n a series, both a cause and an effect. The
notion of release occurs only at the end of the section, in
a fairly obvious gloss, claiming to give a later experience
in attainment.

Now the first words he is reported on three occasions
to have uttered in a public way are quite different from
these. Moreover, as formulas, they fail to bring convic-
tion that we have here the pondering and the solution
going on 1n a critical hour of such a man’s life. We may
possibly get nearer to him if we try to trace the problem
from within, keeping in view what it is recorded he did
actually teach at the start. We shall be better able to
attempt this when we have considered him, not as an
unconnected appearance in the Indian humanity of his
day, but as the child of its religious evolution.2 For the
present chapter I will only suggest one or two things to
be kept in mind without our needing to call in that further

consideration.
Namely, we must think of him as out to solvé a difficulty

1 Variants of the root muc, to let go, or loose : méksha, mukti,
vi-muili. 2 See next Chapter.
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for himself and his fellows by a new way, a new word,
which would open up something more in the meaning of
life. We have to assume this as the cause of his strenuous
quest. Next, he will have had his task present to him as
involving, not only his own will, but also that of each man.
He could not impose what he willed on men, as a dictator.
It was to be a new way lying within the choice of each
man. Moreover, his way was to be a message 1 words to each
man. He had more than the will of a brahman teacher
with a little world of pupils. He was out, as we say, to
broadcast. No academic subtleties were here possible.
Again, his task was not limited to making a man think in
a certain way only—it was a matter of Zow fo lwve, what to
do. This was bound up with his new way of thinking.
Lastly, his new way in word must point to an end, the
putting a stop, at some time, to ““ill*’ (dukkha). Nothing
less than that was to suffice. Positively worded, the goal
was that man become utterly well.

All the time 1t 1s Very Man concerned to bring a New
Word of the true to Very Man that we have here before us.
We have to avoid seeing in that new word any exalting of
an Idea to which men were to cling. For this is just what
the records are ever tending to do. It will seem to certain
persons presumptuous to have let those records make way
for these suggestions on what the crisis will have meant for
him. And had the records not shown what he will nof have
been up against, I would gladly have let them tell their
tale. The effect of them upon the scholar of to-day is to
make him say, We cannot, in face of these records, know any
thing positive whatever that he thought and said, and to
leave it at that. I do not leave it at that. I believe
that, holding fast to the very man—I mean, the spirit
in man, the man of will, the man of the search for
the Best—we can so study the records of such a man’s
day, compared with records .about him made up in a
later day, that we can bring out something of him and his
quest that 1s true and worth saying.
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C. Problem and Hesitation

A word only on legends connected with this moment of
his life, which you will find fully dealt with in The Life of
the Buddha as Legend, etc. What of the tree, and what of
Mara's attack or temptation ?

I am not writing this book to try to make historical
facts out of these two legends. 1 would see no historical
truth in either. 1 am not basing this entirely on the fact
that the Suttas all but ignore both. Their reference
amounts to just this: that in the ‘“ Great Legend ’’ Sutta
of the Digha-Nikaya each of seven Buddhas is said.
Gotama, the seventh, being the narrator, to have been
‘““ thoroughly awakened (or enlightened, abhi-sambuddho)
at the foot of a difterent tree: an aspen (assaftha), or
(going backwards) a banyan (nigrédha), a fig-tree (udum-
bdrd), an acacia (si7isa), a sal tree (shorea), a lotus (pun-
darika, this presents something of a difficulty), and a
trumpet-flower tree (¢afalz). There is this bare enumera-
tion, nothing more. The more famous name, Bo tree,
1.e. bdodhi-tree, occurs twice in the Vinaya-pitaka, Maha-
vagga 1., 1; 6, where we read that the ““ buddha bhagava
stayed at the foot of the Bodhi-tree (at Uruveld, on the
Nerafijara) after he had been enlightened . . . crosslegged
for seven days.” And in the third Nikaya is a Sutta,
prose and verse, about Mara’s three daughters, Rati, which
we might render ° will-to-pleasure,” Arati, or ‘‘ Repin-
ing,”” and Tafha, or * Craving,” trying to tempt Gotama,
despite the father’s warning of its being useless. Of the
dread onset upon him of which the ballads tell with much
gusto I find no word, save here and there a phrase, such
as Mara’s army, assembly, mount or steed (s.e. elephant),
which imply that the legend was known, when the books
were edited into their present form, and, further, a passage
in the Digha (Vol. I., p. #12) recording the aged Teacher

! Vinaya Texts, 1., pp. 1, Qo.
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as referring to Mara coming to him just after his enlighten-
ment, and urging him to pass away then without delay.

Here is, after all, enough to make it possible that there
may have been a residuum of fact in connecting him with
a tree, and with a person or persons urging him to fall
back or be foolish. But the main concern of the Suttas
is with a religion and with a notable man believed to be
the source of it. The poetic, the constructive imagination
is, in them, not dominant; their business is the handing
on of certain traditional sayings in a way which the editors
find morally and spiritually impressive. For them it is
first and last the religious mandate and the man who
delivers it that is the theme.

But with the growth in time of the man to a purely ideal
figure, and therewith the fading out of earlier environ-
ment and pristine associations, the work of that poetic
constructive imagination comes evermore into power, and
surrounds the Man with symbol and sentiment. The tree
under which some one may have found him while he beat
out his problem alone becomes that world-tree, connected
in folk-lore the world over with a man or a woman ! ponder-
ing and uttering decisions, or with world-protection, or
with sources of fertility. Again, the inner world, with all
its impulses, hindrances and crises in the matter of choice,
coupled with the dire experiences-awaiting wrong choice,
1s sometimes prompted by human agency, and this makes it
but a short step for the poetic constructive imagination to
see, in the whole of this, death (mara) or sin personified.
And the more momentous the Man’s decision 1s believed to
have been, the more will *he ballad’s dramatic fitness need
the attack on i#%' "be pict'ired as desperate.

Temptation .. é sort there may well have been, but it
came aftere€ man Mara-flummery, and it is this that the

1 T have Deborah judging in mind. Judgesiv. 4, 5: ‘* Deborah,
a prophetess, the wife of Lapidoth, éne judged Israel at that time.
And she dwelt under the palm-tree of Deborah.”
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Suttas bring out with fit impressiveness. For an intelli-
gent Buddhist it should now be absurd to hold that an
elect man, on the eve of maturing in sanctity, should be
even assailable, much less assailed, by mental and emotional
attacks, known only to a lesser man. His will, tuned to
the best and highest, makes no such response possible,
and hence robs the attacks of all point. His difficulties
will be otherwise. What, namely, will he meet with 1n
the will of the fellow-men whom he seeks to help? Will
his mission be of any use? Here it 1s, apart from tree-
allusions, apart from any Mara-allusions, that we find him
susceptible to, assailed by worry, disposed to give up.
Here we have temptation, but it springs, not from any
ready-made bogy, but from the anguish of a noble man,
awake to the magnitude of a noble task, and cherishing no
illusions as to his own powers, or as to abnormal readiness
for the New in other men.

As to what it was, in a new value, a new outlook, a new
word, that he had beaten out in solitude, the scriptures
are not silent. But I would ask you, Can you accept the
record of it as a true confession of that which he alone
can have told? What do-we find? Take first the Jataka
Introduction t: it has features not found elsewhere. This,
for instance : ‘‘ The Bodhisat (seated) with his back to the
tree facing the east, becoming strong-in-mind (thought) :
Let skin, sinew and bone dry down, let flesh-blood 1n the
body dry up, but I will not break up this crosslegged-seat
or ever I have attained right enlightenment!’ Then
follow cosmic excitement and the Mara assault. Night
draws on, and in the first watch the Bodhisat reached
over to knowledge of former lives (lit. residings), in the
mid-watch to deva-sight (clairvoyance), in the last watch
to knowledge in causal uprising. ‘“Then to him turning
and returning the twelve-linked mode-of-conditions, ponder-
ing backwards and forwardg many times, the ten-thousand-

1 Buddhist Birth Stories, new ed., pp. 190-3,
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fold system of worlds making (their) limit in water quaked
twelve times.”” Daybreak now comes and cosmic rejoic-
ings. He, “ having penetrated to omniscience, uttered the
utterance not omitted by any Buddha: Through many
births faring on, running on, not finding, seeking the house-
maker : woeful is birth again, again! Housemaker, thou
artseen ! again thou'lt not make house! For thee all rafters
are broken, house-ridgepole is destroyed. Mind has come.
to plan no more; attainer I of waning out of cravings.”

These lines, here for the first time quite literally rendered,
are met with elsewhere in Pali and also other Buddhist
literature, with but slight wverbal differences. Oddly
enough, in the Elders’ Anthology they are assigned to a
brahman convert, Sivaka, and with silence in the Com-
mentary (if I rightly remember) on other contexts.

If we now compare the accounts in Vinaya, Digha and
Majjhima,! we can dismiss the last book, in which two
brief and quite differing summaries are given. We find
the Vinaya giving a narrative of Gotama’s pondering as a
finished thing, put into the flowing térms of a set formula,
while in the Digha the compilers have tried to present the
same formula as the work in detail of a conscious intel-
lectual process: “‘ then for him through thorough work of
mind became by wisdom comprehension,” that, e.g. ‘“ where
birth is, there is old age and dying. . . .”” The Vinaya also
has allusion to a back and forth, but given affer a solemn
verse : ‘“ When verily things are manifest to the ardent
musing brahman, then for him all doubts are dispelled, in
that he understands thing-with-cause.” So much for the
first watch. In the mid-watch, after the back and forth,
he is made to repeat the solemn verse, but with the end-
ing, ‘‘in that he understands the waning out of causes.”
In the last watch more back and forth, and the verse, but
with this ending : ‘‘ he stands blowing away Mara’s army
like the sun lighting up the sky.”

1 Dialogues, 11., Sta. X1V.; Further Dialogues, 1., Sta. 26.
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The Digha pursues throughout its compiler’'s wish to
give us conscious mind-process; working first, as we saw,
back from effects to causes, they present a tradition of ten
such steps, not twelve, as in the Vinaya tradition, and,
stopping at the vi#i7idra (or man as surviving), they sum
up the series in the generalization : Samuddyd! ‘‘ coming
to be!’” So far, in other words, for cause as producing
effect. Then, taking the series again from old age-dying as
so many causes which may be eliminated, they sum up once
more in the generalization : Nivdédha ! “‘ stopping, or end-
ing.”” Then, in prose only, comes the triumph : “ Attained
now for me is this way of insight for enlightenment, in
that from the stopping of name and shape is stopping of
vififiana, etc. . . . thus is the stopping of this entire body
of 1ll.”

Now let us glance at this causal series.

The burden of the formula is, that if we take those 1lls,
old age and death, and inquire into their causes, we come
upon (a) the fact of birth. This for European thought 1is
a short cut, unless we go on to heredity, and heredity,
which even for us is new, was then and there not taken
into account. India was concerned not with men, but with
the man. And what a man 1is, 1s the result of what /e,
in past lives, has been, not his forbears. Hence possibly
it comes that in getting at the back of the latest birth, we
find (b) * becoming *’ (bhava) assigned as the cause of
birth. This is like replacing a particular cause by a more
general statement of the cause. But the word, when the
formula was made, had to come to mean the place or
circumstances of the new birth. Next (c¢) grasping, or
laying hold of, is then put as the cause of bhava,; the
word means also fuel, as when materials for a fire are
supplied, and we cannot therefore adequately reproduce
this word. Preceding this serially are (d)°craving, or
strong desire (for life), (¢) feeling, (f) contact, (g) senses
(4) name-and-shape, a very old term, once meaning the
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inner man or spirit and the outer visible man, and (z) the
viriidana. The two other terms omitted in some versions
are (7) sankhara, whence vifisiana, and (R) avijza. The
former means movements, whether material or imma-
terial, such as have gone to produce the survival of the
man in a new birth. Literally, it means complexes, com-
pounding, and it has, as term, a curious history, too long
to go into here. Awijja is literally ‘‘ignorance,” *‘ nesci-
ence,”’ and served well as a limit-point to human investi-
gation., Even the omniscience imputed to a Buddha is
not credited with getting past it. He i1s made frankly to
say that, as a general truth, origins are past finding out.!
Nor do the stories he is recorded as telling on phases of
evolution exempt him from inclusion under that truth.

Cause and effect find expression in the Suttas in series
differing much from this, the most emphasized of all.
Nor are all these variants made with one and the same
object, viz. to show emergence of ill and i1ts ending. You
will find some account of these in my little work, Buddhism,
in the Home University Library. And in one context—
and one only—there is a series giving suffering emerging
through faith into joy and insight. This is, I believe,
unique, and remained in oblivion for writerson Buddhism,
East and West, till the Pali Text Society published my
translation of it fifteen years ago. How, as I then said,
might it not have altered the whole face of Buddhism to the
West 1f that sequence had been made the fypical llustrva-
tion of the causal law! Thus: “ Conditioned by 1ll comes
faith, conditioned by faith joy, by joy rapture, by rapture
serenity, by serenity happiness, by happiness concentra-
tion, by concentration knowledge and insight into things
as they have become.”

How is this no less true than the type-series! Yet
how is it hidden away! How have not Buddhists of East
and West ignored it! And pot wholly without reason.

1 Kindved Sayings, 11., p. 118 f1.
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They go by what is everywhere repeated, but here we have,
as 1t were, a freak passage, an exception. And yet surely
a world-religion needs to give equal emphasis to the joy
there is in life’s opportunities, and the insight that comes,
not in escaping from life, but in using those opportunities
to grow 1into a More. Even here, too, this bright oasis is
flanked on both sides by pessimistic extensions.

This is one reason why, for me, the application of a
meditation on cause and effect, in itself worthy and signifi-
cant, to emergence of 11l alone, and the fact of causation as
useful only to end ill, is a quite inadequate solution to rank
as enlightenment won by a man capable of founding a
world-religion. Smaller men and women have arisen and
taught nostrums in the name of religion even down to our
day, which have won followers and have petered out. But
we are here at the birth of a message mightier than these,
and one calling for a very elect man. In that man and his
message we need find, if we rightly seek, the bringing of a
More and not a Less into man’s outlook on himself and into
all of which he 1s by nature capable. We look to see him
symbolized, as this very Sutta goes on to show, in the
hill-stream expanding into the river, and this finally
merging into the ocean in very perfected being, in very
perfected becoming. But of this there is, in the record
of inspiration won, not a syllable. It is a wilted, truncated
outlook.

And then there is this other reason—namely, that in the
ensuing record his first utterances as teacher bear no resem-
blance to the way of inspired meditation along which, it 1s
claimed, omniscient insight came to him. Iam not urging
that the immense significance of what we have come to call
natural causation was not present tohim. Icaneven believe
he felt drawn to make it his gospel, as no one before him had
done. Itisfairly plain that it was engrossingattention among
the young intelligentsia of Vigsali and elsewhere. Not that y

as normally following x, in what any man did and saw
G
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happening, was not one of the hoariest things in man’s
knowledge. But causation had not before this been applied
as normal and inevitable ¢n the world of things unseen and
tmmaterial. Divine providences were arbitrary, chance had
its realm, the study of mental laws was a very new matter.
Here it was that *‘ natural *’ cause and effect were beginning
to impress man, just as in a preceding generation they had
been voiced in the Brahmanic teaching of and to a select few.1

But if he weighed causation as an instrument by which
to help man—that is, Everyman—to a wider religious out-
look, I also believe he rejected it. It would not stir the
pulses of Everyman. We actually see him later trying it
on a man of culture and utterly failing to make an impression
with 1t.2 How that formula of a causal series came to be
thrust into the silence brooding over that retreat we cannot
now know. We will follow him in the next step, and return
to this matter of causation later.

The story of the hesitation, not as to what he should
teach, but as to whether he should teach at all, is found in
three accounts, in what are reckoned as comparatively old
records—Vinaya, Digha, Samyutta. They agree in this
very closely, and can all be read in translations. The
Vinaya account alone gives him a restful period of happy
experience (pajisamvedi; the rendering ‘‘ meditation”’ is
not accurate) of four weeks, one week under each of four
different trees, such as the Goatherd’s Banyan, the King-
stead tree, such names implying the shelter of an adjacent
hut-settlement of sorts.® All accounts agree that there
came over him a faltering of what we should call the will to
teach. I am not agreeing that the somewhat sophisticated
phraseology about thisis a faithful record of what he felt, or
confessed, probably to one or more of his first men.4 It is
so curlous a mixture of a More and a Less in the message he

1 Ci. Shvetdsvatava Upanishad, 1., pp. 1-3.

* Further Dialogues, 11., p. 17 (Sta. 78) ; below, p. 167, 195, 224.
3 Cf. Dialogues, 11., p. 4 n.

* Ci. the opening of Sutta, § 33, b, Gradual Sayings, 1., p. 118.
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claims to have thought out for men. It is claimed to be
" Dhamma which is deep, hard to perceive, or understand,
peaceful, and sublime, no mere dialectic, subtle, intelligible
only to the wise . . . 1t is that all that happens is by way
of cause.” It 1s “‘ tranquillizing all the sankharas (move-
ments), the renouncing all grounds of rebirth, the waning
out of craving, passionlessness, ending, nirvana.”” Here 1s
a message aiming at making man calm, refined and intel-
lectual, but outwardly a Quietist, a practiser of what
Carlyle called the everlasting Nay, one who gives up this,
eliminates that, and sees a Goal in negation. Calm and
refined thought is to culminate in the quiet thinker becoming
a ‘““ Not.”

Now here was no suitable word for Everyman. It is
judged to be for him new, unwonted fare. Discounting
causation as the intellectual aspect, the remainder states
that which was then the growing monastic ideal, new at the
time for India. And man, it 1s felt, as the creature of
““habit ’’ (d@layo . what is clung to 1), would not be easily
induced to cultivate the one or the other. ““I might
indeed teach this, but others might not accept (or acknow-
ledge : ajaneyyum) me. That would be for me weariness;
that would be for me hurt.”

The heed here for himself alone 1s noteworthy; later we
find him fearing harm, in another matter, not for himself,
but for the unbelievers. Shall we not say that this great
man had not done growing ?

Can we, then, make a sounder guess at what he then had
in his hands to bring to man? We see in him the strong
will to bring help by new ““ light ’ of some sort, daunted by
the task of overcoming the beaten way of the old, the
accustomed. What that new light was we must try to get
at by considering Gotama as we have yet to do—that 1s
in the religious environment of his own day. 1It’%s the only

1 The associating of this state®with lust is not a good rendering.
Cf. the name ‘“ Him’ilaya '’—*‘ abode of snow,”” or of winter.
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way left us of getting past the later, the finally writien
record about him, when man had come to see in him some
one out of all proportion to his surroundings.

That this hesitation was very temporary, we can believe.
That it was banished by a vision will be accepted as a sane
conclusion by those who hold that other hesitations, such
as that of St. Peter,! were similarly banished. It is but a
childish impatience that dismisses these visions with the
handy word ** superstition.” We can accept the story of
it as one that must have been told by Gotama himself,
famed in his tradition for truth-speaking, without seeing
in the name imputed to the other-world visitor, of Brahma-
sahampiti, one that he will himself have used. The deva
nowhere names himself. The substance of his petition to
Gotama we will consider when we try to guess the real
burden of the New Word. We will then also consider his
own response, as throwing more light on his first utterance
than all that is alleged as having preoccupied him.

But from that hour the strength of will to bring a More
to men never faltered, and the faith and gratitude and love
of his church thereat found voice in the verses by some poet
of a forgotten name, which have been placed in this moving
scene :

As on a crvag on cvest of mountain standing
A man might walch the people far below,
E’en so do thou, O Wisdom fair, ascending,
O Seer of all, the tevvaced heights of truth,
Look down, from grief veleased, upon the nations
Sunken 1n grief, oppressed with birvth and age,
Arise, thou hero! Conqgueror in the baitle !
Thou freed from debt! Man of the caravan !
Walk the world over, let the Blessed One
Teach Dharma. They who learn will grow.

To this scene 1 must ask you to come back presently.
Here we léave him passing out to find men who will be
capable of receiving the New, and of helping him to teach

1 Acts of the Apostles, x., verses g ff.
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it. To the man he meets—Updka—we shall also return.
But the traditional reception of him by his five friends, who
had, it is recorded, gone away to Benares, has for me a later
flavour, born of the Buddha-cult that grew up much later
about his person and powers. Both in his reply to Upaka
and in his greeting of the five we come upon that overween-
ing sense of his own majesty which our young people call
““swank.” Great man, he was too great to have called
himself great. It is a repellent feature, albeit it has made
strong appeal to his later votaries, when recited by reverent
monks, who saw not that he had no need of such self-
mouthed apologetics.

1 Cf. below, pp. 106-9.



CHAPTER 1V
THE NEW WORD : (A) WHENCE IT CAME

WE shall never rightly understand what it was that Gotama
Sakyamuni, as founder of ‘* Buddhism,” taught unless we
place him in his true frame : the religious teaching of the
India of his day. We might as well try to understand
Jesus’ teaching aloof from all reference to the religious
teaching in Palestine at the beginning of our era, or John
Wesley’s teaching apart from the Christianity in eighteenth-
century England. Great teachers have their setting in the
historical tradition of their own countries; if they are
founders of world-religions they have a further setting—
namely, in the history of the world as in process of religious
becoming. Our business here and now 1s with the former
setting. And as we read in the Vinaya the episodes we
have been following, we come up against it.

We read that, in the second week after Gotama is said to
have been ‘‘ enlightened *’ (lit. to be thoroughly awakened),
and was at the Goatherd’s Banyan, he is accosted by a brah-
man, belonging to a school or clan, of which the name has
been oddly corrupted—the Huhunka-jati.! After courteous
greetings on both sides, the brahman asked these questions:
“To what extent, master Gotama,? 1s one genuinely
‘ brahman,’” and what are the things that make a ‘ brah-
man '? "’ The reply is much to the point, but it has been

1 There are many readings of this word. I hold it was probably
Su-sukkajati. We know how % and s have interchanged among
Indo-Aryans. We thus get ‘* Very-bright-clan,” an idea we can
parallel in Teutonic names. (Huhumis ‘‘humph!™)

¢ The word bho is not easy to reproduce. We can hardly say
Mister or Sir Gotama. 1 use the archaic ‘“ Master '’ as a compromise
only. ‘‘ Brahma-faith,”” again, bebow is equally to be rendered by
-cult, or -teaching; -vada is literally ‘' speech.”

84
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edited in verse, which bears the mark of a stock scriptural
saying, that 1s also used elsewhere.! It is not the reply

we can hear one earnest inquirer stopping in his walk to
make to another earnest inquirer.

A brahman who has barved out evil things, is not
A man of humpbph and pshaw, whose 1s no stain,
Who has the self controlled, in Vedas versed,
Who lwes the Brahma-life, ’tis he may say

Hz1s 1s the Brahma-faith, for whom theve are

No false excvescences wn all the world.

Each speaker apparently goes his own way. Almost the
little fragmentary episode was lost. For us it is of value.
We can hear the corresponding modern question: What
man do you, Mr. So-and-so, judge to be a Christian indeed ?
Not just one who has been baptized, or who i1s an ordained
priest. Or the exclamation about Nathaniel : ‘“ Behold an
Israelite indeed 1in whom is no guile!” The brahman, as
such, was much like the Levite to other Israelites: one in
whom, in virtue of his birth, religious duties were vested.
His, and his alone, it was to recite the Veda hymns, learnt
and borne in memory ; his it was, and his alone, to celebrate
the ritual; his it was, chiefly, to be teacher of the sons of
those who could afford to pay him, giving them many years
of what we should now call a University education. He was
honoured for this, and for this he honoured himself. He
was in that day the *“ churchman ”’ in a very full sense. As
teacher, he had not full monopoly, for kshatriyas (nobles,
even rajas) could be teachers, as we find in the Upanishads.
In these and the brahmanswesee the world of culture of that
day. Itisnot the world of *“ the Many,”” but it was a world
of attention to the things most worth while. And we see
Gotama, by this time well known (the commentator reminds
us of this) as a persistent, earnest student, with brahmans
and other nobles, of such things, consulted asone insympathy
with their inquiries.

1 E.g. cf. Sutta-vipata, verse 783; Udana, 1., p. 4.
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The question indicates, too, that within as well as without
this church-cultural world, among brahmans, as well as
among Jains, for instance, there was going on an active
religious interest, a quest for the real, the sincere, as more
worth while than a world of codes and rites and habits, or
““ formal ”’ religion ; a feeling after the better as a something
New, as a something More than established religion was
giving them.

As these inquiries gained force, shortcomings in the
established church, especially, as it happened, in the North-
east of India, would tend to be shown up. We find many
strictures on brahmans emerging in later Pitaka books.
Look, for instance, at the Jataka, No. 495 (Dasa-brahmana).
And this tendency is visible here, as we see it in the finally
edited version of the Maha-vagga of the Vinaya. It is, in
fact, in the telling, made so absurd, so unlikely In its
absurdity, that it is easy to read between the lines, and there
see the serious, lofty inquiry, meet to be met by a serious,
lofty and courfeous response. It gives us a fleeting glimpse
of what was afoot at the time, and is «kin to much else that
emerges in Upanishad and Pitaka: an interest both in
practical religion and in things of the unseen, both during
and after earth life, in what I have called musing, in the
working of incorporeal causation, in the new analysis of
mind.

I do not think we may look to find any world-religion
launched without a preparatory responsiveness of this kind
being astir among men, just before, just where, the birth
of 1t takes place. Its world is getting ready for it. It is
not easy for us, to whose world no recent gospel-mandate
of any proven power to grow, to sway men, and to persist has
come, and who have very fragmentary records of the days
when such a mandate was come, to put ourselves in such a
world as that. Even were there no such fragments, some
explanation of the phenomenon of that response would be
needed. As it is,we seem to see this: the message made a
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singular appeal, a strong appeal, the appeal of a supply to a
demand, the response to something waited for.!

It will not be one way only in which the New Word will
be felt as wanted. There is, for instance, this way, one that
we have read of in this and that religious reform within a
faith, and not as belonging to the birth of a new faith alone.
This 1s the felt need of a more vital and sincere living the
faith professed. It 1isthe appeal for  works '’ to make real
the faith, since a man only really believes what he will live
for, and, if need be, die for. This is what we saw in the
brahman’s question. This is what we feel is not stressed in
the Upanishads.

Another way will be the need of something more in the
faith 1tself. This will probably prove to have been pre-
occupying the cultured few, and to be emerging as a felt
want by the Many. And 1t may be that while it is emerging
for them, 1t will meanwhile have been fallingaway among the
few. This may be, because the right or die-hard wing of
the established religion has suppressed the more progressive
movement in 1its fold.* Or it may be owing to a faltering in
that movement itself : some ardent teacher has aged or has
died, some ardent but perverse junior has diverted the
movement, brought in a way of the worse. But that
progressive movement will have been taught to many young
men, and so filters out to find Everyman to some extent
ready for it. But Everyman 1s a practical fellow, and will
need something he can grip. The movement may need
expanding, clarifying for him. But above all, it may need
to be made practical, a part of his life.

This is how I see the progressive movement among the
brahmans, as followed up by that which I see asitsexpansion
in the first Sakyan mandate. It is shown, for me, in the
increasing way in which the man was being regarded less
as a static being, more as a being in processof becemingother,
different, changed. I could more easily show you what I

! This is more fully treated in my Sakya, pp. 15-52.
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mean if translators of the Upanishads had not so often, with
one exception, slurred over this striking feature. But much
depends on your considering this carefully, if what I have
to say about the message of the Sakyamuni is to have due
weight.

Translators and readers, whether of text or translation,
have overlooked this new feature, mainly on one of three
grounds. First, they, we, are the children of the Darwinian
epoch. Consciously or unconsciously, we look at things
from the standpoint of evolution to a degree unknown
before. Not because we see man as changing only—there
was nothing new in that—but the way in which we envisage
change in man has become less of a mechanical, arithmetical
change, more of a biological, more of a psychological change.
We are more concerned with change as a matter not of
quantities, but of values, of quality. There i1s nothing new
about this standpoint in the scope of our religions. Its
newness lies in its present all-inclusiveness in our culture.
Hence for an old-world literature to be putting this stand-
point to the front may escape the»notice of the modern
translator, just because he sees nothing strange in it.

But that alone would not, suffice. It may be that
grammatically the translator does not see, in the way of
expressing this ‘‘ process of becoming other,” as much as I
see in it. And here, as unversed in Vedic—that is, in old
- Sanskrit idiom—I am at a disadvantage. For him this
verbal root bki (“ become ’’), with its derivatives, may be
merely a help to the other verbal root as (* to be ) the
future form of bhavishyat: being the same for both. We see
this, as you doubtless know, in German also, in setn (*° to
be ) werden (“‘ to become ’) where wird can mean either
““becomes,” or just ‘“ will be.” Hence he may find it
equallyright to translate,say, bkavatiby “is,”” or *“becomes.”

Thirdly,sthe translator may not be disinteresied about this
matter. He may see unwisdom 1n rendering bid-forms by
‘“ become,” because he both knows, that the cultural move-
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ment, favouring man being considered as essentially (z.e. as
very man, not in body and mind only) 1n process of change,
was eventually quashed, and holds it was well that it was
quashed. Hence he will fend to render bAi-forms by many
makeshift terms.

Whatever the reason, it is certain that (a) a greatly
increased use of bhdg-forms over the use of them 1n preceding
literature can be statistically shown (roughly I make it
about six to one), () this increase must be seen in the text,
not the translations, to be realized. The one quasi-
exception is Dr. R. E. Hume’s Thirteen Principal Upani-
shads,® where you can make the comparison yourself by
noting his *‘ becomes,”” etc., with the ““is,”” or other word,
in other translations.? Even he at times evades the
““become,’”’ not always with sufficient reason.

I would not be unreasonable here, who am off my special
range, by claiming that the bA#-contexts always indicate
the full force of * becoming,’”’ as more or other than ** being.”
Obviously where the future tense is used, the meaning may
be either ‘“ will become ”’ in the way of growth, or just
‘““ will happen ~’—for instance, as you might say in«German
es wurde Nacht, for ““ night fell,” or ““came on.” Or, as
in the Upanishad passage, ‘‘ the wood of the figtree bhavatr
fourfold,” for *‘ is split into four.” Here 1s happening apart
from a matter of becoming more or growing or expanding,
and I would not force the meaning.

Such a case has seemed to be the oft repeated tad ap: eso
$loko bhavati, which is usually rendered : ‘‘ As to that there
is this verse . . .”” and the speaker is inferred to have been
quoting or repeating. But I would suggest, as more likely,
that we have here the teacher feeling the need of making
an impressive point in his lesson. It comes over him either
to improvise a verse, or to cite, as our own orators would
do, some one else’s impressive mantra, and he‘says, * There

1 Now in second edit®™n, 1931I.
2 Notably in Max Miiller’'s S.B.E., I. and XV,
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becomes (z.e. arises) in me these lines.”” Such is the meaning
in the Pali books, where the past tense is always used : evam
assa ahosz, *‘ thus it became to (¢.e. in) him.”

In any case, even if we deduct all cases of mere statement
of a happening, more than enough are left to show a new.
feature in Indian literature. There will have been a reason
for it just then and there, and it should be accounted for, as
having stood for something new, something calling for
expression, which had not been there before as so calling.
If the word needed for that self-expression is there, it will
be used ; 1if it 1s not, makeshifts will be used. And because
these will not be adequate, the ideas expressed by them will
tend to get overlooked or misunderstood. Now the word
needed was there, a much better word than what we now
have left ourselves, we, who in our old literature could
speak of wairthan and weorthan. Thus in our East Midland
dialect :

FalleS in 8at welle-grund,
Oer he wurded heil and sund,
and cumed ut al newe.l »

I would not belittle unnecessarily our *“ became ’’ ; it is we
who have suffered it to become ambiguous, at a period
when we were not enough needing expression of growth. In
India the word, I say, was there, and in taking to use it
more than before, some new need of it was being felt.

Let us take an instance. In the old Taittiriya Upanishad
1s a little homily to the student : matrdevo bhava, pitrdevo
bhava, etc. (Vol. 1., p. 11). Here it is possible to translate :
““ Be one to whom mother 1s as a god . . . father is as a
god,” and so for teacher and for guest. Dr. Hume is here
content with ““ be.”” But surely the teacher is seeking to
make his pupil a better man, a more than he is; surely
here is where °‘ become (a mother-god-man) ”’ is a truer

1 A4 Bestiary, early thirteenth century; ‘' The Eagle.”” “ Fellinto

that well-bottom, there he became whole and sound, and came out
all new.”” Morris’s Specimens of Early English, 1., p. 136.
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expression of what he is trying to bring about. Here the
two verbs were there, ‘“be’’ and “become,” edhi, bhava, but
only the latier is chosen. Here, again, just previously, it
1s the teacher asking for himself: amytasya deva dhavani
bhityasam, may I, O god, become bearer of the immortal !
This time 1t i1s Deussen, who as a German had a word at
least as strong as the Indian, and yet who renders: ‘“may
I be’” (mogeichsein)! Surely he would have admitted that
prayer 1s a reaching out to the divine will willing to become
a more than one 1s? What a waste of a good word ready
to hand! Or take this well-known passage on the dissolu-
tion at death of the bodily and mental complex : kvdyam
tadd puruso bhavats? ' ** Where, then, comes the man (the
soul) tobe? ” In other words, “ Where thereafter does the
becoming (the very life of the soul) go on?”’ Deussen
makes the feeble rendering : ““ Wo bleibt dann dev Mensch ? *°
(Where then remains the man?), losing all the force in the
question. But here was the case of a man who wished, in
the interest, as he saw it, of Indian religion, to evade the
use of werden. One more instance : in the Brihadaranyaka
Upanishad, a man in deep sleep, free, as himself, not body,
to depart (in an invisible body) and enter other conditions,
1s thus described : ‘“ Then a father becomes not father,
mother not mother,”” and so on for a number of earthly
relations, which for the brief interval become invalid. Here
one would again think that a bhdi-form is fitter than an as-
(or a ““be’’-) form. Yet Max Miiller’s rendering is, not
“become,’”” but ““is !

The latent significance in bAi-forms becomes most
impressive when we meet with what grammarians call the
causative form. We have not, alas! this useful inflection.
When, e.g., we express ‘‘ to make stand,” we have to say
“place ”’; in Indian tongues we just alter the inflection
of the verb stha (to stand). Here our own substitute is
neat enough ; it is less so when we have to say, not * do,”

1 Brihadaranyaka Upanishad, 3, 2, 13.
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but “‘ cause to be done’’; in Pali we have but to say
kareti (or karayati) for Rarotz. Now the causative of
bhii—bhavetr, bhavayati—is found, though rarely, in the
Upanishads, and so impressive has it seemed to translators
that, not content with the literal ‘* make become ’ or
even ‘‘make be,”” they have brought in such terms as
““nourish,” and again ‘‘ comfort.”” Thus, in Aitareyya
Upanishad, the pregnant mother, being she-who-makes-be-
come, becomes (herself) one who is to be made to become :
sa bhavayiiri bhavayitavya bhavati—as if the poet-teacher
were revelling in the quasi-punning force of the bA#n-forms.
Again, in the Bhagavad-Gita (Vol. I1I,, p.ii.) : “ Let him
make the devas become, and they make him to become "’ ;
this is translated by Dr. Barnett as *° Comfort ye the gods
and let the gods comfort you.”

Against this, the choice of a very learned and poetically
feeling master, it may be an inaccurate forcing the literal
meaning to place the former rendering, and it certainly
sounds less edifying, at first. I say, at first, perhaps not
so much, later. For consider, we have to picture kere a
background, not of Vedic, Olympian almighty ones, but of
brave and pious gentlemen who have passed, as * devas,”
to the next world, only to come back one day as men.
We see them as such warding man and also being spiritually
warded by elect men, in a mutual furthering of progress
1n the long, long way of becoming. If only we could express
‘““ become”’ causatively with asthetic effect, as could the
Indian, we should not need to go afield for such a word as
““comfort.” The mutual “ making to become” is far truer,
1s more direct, 1s more impressive,

We cannot all of us check our translators, and if we can,
we cannot all of us, any more than can 1, presume to say
we differ decidedly. But it is hardly to be wondered at
that we outside readers have failed to see as yet, in the
increased use of bi#s-forms, sqmething that was pressing
for utterance, or may have been pressing for utterance,
pressing, if it was so, between the years 600-500 B.C.
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Can we now light upon something which was felt as need-
ing expression in the world of religious 1deas and aspirations ?
I surely think we can, thus: We are not merely concerned,
in this new preference for one word rather than another,
with a social, political, ethical, or even philosophical
change in North India. We are up against a religious
change, and one of the deepest significance. In the early
Upanishads we find ourselves in a world of teachers who are
profoundly convinced of the truth in a new mandate, not
put forward by them, but which they are developing,
amplifying, vindicating, exercising 1imagination about.
This will have been introduced by some helper of men
a little before their time, but of whose very name we are
not certain. This new mandate was, that man has it in
his nature, by becoming more, to become ultimately That
Supreme Godhead Who he *‘ potentially ** is. (If he and
they had had such a word—a word which we virtually
owe to Aristotle—it would have been used.) To express
this potential being, they were compelled to fall back on
such words as they had. Now there was the word vards—
meaning quantitative increase as growth, and this was
clearly not good enough. It i1s only later, in the Pali
scriptures, that we meet it, as itself a * grown’ word,
applied to spiritual growth, and other words too : vepulla,
virislhe, for growth, derived from the plant world.! So
new may have been this 1dea of the very man, the soul or
self (which 1s the true subject of religion), as a something
that grows as surely as, in its own way, a plant grows,
that teachers were in straits for a good word, or would
have been had they not had this great-little word bkii-,
or bhava. This, as indicating movement-in-being, was the
very word their new mandate needed.

1f we ignore their preoccupation with this word as express-
ing what they were trying to teach, we are forced to see
in that teaching something Qquite irrational. That 1s, we

1 E.g. Majjhima-Nikaya, 1., p. 117, etc., etc.; ‘' growth, increase,
multiplying.”
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seem to see a logical absurdity in the oft-repeated telling
man that he had, as it were dwelling *“ within °’ him, that
supreme Being Who was one with himself, a world-self or
God-self, one with the self who was the very man. We
seem, it is true, to approach this in Christian teaching in
the words of John the Elder: ‘ Dearest! now are we the
sons of God . . .,”” but there is here no such identity as in
the Indian teaching, and the sonship, too, 1s taught as being
an actof ““ adoption ' : ** that we might receive the adoption
of sons (viofesiav) *’ namely, ““ by grace.”’! On the one hand,
we have the Highest, the most perfect Man or Being as yet
concelvable by man; on the other, we have man the con-
ceiver actually and consciously not-the-Highest, far from
perfect. Can these two ever be one?

It may be said: Was not then and there the idea of the
Highest, the Perfect so far lower, more crude than it be-
came later, that identity was more plausible than it would
now be? I reply: in the Upanishads those lower, cruder
conceptions of Deity, such as we find, not in a primitive
degree, but to a relatively unmoral degree, in the Vedas,
have been discarded. Previous to our date, Zarathustra
(or Zoroaster) had lived and taught in Persia, taught a
morally lofty conception of Deity as the Good Word,
Good Deed, Good Thought, and by ways of which we have
no surviving record, this new word had infected Indian
thought, leaving both a general uplift and other traces in
Upanishadic and Pali teaching. In the former teaching,
God, z.e. Brahman, was conceived as eternal wisdom,
truth, dearness, happiness, steadfastness—terms in which
an approximately perfect man of that day would be
described. In the latter, man’s conduct is often worded
as '‘ deed, word, and mind,”” good and bad.

No, it 1s not, 1 think, by narrowing the gap between the
highest self and the actual self that we shall rightly value
the Upamishad teaching. The fact that the gap remained,

1 Gal. iv. 5.
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and that to bridge 1t remained as a terrific ‘‘ task as well as
a fact’ l—this 1t 1s we must keep in view. Teachers
told their hearers: Thou art That ({a¢ fvam asi), meaning,
that ultimately man’s nature is God-nature. How man
was to make the potential actual was variously taught,
but the one way its exponents have stressed is that a man
should ““ know” God. The knowing meant a realizing
that, in every way of life, the divine self was active as the
human self. This should not be understood as an undue
exalting of the man; 1t was rather a realizing of the
tremendous possibility and responsibility latent in his
nature. But neither of these terms was then in Indian
tongues.

But if we supplement exponents, and if we supplement
this *° knowing ”’ with the insistence on ** becoming ”” which
is also there, we shall then divine how teachers were feeling
after the importance of living an tdea, as being not less than
that of having the idea. The notion of knowing something,
however, had always a great start over all we connect with
will in Indian culture. This was an old culture, and it is
the way with such to express the coming to know—namely,
to ‘““see,” to be impressed—before there is expression of
purpose, of will, of reacting to impression. And so, whereas
in the Upanishads the wvital importance of knowing, of
coming to know, man’s oneness with the Highest finds full
and varied expression, indeed conveys a will-power foreign
to our thought, the yet more vital importance of so living
that he is ever becoming a less glaring inconsistency with
himself-as-what-he-may-be is far less clearly worded, and
is only, as I have said, felt after in this: ‘‘ that he is ”’ not
so much as ‘‘ that he becomes.”

But that this ‘‘ feeling after ” was no mere after-thought
you can see, if you ponder the passages where it attains
the deepest significance. This is where becoming is seen as
an attribute of Deity Itself-in-action, in creation. Here

1 S, Radhakrishnan, Indian Philosophy, 1., p. 209.
H
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we find not just the fiat uttered: ‘“Let there be,”” or
‘“become”” . .. We find the divine Artist Himself as
becoming. Oneness is felt as unsufficing: “ Let me bring
forth myself.”” It sought from being One to become
many; till this was accomplished It did not ** become-
this-and-that ”’; here we get bA# as compound with the
disintegrating prefix, vi: #na vyabhavat:? ‘It, or He, did
not ‘““develop.”’’ Becoming is here no longer a state of
progress from a more imperfect to a less imperfect; it is
raised to the higher level which we tend to see in the work
of such a man as we call a genius. Becoming is in such
to be rather described as a becoming-other, a becoming a
new manifold, as it were a divine play. And this, at a
later date, was the very way in which the Indian thinkers
regarded divine operations, as when Ramanuja dedicates
his commentary to that ‘‘ highest Brahman . . . who in
play (/ild) produces, sustains and reabsorbs the entire
universe.’’ 2

At that later date, the earlier Upanishadic idea of Deity
Itself * becoming ”’ over Its creating had been repudiated.
But 1n those early days it had been a bold word, in which
man was seeing, in the Highest -as then conceived, the best
and noblest that he saw in himself, as something of which
he was, at least ultimately, capable and heir. And more:
not only would he as essentially one with Deity become,
as was That, immortal; his becoming would not stop
there and then.

I mention the word immortal because we see the teaching
in the Upanishads struggling to make it man’s birthright,
but hindered by the older tradition which taught, that
man must win that right by sacrifice while on earth and by
vicarious sacrifice after he had left earth. No phrase is
more frequent in these books than ‘‘ the mortal becoming
immortal.”” Here at least our translators can do no other

1 Brihad. Up., Vol. IV, p. 11 {f. *Max Miiller renders: ‘‘ was not
strong enough !’ 2 5.B.E., LVIIIL, p. 3.
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than render the bAds-form by “‘ become.”” Bold here, too,
was the teaching, undermining one great claim made by
celebrant brahmans for the ritual. Yet was the teaching
consistent if we concede that the force there will have been
in the word °‘ become.”” Where the teacher might have
sald : °* Man, mortal as to his body, s, as very man,
immortal,” he said, *“ Man becomes immortal,”’ because in
him being i1s becoming. Had he used the future tense
(bhavishyalr), we might have hesitated, and seen only a
statement of future happening. But it is the present that
is used, and our English translators should rightly have
availed themselves of the superiority here of English and
sald, *° The immortal 7s becoming immortal.”

Here again, however, I do not wish to stress unduly.
There may have been a concession to tradition in the
‘“become,’”’ as a state conditional on sacrifice. Yet I am
convinced we have, in these great books, strata of teaching
revealing at once the priest and the prophet distinct,
much as in Israel they were distinct. Word of prophet
was suffered (more or less perhaps) to survive, but the
mantra of priest remained also. It was as ‘““ Thou art
That,” not as *“ Thou art becoming That,” that the mantra
prevailed and survived. And thereaction against Becoming
we can see creeping up in the middle Upanishads; and then
we see 1t worded as a contention that had come and is now
past.

Thus in the Maitri Upanishad we find a hedging on the
idea of creation. The Creator here (4) ‘“ broods upon him-
self,” (b) ‘‘ thinks, Let Me enter . . .,”’ (¢) “utters. . . .”
Yet the way of becoming lingers in the words: °‘ This
One became threefold, eightfold, etc.” And it is in the
same book that, in a list of epithets of Deity, Bhava,
Becoming, is one.

In the probably just preceding Shvetisvatara®Upanishad,
creation is not touched upon, but still we read that the man,
when he ‘“ sees the very Atman (God), becomes unitary,
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end-won, griefless.”” And it is here, too, that we find the
line : *° Who is to be seen as beyond the three times (become,

becoming, will become) . . . who is to be praised in becom-
ing what has become.””! It is of interest that in one
context in it, the third “‘ time "’ : ‘‘ what will be,”’ 1s called

“what the Vedas tell’’; but possibly metre was here the
rudder that guided the ship.?

When we turn to the Ishda and Mandikya Upanishads,
which are probably later than either 2 of these two, we see
as implicit that this matter of ‘ being > versus ‘‘ becom-
ing '’ had been a battle-cry in religious debate, ‘‘ becoming *’
being now termed sambhiti, a word not found before.
Becoming is now reduced to mean, not exercise of an ever
new Manifold in that which 1s, but as an originating from
that which was not. This is not the same thing, and may
involve a complement of decay and ending, as in all material
becoming, or physical growth. And in the Commentary
of Gaudapada (which Deussen’s biased zeal forces upon
readers of his translation) we are landed in a view, which
sees, in the becoming manifold, * illusion’’; which sees that
what 1s real cannot become, becoming being only in what is
already there.

In the Isha text itself, the dymg faith in becoming 1s
virtually contradicted by the surviving faith, that man, in
becoming, wins the goal. But in the Mandikya the halting
logic of the Isha is purged, at the fearful cost of *“ becoming *’
in the very man being voted to be an illusion. And this
conviction, that becoming must have a complemental decay,
is the weapon we find used, round about 250 B.C., by the
newer as against the older teaching in Buddhism.

I have shown for a moment the Commentator, steering
the conclusions to be drawn by the hearer or reader of the

1 Shv. 6, 5.
2 Butler’s iiudibras :—

But rhymes, like rudders, are the verses
By which, like ships, ¢-hey steer their courses
It is an Appendix of Maitri that quotes I%a.



THE NEW WORD: (A) WHENCE IT CAME o9

text by the changed values of his own day. Here we have
a fourth reason which I would add to the first three above
which have mightily influenced the /learnéd translator.
Commentaries have even yet their uses. Historically
useful, as revealing these altered values, they are arch-
will-o’-the-wisps in diverting us from the values that were
original. For they—that 1s, the age in which they were
recompiled in writing—have no longer understood the real
message round which the Sayings on which they comment
were uttered.

To come back : the bogy of decay as involved in becom-
ing somehow intruded, not without cause, and 1 suggest
it was from a double cause. I seem to see in the middle
Upanishads a new interest in the structure and functions
of the body, which came to be so marked a feature in early
Buddhism. We find this in the Katha, Shvetisvatara and
Maitri Upanishads. And I venture to see herein a cultural
evolution which 1s the reverse of our own. With us it was
physiology that stimulated, indeed almost gave birth to,
our new psychology. Our first psychologists were mainly
doctors. But in India it may well have been the new
interest in the processes of mind, viewed as distinct from
the ““ self ”’ or man, started by one Kapila, which gave rise
to analysis of body, as important, not for physicians only,
but also for religion.! And this contemplation of bodily
parts and processes would tend to preoccupy men with
decay as inevitably supervening on growth,—that is, one
variety of becoming.

Moreover, it may have been the very fertility of the idea
of becoming that led to the same result. Indian teaching
1s steeped in parable and simile. And you cannot get far
in the idea of becoming without hitching the notion to
physical, organic becoming, 7.e. ** growth.” We see this,

1 We may compare with this Bergson’s suggestive remark :
‘““ What would have happened jf modern science . . . instead of
converging on the study of matter, had started by a study of the
immaterial (de 'esprit).”” P. Soc. for Psychical Research, 1913.
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in Buddhism, in the bk#-forms being equated by wvuddh:
(Sanskrit, vrdh-), and in the constant use of * fruit™
(phala) for result or effect. And as the identity of Holy
Spirit with human spirit died out in Buddhism, the
spiritual significance of man’s becoming would become
worsened too; the term is seen inseparably bound up with
decay.

Thus it is in a world where the idea of man’s bridging the
gulf between Deity and man by the notion of Becoming
was faltering—a world, that 1s, of the cultured few rather
than of the Many—that the Founder of what came to be
known as Buddhism gave his message. That message was
to the Many, and there the idea of man as becoming a
wonderful More would be only just emerging, as fruit of
much teaching to the Few. We see an analogous happening
when Jesus brought the fine teaching of human fraternity
known to the Stoic Few out to the Many, together with its
ground-motive in the Fatherhood of Deity. A new way
of bridging the gap had meanwhile been springing up among
the few in India. This is known as the dual method of
Sankhya and Yoga. Into these terms I cannot go here, but
you would not be far wrong if you understood them roughly
to mean intellectual knowing and volitional effort. You
will find them first emerging in the Shvetasvatara Upani-
shad: ‘ Him .. . attainable by Sankhya-Yoga, by
knowing the Deva. . . .”

It was especially the latter method as an exercise, a willed
process, meaning literally *‘ uniting,”” ** joining,”” which had
as its avowed object a bringing the human self nearer to its
divine ideal and counterpart: ‘‘my Kinsman, won to
evenness and unity with whom become I really he who I
am.”” 1 Literally a mechanical idea as compared with the
essentially biological idea of Becoming, its stress for the
Indian mind lay more in the effort, the toil that being
yoked suggests, and the concantration therein, than in any

! Mahabharata, ‘‘ Mdoksha,” on Yoga.
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external bringing together. And Yoga did good service in
Indian religion.

We shall find it emerging 1n early Buddhism with a dis-
tinctive use 1t did not have in Brahman teaching. This is
because the former teaching was, as the latter was not so
much, in labour-pains over the fellow-man. This must
never be forgotten in any study of the birth of Buddhism.
It was a mighty complication in the religious problem.
Man was giving birth to the vision of religion as meaning,
for each, not only a realizing God more intensively, but also
as bringing in a realizing more intensively who the other
man 1s. But just as in the Stoic 1deal and the Jesus-gospel
the ethical idea was a corollary, following from the ideal of
God, so should you be prepared to see that the expanded
values about the fellow-man in early Buddhism are a
corollary following from the expanded teaching of Becoming
which its birth signified.

I would go yet farther, this time in surmise only, and
leave our contemplation of the background of our picture
with a suggestion, how it may have influenced the medita-
tions of Gotama of the New Word for the Many. It will
possibly have influenced him—this need of a linking up of
two tremendous issues : Deity as apart, external, terrifically
personal and omnipotent, and Deity as not apart, not
externally personal, as the innermost Inner of man’s being—
to this extent, that he framed a message as one of the man
choosing between two alternatives to win an uttermost
Good. We can see the two in perspective as his age could
not ; his age was up against the latter alternative, but with
the former alternative still mighty for the Many. As a
gospel it would not have been practicable—or was it this
about which he hesitated? . . .

The foregoing may have left you impatienteto get back
to our subject-title. But my long labours in this have
convinced me—and I am not alone here—that to under-
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stand the history of Buddhism we must wash off the com-
plexion given 1t by alien skies, we must get under the lines
ploughed in it by the growth of the two great ploughs
monasticism and early Sankhya, and see it as the child and
heir of the India of its birthday.



CHAPTER V
THE NEW WORD : (B) WHAT IT WAS

MAN values ever and much the old, the wonted, the accus-
tomed. Nonethelessdoes he value thenew. Heiscurious,
inquisitive. ‘° We all are seekers still,”” in Matthew Arnold’s
words. The Quest is that which has ever attracted him;
a getting away from the accustomed has lured him, now
more, now less. It 1s a holding the New 1n worth that leads
him far and high and deep; 1t1is the not yet experienced, the
unknown, that draws him on. For him is true the law of
the centripetal, the centrifugal, no less than for the physical
world. We need to value both tendencies in him when we
read any chapter in his history : his adherence to what is
arranged, ordered, established ; his quest for the fresh, the
unsettling, the not yet ordered, as leading to a More, more
in what he has, in what he may be. Both are necessary to
him as man. Were he animal only, clinging to the wonted,
the habitual would preponderate. If he sought change, it
would be because he was driven to it. He will have been
pushed to go forth ; to return again, or not to return. He
would not have sought the new from an inner, a spiritual
impulse or urge.

We see him acting in response to this impulse even when
his environment is not making such a change necessary, or
to the majority even advisable. He 1s seeking something
new in the spiritual world because of something which has
come to seem lacking in the settled spiritual environment.
The Old no longer gives him all he has come to need. It
does not follow that he wants to destroy the Old. He is

coming to see it in a new light. He is coming to see a More
103
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in 1t which was not made articulate. He wantsto expand
the Old, to make clear in it some worth not clearly
seen.

But he may find himself in some way brought into
conflict with the Old. This will not have been of his first
seeking. It may come from resistance offered to his seeking
by men who are not yet sharing with him the need for the
New, And this may lead to his eventually breaking away
from the Old as he would not otherwise have done.

This seeking expansion and this eventual breaking away
are what happened at the birth, and then in the childhood,
respectively, of Sakya, by which 1 mean the period covering
about the first two centuries of what we lump together as
““Buddhism.” This expansion, and then this breaking
away I ask you to keep carefully in mind. Thus, in our
Pali documents, we find a man coming forward to speak
what is expressly called a new word, not spoken before.
If what I have just said be true, if he was one to whom
““religion ”’ was of the highest moment, we shall find in his
teaching this: it was not opposed®to the most highly
revered religion of his day; it was held by him to be an
expansion of that religion; it was intended by him to make
good something lacking, needed in that religion.

What is this, then, that we find him made to say?

It was the placing certain matters of great moment before
his hearers under the aspect of *“ two ends ’’ and ‘‘ a middle
way, or course (or course by the middle), as confronting
the man, here called wayfarer. The ends, or rather side-
issues, are . (@) the natural desire of man to seek happiness
or pleasure (he had but one word here to use), on the one
hand, and on the other, (b) the natural desire of man to curb,
restrict, repress his desires by rule, by code, by pruning.
Neither side-issue alone leads to supreme welfare. The
method whi¢h does so lead is a way that is of both of these,
in that it 1s the midway, the Mean. The wayfarer should
refrain from the excess incurred by following either side-
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issue exclusively; he should ** well understand "’ the middle
way.

This, and no more than this, is for me the very Mantra or
mandate. Called in every book a “‘ sermon,’’ it is in that
word miscalled. It is really better termed the *‘text”
only. From it any number of sermons could be elaborated
in exposition. As text or mantra 1t i1s longer than that of
Jesus : ‘“ Repent, for the kingdom of heaven 1s at hand,”
or: ‘for the kingdom of heaven is within you.” But I
believe that the original mantra was only the first part of
the ‘“ sermon ’’ we have. Like the Gospel-mantra it could
be, and was, expanded in many ways. But both bear
equally the stamp of the New Gospel of a world religion :
both are concerned with a New for man that is a More he is
to enter upon in his heritage as man. In such mandates
it is not a less that is pointed out to him; 1t isnot a bidding
that he maintain what he knows that he has. ‘ Come,”
it says to man, ‘‘ I will put a new song into your mouth . . .
behold ! new things do I declare . . . behold! I willdo a
new thing, I will make a way. . ..” Here we have, in
words on which so many English readers have been suckled,?
the vital thing at a religion’s birth. What, then, of the
portion that follows?

You will by now be asking me to give you the ‘‘ sermon ”’
as the scripture gives it, for translations may not be within
reach. But bear with me a little longer. The utterance,
said to have been given to the five friends, is famed in
tradition as the Dhamma-cakka-pavattini-Sutta,2 or Dis-
course of Turning the Dharma-wheel. Yet it does not find
mention among the Suttas of the two first collections in the
Sutta-Pitaka, and we have to go nearly to the end of the
third collection, the Samyutta, before we find it. Properly
it should have been placed in the first group of the section
where we find it. That section is the ‘‘ Gréat Section *’

1 Cf. Psalm x1. 5; l3aiah xlii. 9; xliii. 19.
2 Pronounce the cakka as chakRa.
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(maha-vagga), and the first group is on ““ the way.”” This
was its true place: af the commencement of that group. But
we find it only in Nikaya ITI.; noris it then placed at the
head, but in a very late diviston only. What a story it
would tell us to account for this strange procedure, could it
only speak !

But we also find it in the Vinaya, and there its place is so
far fitting that the record, as you have seen, shows the
Founder, his pondering, hesitation and inspiration over,
coming to find helpers in his new mission. It 1s true that,
for the editors of the Vinaya, its chief importance will have
been the inauguration of the Sangha or monastic Order,
rather than the New Word of a Gospel; nevertheless the
telling 1s made with a fit sense of the more than earthly
worth of the message.l

The Mantra itself is led up to with utmost solemnity of
preparation in a few, but often reiterated words. These
show the Founder taking up a position of authority over
against his friends, claiming to be araha, tathdgalo, samma-
sambuddho, no more to be addressed by them as their friend
and comrade. Those words mean literally *° worthy-one,
thus-going, rightly awakened.” - The first was used at the
time for what our old literature would have called a ‘‘ holy
man.”” The second came to be used for any worthy disciple
as well as for the Founder. The third will only have come
.into use long after this date as his exclusive title. In the
presence of such scanty records as we have, this may seem a
bold conclusion. But I think we may find support in the
Vinaya accounts of the first two *“ Councils,” recorded as
held after his death and, again, a century later. Here
would have been a certain reference to him by the most
honorific titles, had they then been used for him. But at
the first he is invariably referred to as Bhagava, and as that
only. At the second he is called both that and also Teacher,
in the compound Satthu-sasana ;, ** the Teacher’s teaching.”

! Vin. Texts, 1., 97 f. I return to this in Chapter VII.
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In one passage all such teachers are spoken of as ““ Buddhas.”
Such is what we find in a record which will have taken its
present shape, as written, very much later. In verses
suggesting interpolation is the phrase “‘spoken by Buddha,
kin of the sun.” It is only in this incidental fashion that
we find this further title; of those first three we find no
mention. That he 1s made to claim those titles ashisown at
his first utterance indicates, therefore, that in the record of
this we have something which has undergone editing, much
subsequent to any touching up of the Council-records.

It 1s important to keep this in view just here and now, for
the first utterance bears many marks of such editing. The
editing has been worked under the influence of a change
in values which had come up. Thus: Gotama will have
spoken surcharged with the will to help his world by an
inspired new word concerning the religious teaching of his
day. It will not have been his to be possessed with the idea
of his own infallible superiority. That he was infallibly
superior will have been the tenet in the cult about his person,
which was full-grown when the books came to be written
down. No man who had been just torn by doubt, as was
he, could have made such-a claim. He i1s shown not only
as making this claim for himself : he is also shown as making
a very high claim for the religious efficacy in the amata, the
dhamma (literally, the ambrosia, 7.e. the undying, the
““ought,” 7.e. ideal) which he is about to teach. Namely,
““ you, thus progressing as has been taught, will before long
abide in (or live), having each thoroughly known, realized,
attained, that uttermost goal of the Brahma-life even in the
present, for the search of which men of good family rightly
go forth from the home into the homeless.”

Here is the loftiest aim very fitly described in terms of a
culmination of personal will and effort required in each
seeker. And it is one that comes fitly from a religious
helper of that day in Indig, to whom the word Bralhma-
chariya would bear its original meaning of, as Christian
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tradition would say, ““ walking in God,”” and not the later
depreciated meaning of a vague ‘‘ best ’’ living, or that of
““ celibacy,”” which through monastic influence it has come
to bear, and still bears. Obviously it did not mean that
here. I should see in the phrase anuétaram Brahmachariya-
pariyosanam a genuine word of the beginning.

But not so two other phrases. Kula-puita, * men of
good family,”’ ! has stuck in the throat of many a well-wisher
to Buddhism. Does a world-gospel make its appeal chiefly
to the well-born, the highly respectable as to social status ?
What of its drawing power for ‘ publican and sinner ’’?
What of Sunita, dead-flower-sweeper, but an honoured
convert? Or Chanda, poor widow, and others you will
find in the Anthologies I have called Psalms of the Early
Buddhists 7 And then the other phrase : *‘ rightly go forth
from home into the homeless.” This hasnot stuck as has
the other, yet should it stick no less. For it makes the
gospel of the Sakyamuni a message addressed directly and
chiefly to recluses or monks, to religieux. And so far as it
is that, it is no longer a message to Everyman, the more in
that it speaks here of attaining a supreme salvation ‘“ in the
present '—difth’ eva dhamme, literally, *“ in the very seen
conditions,”” a common idiom for this earth-life. Now this
involves the later teaching in what I will just here call the
theory of the arahan. This is at present accepted as
~original teaching, just as the monastic status is at present
believed to have been enshrouding the very birth of Sakya.
For me neither such theory nor such status dates from this
first Mantra.

The passage making this claim for the teaching belongs to
a formula, of which it lacks only the first five words : ‘“ alone,
withdrawn, zealous, ardent, with the self established,’’ one
of the four alternative formulas used in the Suttas to describe
attainment of the status of arakan. The fine old terms have

11 have sought, in ‘translations, Lo evade this literal meaning by
the term ‘‘ clansmen,’’ in a quasi- -Scottish sense.
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become interred in estimates of monastic values. That
the formula 1s found here is but a part of the editing which
stamps the whole.

This double claim, put into the mouth of the Founder,
1s followed by a protest from the five friends, that he, who
could win no super-insight by Zapas,should claim to have won
1t without, living in ‘‘ the manifold.”” The Founder is made
to repudiate such living, or any wavering in effort, and then
to repeat his summons that they attend to his claims.
Repudiation and claim are made to alternate back and forth
with protest three times, the former being then made for a
fourth and last time. They thereupon give in and listen.

I now give a translation of the first utterance closer to the
original Pali than that which is in the translations entitled
Vinaya Texts (S.B.E., Vol. XIIIL., p. 94) or in Buddhist
Suttas (S.B.E., Vol. XI., p. 146). You will find 1t crude, but
I seek to give you the old-world wording of old-world 1deas.
(Gotama speaks :

““These two ends,»almsmen,! by one-who-has-left-the-
world are not to be followed. Which two? That which
1s clinging addiction to the will-to-welfare,? low, pagan, of
the average man, ignoble, not belonging to the Good
(attha), and that which is addiction to the tormenting of
the self, ill, ignoble, not belonging to the Good. Now by
the Wayfarer not having gone up to either of these ends,
a middle course has been thoroughly understood, making
vision, making knowledge, which conduces to calm-after-
toil, to thorough-knowledge, to understanding, to waning-
out (nirvana). And what is that middle course (etc.) . . .?

1 A literal rendering of bhikkhu (Sanskrit bzikshu). Buddhists
somewhat resent this rendering, claiming that the word has for them
a spiritual meaning of, not ‘* broken (bA:k-) meats,’”” but snapping of
bonds. But it did mean ‘“ men of alms ’’ at first, ang we are con-
cerned here with the “‘ first.”” (Dotted lines are repetitions.)

2 Kama-sukha-. Kama, desire, in earlier Indian thought nearly
equalled our *“ will.”” It was growing worse, meaning merely ‘‘ sense-
desire.”” Swukha is happiness, pleasure, well-being.
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Just this noble eightfold way—namely, right view, right
purpose, right speech, right action, right livelihood, right
endeavour, right mindfulness, right concentration. This
is that middle course. . . . But this now, almsmen, 1s the
Ill-noble-truth : both birth (is) ill, and old-age (is) ill, and
disease (1s) ill, and dying (1s) ill, yoking with things not
dear 1s ill, disyoking from (things) dear (is) ill and that he
gets not what he is wanting, that too 1s ill, in a word, the
grasping of the five groups is ill. But this now, almsmen,
is the origin of ill-noble-truth: that which is craving
re-becoming-ish, accompanied by pleasure & passion,
finding delight here & there, namely, craving for will-to-
sensuous-welfare, craving for becoming, craving f{for
prosperity.! But this now, almsmen, is the ending-of-ill-
noble-truth : the fading out and ending of just that craving,
giving up, surrender, release, not-using. But now this,
almsmen, is the going-to-ending-of-ill-course-noble-truth,
just this noble eightfold way, namely, right view, right
purpose, right speech, right action, right livelihood, right
endeavour, right mindfulness, right concentration. At
‘ this Ill-noble-truth,’ vision arose in me of things not heard
before, knowledge arose, wisdom arose, Veda-wit 2 arose,
light arose. But that now: ‘this ill-noble-truth must be
completely known ’ being completely known by me, vision
arose in me . . . light arose. At ‘this origin-of-ill-noble-
truth ° vision arose in me of things not heard before . . .
light arose. But that now: ‘ this origin-of-ill-noble-truth
must be got rid of > being got rid of by me, vision arose in
me . . . light arose. At ‘this ending-of-ill-noble-truth’

! Vibhava. This word, meaning ‘' prosperity,”’ at the time when
Gotama lived, came to mean the opposite of becoming, ¢.e. the ending
of further coming to be at death. Vi can mean expansion, and also
disintegration. Inthe anthology called Iti-vuttaka (§ 49), alater very
monastic work, the later meaning is clearly seen, and was enough to
make OldenLerg hold that ‘' prosperity ” was incorrect. He did
not allow for changing values iz the Pitakas, nor did he recognize
that at first Buddhism was greater than a monk- -gospel.

2 Vaia, Sansk vidya, a comprehensive term for knowledge,
learning, ‘‘ lore,”’ especially Veda-lore, magical as well as religious.
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vision arose in me of things not heard before . . . light
arose. But that now: ‘this ending of ill-noble-truth
must be realized ’ being realized by me, vision arose in me
. . . light arose. At ‘this course going to ending of ill-
noble-truth vision arose in me of things not heard before
. . . light arose. But that now: °this course-going-to-
ending of ill-noble-truth must be made to become ’ being
by me made to become, vision arose in me . . . light
arose. Now so long, almsmen, as for me concerning these
four noble truths knowledge-and-insight as-it-really-had-
come-to-be, thus thrice rehearsed, twelvefold schemed,
was not made clear, so long I admitted was I not thoroughly
awakened to supreme understanding as to the world with
devas, with demons, with brahma-(devas), as to (this)
generation of recluses and brahmans, with devas and men.
But when once that knowledge and insight had become
clear in the way aforesaid, then I admitted I was thoroughly
awakened to supreme understanding concerning the world

. concerning (this) generation of recluses and brahmans
with devas and men. But then knowledge 1n me and vision
arose thus: unshakeable (1s) for me release of purpose;
this (is) the last birth; there is now no rebecoming.

“This the Bhagava said; elated the five almsmen
delighted 1n the utterance of the Bhagava. But, the
declaration being uttered, for the venerable Kondaiya
dharma-vision, dustless, stainless, arose, that whatsoever
is an originating-thing all that is ending-thing.”’

I would give much to learn of the impression made on
you, thoughtful and critical reader, by the first reading of
this, made, not by the inevitable clumsiness of the literal
English, but by the composite meaning that seeks to reach
you through it. Do you see it as ‘‘ composite *’—that is,
as trying to express more than one set of values’in religious
things? This is how I have come to see it. For unless

we come to see it as composite in that way we shall find it
I
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baffling, shifting its ground like a quicksand; we shall see
its opening clarity of issue merged in a maze of formulated
refrain; we shall see it laid bare as unworthy of its sublime
motive of being a call to Everyman, so to live as to be in
the better way to compass in the long run his eternal
salvation.

In this way the ground is shifted—you will surely see
this:—““two ends”’ are not to be followed as not belonging
to Aitha. Aitha, the summum bonum, 1s thus what 1s to
be sought., But the Middle Way, which obviously is that
which does belong to Attha, is said to lead, not to Aftha,
but to four other things. These prove to be, not so much
final attainment, as preparations for it; even Nirvana was,
in the Suttas, clearly defined as a getting rid of, a wasting
away (khaya), of the springs of evil : lust, hate and stupidity
(raga, dosa, moha). And at the end of the discourse another
summum bonum is substituted, to wit, ** thorough awakening
to supreme understanding as to the world.”

Emphasis again is altered in this, that whereas at first
the Middle Way is the great, the chief feature culminating
in an implicit A#tha, it is then abruptly shifted to the
fourth place in a fourfold formula, in which the cAzef theme
is plainly not Way, not A#tha, but Ill. That formula has
been, in a late commentary (not Buddhist), compared to a
doctor’s way of diagnosis; and defenders of it have found
it fitly chosen by a Great Physician of mankind. But it is
not a wise doctor’s way thus to take his sick man by the hand
In a diagnosis made by a hale helper. For the patient the
Coué principle is best : to dwell in hope and faith—in a
word, with “ will ” 1—no! on the ¢/l and its beastly causes,
but on the becoming well. Here is for the spiritually sick
man the first emphasis and the last; here is the real, the
best ejectOE of spiritual ill. If it be said : But was he not

! Had Coué and Auto-suggestionists been better psychologists,
they would not have so attempted ¢o oust * will ** from imagination.

Cf. my Will to Peace, 1923, pp. 41 {.
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speaking to those he hoped to make his fellow-doctors, and
was 1t not therefore a wise word to predispose them to the
way of diagnosis? There would be some force in this, had
he been made to approach those five men in this attitude.
But he is expressly made to approach them, too, as a doctor
to sick men, first for their own healing, and the argument
falls.

Lastly, the sick man to be healed is reduced to one class
of men, the ‘“ one who has gone forth.” Here we see the
worst shifting of all, the changed value. We have to turn
from Everyman, seeking free play so far as may be in living
as a natural, a whole man, who 1s admonished to bring that
free play into accord with rule and order, to the world-
forsaker who kas already forsworn a life of that free play
to live a semi-natural, not-whole life, for whom it only
remains that he be admonished not to press that discipline
too far.

But once we read the whole utterance as having been at
first remembered, then the remembered words as put into
a fixed wording, then as revised from a number of versions
(all brought in by living manuscripts, by repeaters) into a
standard oral version, then.again revised, again a standard
version selected or even in part re-composed, the changing
values being brought to bear all the time and every time,
then at length being written down, perhaps in the foreign
island—¢hen we shall no more be surprised at its composite
character; nay, we should expect to find 1t so.

Accepting it as such, we may well wish we could get at
what that first Word meant for Gotama Sakyamuni. I
have twice ventured to try to do this, without referring, in
the second effort, to the first. This should not be to the
Buddhist an irreverent thing. The commentators are
much given to telling us how the great man will have
thought, before he is made, on different occasiohs, either to
speak, or to refuse to speak. And they write naively, not
seeing themselves as in any way impudent or profane. I
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am not suggesting odious comparisons; but be it remem-
bered that we of to-day can have a better conspectus of
the whole of their scriptures than was possible to the first
compilers of those Commentaries.! And this conspectus
makes it possible, and also reasonable, for us to see the
history that is betrayed by those scriptures, when the
commentators could not see, nor, for that matter, wished
to see. I quote here my second interpretation.

“T am telling you of the better way in which a man
should walk in life. Most men choose to walk either in
the way of self-indulgence and worldliness, or in the way
of being the slaves of rules. I am willing you to take a
different way. It lies between the two. It 1s like the
former because it calls upon you to walk according to your
will. It is like the latter because 1t calls upon you to have
some principle according to which you will to walk. You
have yourselves the knowledge that, when two ways lie
before you, one is what you would call better than the
other. That is, the one is the way which if followed will
lead to your doing, and so becoming, better than if you
follow the other. It is not always quite clear, but a man
usually knows. Now if this better way be followed as long
as you live on earth, the result will be better for you when
you leave the earth. And this is true for the rest of your
life. You will by such choosing come in the future to the
very goal of life. You will then know what it is to be
utterly well, even though now you have no clear idea how
or what that will be. Now you are not often well. You
are often unwell in body and in mind; you are unwell in
your very self. You are very imperfect; you are truly as
a babe. You suffer in many ways. You want not to
suffer. Use that want to become better. Use your will to
choose the way to become better. Let it be your firm

[}

1 Thus Buddhaghosa, in his own work Visuddhi-Magga (= Path of
Puyrity) is copious in Pitaka citatfons, but the commentaries very
rarely discuss any parallels between Suttas in different Nikayas.
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belief that you can become better. Word the better to
yourself. See yourself in a long, long way of life, long
enough for you to grow to what you do not dream of. You
see but a very little of the way. As you keep on choosing
the better, you will be seeing ever more and more of 1it.
You will be wayfaring in the way to the utterly well.”” !
Do not credit me with the fancy that I here give any
correct record of the original, even were I to translate 1t
into Pali or Prakrit. I claim only that it gives the spirit
of the essential message in such a way that in it Everyman
can see a message to himself, from Very Man to Very Man.
In my longer work, Sakya, 1 have raised many more
points than is possible here, where I will touch on only
two. (1) Why, you may ask, was it that whereas attha is
begun with, in the compound (aftha-sahita: ° belonging
to attha’), it should have been replaced, without, or with
the affix, by those four terms, apparently as equivalents?
I believe the reason for the replacing to have been that, for
the later editors, atthq had come to take on a much more
literary meaning—namely, in the pair of opposed terms :
attha (spirit or meaning) and vya#ijana (wording or letter).
Hence a more unambiguous term was felt to be necessary.
You will find the later pair of terms used by the editors in
the Vinaya, on the conversion of Sariputta.® There was
one old compound which would have sufficed, but even that
became ambiguous. This was paramattha : highest Good,
as we see it used in the Sutta-Nipata : *° with energy stirred
up to win the highest Good.” # But here again the later
meaning of ‘ highest "’—.e. ** ultimate "’—sense or meaning
had come, when final editing was carried out, to be an
important term in theological debate. Added to which
there was yet another usage of aftha, to mean just *“ matter,”
““thing,”” “‘ affair.”” Indeed, one commentator gives some

1 Sakya, p. 62; cf. Gotama {he Man, p. 42.
2 Vin, Texts, 1., p. 146 (Mahavagga 1, 23—4) ; also p. 113.
3 Araddhaviriyo paramattha-pattiya, ver. 68.
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seven meanings of the word.! Thus blurred, the word was
naturally edited into other terms, which, for a later day,
had come to possess powerful, but specialized religious
significance.

(2) You may ask : In the literal rendering of the First
Utterance you say ‘“ Wayfarer.”” Is this the Pali word
Tathdgalta? And is this not a term exclusively applied to
the Sakyamuni himself? Is he not represented, in the
original, as the model to be followed, because he has himself
““ thoroughly understood,”” and therefore directs? I
answer : This term, meaning literally the thus come, or
gone (fatha dgato, tatha gato), was non-existent when the
Founder first spoke. When first used, it will have been a
term for any disciple as ‘“ Wayman,” owing to the
prominence first given in the teaching to the Magga, or
Way. And still in the Suttas it fairly obviously means
sincere follower, or “ Wayman.”” The past participle gata
can also bear a present-participial meaning, * going,’” as it
does in the parallel verb pafi-panno, used often to describe
the disciples as ‘‘ walking >’ rightly. There is also another
such term su-gafo, *‘ well-going *’; this is also a Way-term
which we find applied in Suttas to sincere disciples, and
which may well be the older of the two compounds. Both
terms came, in later days, to be reserved solely for the
Founder, as Wayfarer par excellence, well-farer Way-teacher.
India, however, used Sugaftas as a name for Buddhists till
modern times.2 I would suggest that the following passage
is contributory evidence to my opinion. We read in the
Second Collection that Ananda, after his great kinsman’s
death, was asked by a brahman of Rajagaha whether the
Order reckoned they had any one equal to Gotama?
Ananda’s reply, as yet overlooked by exponents, was,
““ There 1s none such. For he was maker-to-arise of a Way
not arisen, maker-to-perceive of a Way not perceived,

"

1 See KS., 1., pp. 108, 317.
¢ See Sarva-darsana-sangrahac : "' Bauddhas or Saugatas.”
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declarer of a Way not declared, he was Wayknower, Way-
witter, Waymaster !’ Comparing this with the usual set-
piece in the Suttas, where reference to the Founder’s
mission and work 1is formally made, and which always
begins with ‘. . . a Tathagata arises in the world, Worthy
One, Rightly-well-enlightened,”” the omissions in Ananda’s
fine testimony strike us as a ray of light. We judge we are
listening to a revealing word which has fortunately survived,
a word from which Tathagata and the rest would certainly
not have been omitted kad it been of a later editing.

Both terms are occasionally used of Gotama in a refrain,
giving sanction to a saying as spoken by °‘ Tathagata,
Sugata, Satthar’™ (z.e. Teacher). Of these the last is
probably the term his order used for him, as we saw
surviving in the record of the Second Council. The first
gained in editorial popularity precedence over the others,
it may well be because of the, shall we say, Messianic ideas
that grew up 1n the “ Buddha "’-tradition. Namely, that
Gotama was but one in a Buddha-succession, which we find
in the Four Collections, as sevenfold, but which in later
poems and Commentaries has grown to twenty-four! In
one or both he is come or goes thus, even as did they:

“ The way by which Vipassin went . . . by that same road did
Gotama come’’
runs a line in the Elders’ Anthology. As you may already
know, there is in the figure and work of Gotama-Buddha
nothing unique for the believer. He is but one in a
world-order of five orders, that called the Dhamma-order,
the order of the Compassionate Ones. Nor is he the last.
The Buddhist could cheerfully subscribe to all but the last
clause in the great opening to the Epistle to the Hebrews :
“God’’ (he would term That ““ Dhamma ”’) “ who at sundry
times in divers manners hath spoken to us by . . . hath
in these latter days spoken to us by . . .” © So the term,
once vivid with the traditign of Everyman’s Way, came to
be staked off for the Teacher-way of the one great man of
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one ‘‘dispensation,” in the Pali term, ““in this Buddha-
uprising ’ (zmasmim buddhuppdde).

But when, in the First Mantra, we see, in the editorially
inserted word Tathagata, the Teacher viewed as a foregoing
model who is to be followed, then for me all the force, all
the fire, all the originality of the New Word evaporate. I
hope you will come to see with me that this is so.

Let us now come to the Wayfarer in the Mantra with
Ends and Middle Way put before him. Do you say: Are
not the “ends’’ usually translated ‘‘ extremes’? They
are, and I think wrongly so rendered. I wish I had seen
this earlier myself. Oldenberg used ‘‘ extremes’’ in his
Vinaya translation, but he changed to * Enden ”’ in his own
work Buddha—at least, the latest edition has this. German
idiom does not lend itself to using ‘‘ extremes’’ here. But
neither is *“ ends *’ the equivalent of the Pali anta. Antais
a word of large loose meaning, only partially covered by
““end.” Had the meaning been *‘ extreme,”’ we should have
found kof7z or agga. Amnia means only “end "’ in the sense
of “‘ the terminal of what lies next.” “Hence it may mean
(and 1s also -defined as) ‘‘ what is near.”” Compare the
phrases jivitam maranant-tkam (life has death as end, 1s
death-endish) and ekam antam nisinno (seated at one side),
and you will see that we have no word to coincide. It is
for this that I rendered antd just above by ‘‘ side-issues.”
And 1t 1s because the two ends presented are not really
wholly, essentially to be eschewed, but are, on the other
hand, not to be solely pursued, that the Way which 1s better
is called Middle, or way of the Mean, the via media; and
be it here noted that we are anticipating Aristotle! by at
least two centurles.

Do not fling at me that, in the wording of the * ends ™’ as
courses, they are strongly condemned. They are, but that
is so much the worse for the editors. It was in the tradition
of these, to see, in the life of the layman, a cultivation of the

Y Nicomachean Ethics, 2, 9; 3, 9.
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sensuous, the sensual, the manifold allures of a distracted
attention, and in the practices of the fakir, which they
enumerated in a long category, that which was In an
opposite way also, but not more, harmful. They narrowed
down life to a select way, narrower than that of the pious
brahman, let alone that of other classes. Their object was
to get rid of the Much and the Many, and to value only the
‘““one’’ or ““ oneness ’’ (ekatta), and this seemed to them not
the Less that 1t was, but a very More.

But if we restore the Mantra of Benares to a new word
for just Man, for Everyman, we shall no more find this
exclusion of the Ends a fit teaching. Everyman seeks his
welfare as something pleasanter, happier, and he needs to
use his senses in the search, his will in the search for a
worthy, as for an unworthy quest. For we esteem Every-
man in his whole life. We esteem him, as Geethe said, 1n
so far as he seeks 1m Ganzen, Guien, Schonen resolut zu leben.
And it is clear that to do so he needs to put forth activity—
that 1s, will—in many ways. He must be engaged on a
More. At the same time, he needs to regulate that will, and
live to a great extent by rule, by principle, to check himself
here, to refrain there. Thus we can see that, in a mandate
for Everyman given by a man we call inspired, the Ends
would mean ways among which he must so choose that he
combines the best in each End, avoiding excessive pursu1t
of any one of them.

But the First Utterance is not the only Mantra where we
meet with the man confronted by ends and having to choose
a middle way. There are several such contexts in the Suttas,
and it is important to compare them with it. It is but
reasonable to think that the new teacher, when he had it
upon such a framework for his teaching, should apply 1t to
many important religious subjects. And whereas we have
no explicit statement in these that he had recently begun to
teach, they have, with one exgeption, the look of old sayings.
There the ends are not as such condemned; but in one
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context a reason is given for seeing either end as an inade-
quate way of considering things. It isonly about the Middle
Way that we can see the hand of the editor. Thus, in one
context,! one end is that the man who does the deed is the
same man when he experiences the results of 1t, say, in the
after-life. The other end 1s that the doer 1s other, a
different person. In another context 2 one end is that
‘“ everything (and hence that the man) s, " the other end

1S that ‘“nothing (and hence the man)s.””3 The “is,” “is
not ’ meant at that time in India, ** has static, permanent
reality,” or ' is only transient, ephemeral, unreal.”” There

is here no later doctrine of illusion, or madya. But there
will have come up, with the growth of immanent Deity, a
crumbling of older faith in the permanent reality of external
existence, whether of gods or things. The critical comment
given is, that you have but to look around to be convinced
things, in a way, are; you have but to look, as we say, under
a time-aspect, to see things, 1n a way, are not.

What, now, is the middle way for the choosing thinker,
not in the first Mantra, but in these other two contexts ?

In an identical wording to that given in the First Mantra
it is said : ‘‘not having approached either end, a middle
course has been thoroughly understood by the Man-of-the-
way.” This course is described in the formula, the fixed set
of words, assigned to the Founder when pondering his
message about the causal sequence of man’s life, both inner
and outer. If you will turn back to what I there said
(p- 77), you will see that the one term which covers all
the terms, bhava, becoming, can only be justified as to its
place by the word having come to be given a more specialized
meaning. It had shared the fate of that other term aff4a.
It no longer, when the formula was compiled, meant

£

“ becoming in general,” it had come to mean “any given

1 See K.S., IL., p. 15 (cf. p. 17), 51
¢ Ibid., pp. sz 53 f.
3 The Pali idiom of the negatwe is here ** Everything is not."’
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rebirth in any given world.” Used in the Upanishads, in
the day of the birth of Sakya, to mean a fundamental aspect
of the whole of life, it came to be applied to any given stage
of life. 'This will have come about the more easily from two
verbal accidents, as they might be called—mnamely, we never
find ““life’’ or ““ world "’ used in the plural, ““lives,”” ‘‘ worlds.”’
Jivita, loka : never jivitant, never lokd, save in later Pali.?
For instance, when the term ‘‘ former lives’’ as recollected
is the topic, the term always used is * recollection of former
dwellings,”’ not ‘‘ lives.”” It is we who have, of our modern
wealth in this word, inserted ‘‘ lives’’ into the Buddhist
idiom. Again, you will have seen, 1n the latter part of the
First Utterance, how, for *“ worlds " we get ‘ the world
with deva, with Maras, etc.,”’ 2 with evasion of the plural. So
that what were just opportunities for Becoming, in the long
way wending towards perfection, came themselves to be called
“ becomings.”” This must be carefully kept in mind, if we
would understand the evolution in Buddhist values of the
word ** becoming.”

Thus, the monk, as monkdom grew, put it on record that
“lives,” ‘““worlds’’ were so many channels of “Ill.” To
escape those channels here and now, he had left the ** world,”’
forsaking both its duties and its pleasures. But other
‘“lives,”’ other ‘‘ worlds’’ meant other channels of Ill, 7.e.
being born and dying, with the enfeeblement of age: no
monopoly, for him, of earth alone. And in speaking of
lives and worlds as bhiava (becomings), he meant these
rather than becoming-in-general. But he began also to
depreciate not bhava only, but also bhava. He never, to do
him justice, depreciated the thing, only the name for it.
His whole teaching was a setting forth of ways and means
of spiritual progress, z.e. of becoming, or growth. But in
his records all that he retained of bhava—with a few notable
exceptions—as a term of appreciation, was the causative

1 Cf. ¢.g. Dham’mapada Commentary.
¢ Loko sa-devako, etc.
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form : bhaveli:; make-become, bhdavana: making-become,
This verb and this noun are commended in use in all the
Pali scriptures, and to a large extent reveal to us what bAi-
forms once meant for Sakya, and incidentally go some way
to make good the lack of a good word for will. The man
who makes-become is he who wills. Willer is chooser. The
chooser is one with two or more ways before him. Thus
closely is becoming wrapped up with this teaching of Ends
and Middle Way. |

But you will need to read the Suttas, many of them, to
get a right idea of the degree to which the monk-recorders
industriously stamped upon the word “‘ bhava.”” No abuse
is too bad for it. No category of bad vicious things but
includes it. Any of it is as bad as * the least smell of filth
and ordure to the nose.”” And much more of that sort.
The worthy, moral layman might go forward in his faring
(samsara) to find, in a longer, pleasanter, if also temporary
‘““life *’ elsewhere, a minimizing, a postponement of the ills
of earth. But for the monk, who deemed he saw further,
the one solution that really availed was so to live, even in
this short stage, as to cut short the “ faring >’ once for all,
ending the ‘‘ lives,”” the *“ worlds "’ of bhava. Thisis what ]
have referred to as ** the arahan theory.”

Let us now come back to the day of the First Utterances,
when no formulas had yet come upon the scene, when
““ becoming °* will still have had the general meaning we
find in the Upanishads; let us cut out the formula from the
reply, In those two contexts used to describe the Middle
Way. Weshallseethattheoneword needed is just Becoming.
Thus : the man who does the deed is the man who hereafter
reaps the result, yet as reaper, he i1s no more identically,
statically, the same as when he was doer. There has been
in him a process of change going on, not in body only, but
in the very man. Sorry will he have become, if the deed was
bad, bringing to him 1ill, let 3lone to others; glad will
he be in the will to do yet better, if the deed bear good fruit.
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Not the same, nor yet another, ke is becoming. And so for
the other context : the mighty hold over India, old and
new too, in ‘‘ the myth of the Word,” which we see in
Being (sat), is here attacked. Things, man with them, are
in a constant flux. Yetis this no mere succession of *‘ other
things.”” One thing is what it is because of what it has been.

Ay, was the much later Indian orthodox retort, you
““Saugatas’’ (z.e. Buddhists) say something becomes out
of nothing.1

Not at this stage. The mystery of the ultimate Source
came to be worded as Avijja (nescience). But in the day
of those first utterances the answer would be, to refer 1t to
That ‘“ who is to be praised for what has in becoming
become’’ : bhava-bhiitam-idyam.””? And who, then or now,
pretends to conceive, much less understand that Well-
spring ?

1 Sarva-davsana-sangvaha (Triibner, ‘* Oriental Series’’), p. 224.
3 Shvetasvatara Up. 6, 5.



CHAPTER VI
THE NEW WORD: (C) THE MIDDLE WAY

WE haveseen that, in the two other contexts quoted, where
there are two Ends, the Middle Way is one and the same.
It will evidently have originally been ‘‘ Becoming,”’ but the
word has been smothered, or, if you will, expanded, in a
formula about Becoming : becoming, not of the man in his
growth, but of a notion about his life : about IlIl. Now
does the Middle Way, in that First Mantra of Benares, differ
from this word ‘“ Becoming,” or from this formula about
Becoming? And if so, why?

As we saw, the Middle Way in that utterance is entirely
different. It is not one word: it is not the formula round
about that one word. Formula it is, but of a different
character. It is now not a consecutive series, causal or
otherwise ; 1t is a congeries, a collection of factors or parts :
anga's, eight in number. Well, then, why should it be
different? You will say: Because the object of the
choosing 1s here different. It is no longer one of theory or
of belief as to the nature and destiny of man; it is choice in
.conduct, in living. To a certain extent this is so, yet is
there a link between the Way here and the Way in the first
of those two contexts: that, too, was connected with the
way in which he reaped what he had sown. But putting
that aside, the object here, in the First Utterance, is the
choice of such a course as will bring about the Best fate, the
highest Aftha.

About the presence of these Eight here and the why of it,
I am going to ask you to consider the taking of a bold, not
to say iconoclastic step. I speak thus, knowing well how
that, for the Pali scriptures and for all Buddhists of any

124
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country who would be ranked as Hinayana, but who call
themselves of the mother-stem, the term ° eightfold "’ 1s
inseparably linked with the Middle Way. In fact, for any
one passage, for any one reference to the Way as ** Middle,””
you would hear or read scores, hundreds, to the Way as
Eightfold. ‘ Path’ istheusualterm : anunfortunate one,
without justification, but one that will before very long give
way to Way. The step is, that you see in the eight factors
a substitute for an earlier description, just as those four terms
for the highest Good are a substitute for A#ha, alluded to
already in the description of the Ends.

Why, you may here say, do you wish to eject this time-
honoured Eight? Not for a moment would I wish to,
if, where they stand, they were the fit way-mandate just
then and there. Very worthy in themselves, and, as far as
they go, as a Way for the Many, I only condemn them as
occupying that place. They are keeping out something
bigger, something belter.

What, then, is it that, I believe, did occupy that place
as the Middle Way of the First Mantra? I believe that the
Middle Way once stood there as name and as symbol for
just what it does in those other contexts. Here, too, the
formula must go. That other formula was compiled by the
monastic editor to state, to account for, the *“ coming to
pass of this entire mass of ill ”’ : a compilation fit only for the
world-forsaker, the world-shirker, the monk. In the First
Mantra the man is choosing his way to uttermost welfare.
So the other formula could find no place here, partial, pessi-
mistic application as it is of the causallaw. But the general
idea underlying that application, and including a very
different application, holds good for the Way to A‘tha here,
as it holds for the vision of the True there. And that 1s
Bhava: Becoming ; the Bhava-Magga,the Way of Becoming,
the faring on, in becoming ever better, ever leSs impertect,
ever narrowing that gap betyeen man as he is and Man-in-
the-Highest. Desire to become, Will to become, using body,
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sense and mind in the quest, is necessary; necessary, too,
the guiding rein, the curb, the whip of rule and discipline and
training. Following neither *“ end ”’ alone, nor to excess, by
this Midway of becoming shall the pilgrim to the topmost
height fare on.

As to evidence that the eight factors are a palimpsest only:
direct crucial evidence there is none. Of contributory
evidence there is not a little. I will place it before you as
briefly as possible.

(1) If you have followed with any degree of assent what
has been said on the development of a teaching of man-as-
becoming in the Upanishads, you will admit here, that to
see, in the Sakyamuni, a teacher who sought to bring his
religious training with a new force to the help of the Many
implies, that his teaching will fit into the frame of his day.
Indian teaching had never showed man as being the more,
the better for those eight as samma—fit or right—but it Aad
taught that man was the more, the better in becoming.
That there 1s far less of a break-away between this teaching
and the new mandate than most writers would lead you to
suppose 1 will show, when we have looked at two other
groups of contributory evidence.

(2) I have used, above, the phrase ‘‘ inseparably linked ”’
about the use of the terms Way (or Path) and Eightfold.
Keeping this in mind, we ask : Do we ever find, in the Pali
records, the one without the other? Even if we do, 1t will
only “ prove the rule,” 7.e. test it. Yet does such testing
show a rule as by so much the weaker, the more circum-
scribed, while remaining a rule. Now we do meet the Way
without the Eight, and the Eight without the Way; and
the disjuncture occurs where we should have expected to
find the conjuncture. You recall the glowing, loyal testi-
mony (p. 116) made by Ananda to his beloved and lost
teacher as the Man of the Way, and of nothing else as
deserving mention beside it :,he does not call the Way
eightfold or anything else; just Magga. Here is another
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fervid ascription: A deva is recorded as telling to the
Sakyamuni the tribute paid to his work by the ruler of the
next world. Dwelling on this in general terms, he goes on :
“ Well revealed . . . by that Bhagava is the Way leading
to Nirvana; they run one into the other: Nirvana and
Way, as Ganges and Jumna flow one into the other. Such
a revealer . . . we find not . . . save only him.”” ! Here
again 1s no Eight. Nor is there mention of these, nor
exploitation of them, such as might have been expected, in
two precious passages, where the Founder is giving what we
might call an object-lesson on man’s life in terms of the Way.
Way-features are mentioned, but none is likened to any of
the Eight.2

Of passages where we find the Eight without the Way I
know of only two contexts: in Digha-Nikaya III, where,
in a catechism of categories, betraying a very old sum-
marizing of teaching, the Eight come under the Eightfold
list as just the wrong Eight and then the right Eight,
literally the Wrongnesses and the Rightnesses:® and
Anguttara-Nikaya gwhere are groups of ten about the
wrong practices and the right practices.# Merely con-
tributory evidence, 1 repeat, having nothing but a little
cumulative strength.

(3) I next take evidence showing the great prominence of
the term bkava (and not 1n the causative form only) in the
Suttas. I am not merely repeating what has been said 3 on
the fierce condemnation of bkava everywhere met with,
doubtless as having come to mean ‘“lives’’ and ‘ worlds.”
But on this I will add, that had the subject of bhava, how-
ever meant, not been a burning question in the teaching,
no such zest would have come to be shown in stamping on it.

1 Mahz‘a‘.-—Govind-a-Sutta. . Dialogues, 11., p. 261.
“Tissa in Kindred Sayings, 111., p. 9o0; Majjhiyua, Sutta 107,
in Further Dialogues, 11., pp. 157 1. See below p. 205.
3 Dialogues, 111., Sang1t1 Sutta, pp. 237 £.
1 Vol. V., p. 240.
5 P. 122, See e.g. Grad. Sayings 1., p. 31.

K
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You can see parallel cases in other great religions. I am
going on to show you where, by some lucky contingency,
bhava has got left in, without the cursing, and with a glint
of its original virtue surviving. So surviving, it reminds
us of some atrophied *‘ rudimentary ’’ organ to be found,
as we know, in our bodies, perhaps only in the embryo,
pointing to an earlier environment than that in which we
now live. Here are some :

There is, in Indian tongues, a future participle meaning a
state or act which means ““ 1s to be,”” * may be,”’ * should or
ought to be,” ““1s bound to be.”” It endsin -avya or -abba.
Such a form is bkavya, or bhabba, ‘* bound to become.”” Now
this was a term of high appreciation to give a man in the
Suttas. ‘“ Let not the little hen,” it was said, ‘‘ worry
about the issue of the eggs she i1s sitting tightly on and
making become; they are bound fo become hatched chicks.
So are you disciples bound to become that which is at the
goal, if you desire and strive and are heedful ”’ (I render
freely).! Clearly with the worsening of bhava, bhabba will
also come to have had a specialized meamng, yet 1s 1t none
the less significant in its possibilities.

For again, we find that for a teacher to make bhavya or
bhabba his subject was commendable, and only to be checked,
for the hearer, by the practical issues of what it was in which
he taught becoming. That it was ** suitable for becoming *’
was not in itself enough.2

Take now this valuable corroboration, that a teaching of
bhava was, for the average worthy nobleman, if not for the
brahman teacher, something new. We read of Ananda,
cousin to the Founder, asking him : ** What is this that is
said : bhava, bhava?’’ 3—a sort of question often met with in
the Suttas. The reply, if we read between the lines, which
are edited SO as to throw discredit on bhava, 1s that, ‘‘ in

¥) &l

1 Further Dialogues, 1., p. 73 and 257 (Majjhima, Suttas XVI. and
LIIL.).

2 Gvadual Sayings, 1., p. 203 (Anguttara, 1., p. 223), wrongly
rendered in other translations. $ I bzd p. 203.
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becoming, a man 1s as a seed, planted now in this world,
now in that, needing for his growth the watering of will ”’
(lit. thirst, ¢.e. desire). ““Man " in the text is vi#iiana, mind ;
but when, as I have said, life in other worlds i1s included,
VInnana means man as sp1r1t soul. Remember this when
you read “‘ consciousness '’ in translations; and note here
the worsening in the use of “ craving *’ and the like. And
note equallythat Ananda is not bidden to stamp on becoming,
or spew it out, as is often the bidding. Now turn back, in
the same Nikaya to I., 18, 12 (in the Pali Text Society’s
translation it is Gradual Sayings, Vol. I., p. 31) and read the
last two sentences. Note the foul abuse of bkava, and note
also how obviously the two are a gloss, of later insertion,
differing in wording from the preceding portion! Here we
have the later values.

Come now with me to the Pitaka called Abhidhamma.
The fifth book 1s traditionally said to have been compiled
(not written) to be ““ recited ’’ at the Third Council, the great
congress 1n Asoka’s reign, around 240 B.C. This i1s very
possibly true, but true only of the first few Debates, of which
the whole lengthy work is made up. A monk of the new
orthodoxy is debating with now this, now that monk of the
older or of other teachings, all such being lumped together
as heresies. The first debate 1s the longest and much the
most important. The attacking monk is maintaining that
““the man (the person, the self) cannot be known in any
true highest sense (paramattha), viz. as distinct from mental
things called dhamma’s.”” In the debate, he of the older
teaching ([ call it so) holds that *° the man persists (survives)
in dependence upon becoming.” This the attacker rejects,
because becoming is necessarily followed by decay. We have
seen this affecting the Upanishad teaching centuries before.
But here we have a testimony, to me of the first importance,
as yet quite overlooked, by myself also when translatmg,
that * becoming ’ was a vgry basic teaching in earliest
“ Buddhism.”’

And I venture to think it appears as actually accepted
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and maintained by King Asoka in his rock-and-pillar
Edicts at this very date. In six of these occur the terms
bhavasudhi and bhavasudhi, as a goal torighteous living here,
and in this context only. We are never left long in the
Edicts without reference to happiness as to be gained here-
after according to conduct here, and itis variously expressed.
Sud(d)ki, literally “‘ purity,”’ is a venerable term for the
spiritually desirable in Indian religion from early days, and
was naturally taken over, but as it were with one hand only,
into Sakya. Bhdva, with long vowel, more usually means,
not *‘ becoming,’”’ but ‘‘ being ”’ or ““ state.”” Yet the great
Sanskrit dictionary ! defines it as ‘““ Werden, Sein "’'—just
like that. Translators of the Edicts have ignored the former
term, just as, in the Upanishads, it has been hitherto ignored
or slighted, and render by ‘ purity of soul,” or * of mind,”
entirely ignoring the bhavasud(d)hi’s with the short a. Well,
I am familiar with compounds having bkdva as affix, but
with none having it as prefix in the meaning of * state,”
much less in that of *“soul ”” or “ mind.”” And I find these
renderings very strained. It is so much more in keeping
with Asoka’s injunctions to link bhavasudh: with his eighty
references to ‘‘ growth,”” and see in it *‘ purity (to be won}
by becoming.”’ It is true we do not find bkava-magga (way
of becoming) in the Edicts; but, then, neither do we find
the Way as eightfold. Way, advance, is implicit every-
where. Butthe threemainideasmade explicit are Dhamma
(the standard of right conduct), growth-and-becoming to be
striven for, and ulterior happiness beyond this life. I
would not have any reader suppose me to mean that bidva
may not be rendered by ‘ being,”’ as in the middle-Upani-
shadic antithesis (of the Shvetasvatara, 5, 14): bhdva-
abhava. But I would say this much, that this compound
could equally have been rendered by °° becoming-non-
becoming.” Itisclear that the European Werden, Sein and
Becoming, Being lend themselves far less to the approxima-

1 Bothlingk and Roth.
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tion that 1s possible in Bhava, Bhava. The fact remains,
that Asoka uses both forms in the compound, but in his
contexts, reiterating ° growth,” leaves it highly probable
that he in both cases meant becoming.

(4) I come finally to a context which for me is also
contributory evidence, albeit it has never as yet been
held to point that way. I ask you to come back to the
impressive scene where Gotama is seen wavering as to
whether to seek the Many as a teacher. I left that scene
- promising to reconsider it when we were more ready to
do so.

In the vision (which is also an audition) the deva im-
plores him to teach, saying that unless he do, men will
perish. The text, which is obscured by Oldenberg’s over-
free rendering (S.B.E., Vol. XIII., p. 86), but not by Neu-
-mann or Chalmers, runs literally thus: ‘‘ There are beings
who happen to have little dust in their eyes; from not
hearing of dhamma they are perishing; they will be learners
of dhamma.” The Igst clause we translators have always
rendered by ** there will be they who understand (dhamma).”’
Yet the verb, which 1s ““ know " with the prefix “g "’ 1:
gets the meaning rather of learning or coming-to-know,?2
as you may see 1 Fausboll’s Sutta-Nipata (S.B.E., Vol. X,
p. 196, ver. 1003). But the more important change I
would suggest 1s, that “ they will be’ can equally well
mean ‘‘ they will become,” thus: ‘‘learners of dhamma
are men-who-will-become.”

You who follow the scene in the Pali may say: Surely
in prose we should have had the verb put last, not first in
the clause. Well, look a little further, where the deva’s
urging is repeated in verse. Here the bhavissanti is put
at the end (its more natural place, if the meaning was not,
as 1t were, to balance the preceding “‘ there are ”’ : sant,
as we have it in the prose only). And, in this long-un-
written, much-edited scripturg, be it remembered, a version

1 A7nnataro, from a-jan, 2 As in connaitre, erkennen,
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in metre is credited with being older than the correspond-
ing passage in prose, if only because the saying was put
into metre to be the more easily memorized, and that,
once metricized and chanted, change was harder than in
the more freely falked prose.

If my suggestion is ruled out, it may be because our word
‘““become ”’ is too weak to pass here as the synonym, which
it is often granted to be, for ‘‘ growing, developing.” - But
when we pass in review that much exploiting of the word
we found, as a new growth, in the Upanishads, and see
the bAun-forms implying that potency of growth which our
““become ”’ implies but feebly, we may concede a sig-
nificance 1n this passage not seen before.

Anyway, we next read of the Founder, thus appealed
to, considering his fellow-men in their different stages of
growth or becoming as being more or less able, ready, to
‘“see,”” to learn, to receive. Then comes the simile of
“ lotuses or water-lilies ”’ growing : samvaddhani (the sam
indicates process, continuity) in a nool, some yet sub-
merged, some up to the surface, some upraised, with un-
wetted blossoms. It is a parable that may possibly have
been so linked with his teaching that iconography came to
present him seated on a lotus-flower.

A couplet follows in which he says, he had refrained
from speech, ‘“ aware of hurt ”’; ‘“ Open to them who hear
are the gates of the immortal; let them send out faith !’
But these lines are surely the ardent response of a poetic re-
corder ! Idonot hear a man like Gotama giving this version
of any reply he may have made. Rather do I see him, like
Job when he said : ‘“ Behold! what shall I answer thee?
. . . I will lay my hand upon my mouth!” It had been
a tremendous moment of crisis, and there will have been
flowing in upon him mightily the surge of will—will that
was growth in the very man of him, will for the message
that was now made plain.+ Will and speech were now

utterly pre-empted. And he went forth to teach his Way
of growth, of becoming.
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But before he has gone all the way to find his audience,
on whom he could begin, he is said to have met one man,
who accosted him, it i1s said, ‘‘ between Gaya and the
Bodhi-tree.”

It is worth while to repeat here, that Gotama, wishing at
first to find co-workers, bethought him of his former
teachers, Alira and Uddaka. They, he thought, ‘‘ will
quickly learn it.”” (Note that here again translators have
‘““ understand it’’ (d@jdnissati).) In either case ‘““an in-
visible deity ’’ (z.e. deva) is recorded to have told him that
those two had died a week and a day ago respectively.
With the curious inconsistency you may find in the Pitakas
about the nature and attribute of omniscience ascribed to
(and claimed by) the Founder, the editors have left in this
implicit confession that he did not, after the enlighten-
ment, know everything; that there were beings who knew
what he did not !'1

But this is by the way. I mention it here, in re-
peating, it was not just converts he sought at first, but
comrades in his mission. The reason he is said to have
given, so far as it is not the way of the recorder—it often
is—to put reasons for the Founder’s acts, 1s that those two
teachers were ‘‘ clever, wise, learned, with vision hardly
dusty.” Now a Teacher who wills to help Everyman will
not seek out just this sort of man to “ convert ”” him. To
us who have Christian Gospels before us, the quest will
seem natural to seek co-workers first. But such has been
the power of the Buddha-cult in Buddhist lands, that all
men are made to appear as dwarfed beside “ the Buddha,”’
and fellow-workers as so many sheep to be herded by him.

The man he met was one Upaka, called an Ajivika, a
mendicant ‘‘ friar,”” who i1s met with again later in the
scriptures. Some radiance and ardour in the man of the
New Will must have been manifest, and, though it is in a

1 In the Majjhima Commentary the deva’s news is held to be
insufficient, and omniscience is given as the reason for Gotama’s
knowing.
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stock form of words, Upaka asks, if he have found an
inspiring teacher? The reply is recorded in bombastic
terms of no teacher being henceforth needed. Upaka
replies: You claim by your words to be infinitely vic-
torious? Gotama is made to qualify his claim as one of
spiritual conquest only. Upaka, ‘“ with head-shaking,”?!
responds with the one word hupeyya (in the Vinaya, Auveyya).
This is, we learn, a dialectical form of bhaveyya, bhuveyya.
Translators render it : ““ It may be!” DBut if we discard
that exegetical head-shaking, it may possibly have been
the exclamation: (Then) one may become! Or, (Man)
may become! Or, discounting a little more editing of
long ago, and substituting a new editing, it may have been
originally handed down as Bhavya! ‘‘one’’ (or, man) is
to become ! ”’

Surely, you may say, the fact that the dialectical (or
patois) form has persisted these many centuries militates
against such an alteration being possible. And indeed I
do not press the point, as contributory evidence. But we
need to put ourselves, much more than we do, in the place
of those Buddhist editors. Consider! In the first place,
they had to make standardized versions out of the repeat-
ings of bhanakas come up for the revision from scattered
avasai—early settlements—where different dialects were
spoken. Save for the relatively late introduction of writing
in India, there was nothing unique about this. Our
monastic editors had the same trouble to standardize
English MSS. and the three groups of dialects: Northern,
Midland and Southern, or Northumbrian, Mercian and
West Saxon. In the next place, those Buddhist editors
belonged to a time of changed values. Their main con-
cern was not to get at historic truth at any cost to their
beliefs, but to check the persistence and propagation of
terms still used by some repeaters, which ¢4ey, the *“ Church,”
had come to hold erroneous. How much better, in such

! Neumann has ** bowing his head,’”” but the word is ‘‘ shaking.”
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a case, would a dialectical term like Aupeyya, used at some
““provincial ”’ settlement of the Order, hide the term
bhavya used by other repeaters, a term which they depre-
cated and wished to do away with. I say not that this
did happen. I say only that I can see it may have hap-
pened. I do not know of any parallel to this odd word
Hupeyya. There was a strong reason for cutting it out and
replacing it by proper Pali diction, if there had not been
some stronger motive in retaining it. For those editors
this motive was there !

(5) I come lastly to a very different sort of evidence.
In certain Suttas placed in one little group we find the
Middle Way once more separated from the Eight factors,
but this time it 1s not in any quite general reference, such as
might naturally exclude any encumbrance of attributes.
At the end of the “ Threes”’ in the Anguttara-Nikaya !
we come upon the Middle Way described, in succession,
not as “‘ eightfold,”” much less as ‘“ of Becoming,”” but as
made up of certain pther categories, fourfold, fivefold and
sevenfold. These lists are held in highest worth in the
Suttas, and are said to have been commended to the
Order to be, when learnt, practised, ‘‘ made-to-become *’
and expanded for the welfare of devas and men, in one of
the final utterances to the Order by the Founder. Taken
together with the “ eightfold ’ way, they came, at a later
date, to be called just *‘ things belonging to Bo6dhi,”’ and
then, *‘ the thirty-seven things belonging to Bédhi.”” You
will find them treated in detail and in an interesting order
in the Great Vagga of the Samyutta-Nikiya (Kindred
Sayings, Book V.). Those Anguttara Suttas referred to
set forth the Two Ends and the Middle Way as Triads :
(1) the sensuous man, (2) the fakir ascetic, (3) the middle
way. And each set of Bodhi-things (dhamma’s) 1s, as it
were, tried in turn, as if any one of them would do equally
well to describe the Way.

1 Gradual Sayings, 1., pp. 273 f.
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Here again there 1s nothing we can call evidential. But
I suggest that, when the Order had decided that Becoming
must by no repeaters be suffered to remain in the First
Mantra, and some revered term or set of terms was felt
needed to fill the gap, each of these lists was tried, and
taught, in an interim lasting possibly for a considerable
interval. TFor monks are very human, nor are they the
only organizers who have experimented with now this,
now that.

These five groups of contributory evidence, not one of
which goes very far when taken in 1solation, do present
cumulatively a ground of some firmness for the belief that
the eight ‘‘ parts,”” now so tightly bound up with the Way,
were not in the original mandate.

Why, then, we may ask, and it remains a duty for me
to ask, was it finally decided to select the Eight Fitnesses,
and not one of those other ** Bodhi”’ categories? Let us
again get back to the revising Sangha editors and their
day, this being most likely the time,of the great Patna
revision. They had come to dislike the term Bhava very
strongly, as then meaning “‘ lives ’’ and * worlds *’ (bhava).
But some teachers clung to the word and taught it as in
the First Utterance. (Remember: all was spoken; there
were no books.) It was decided that the word and the
teachers had to go. Repeaters were charged to make the
- Middle way one of the lists called ‘‘ of B6dhi.”” But it
was a clumsy business; al/l were by tradition equal in
worth; none was best; to repeat all was too long.

Now there was the ancient threefold category of man’s
activities, common to Aryan peoples, often in Sakyan
teaching, of ‘‘ deed and word and thought.” And there
was one formula, or rather a dual one, the eight wrong-
nesses, the eight rightnesses, which included these. Here,
it was held, was a short but comprehensive description of
a way to be followed; and net by the monk only. Right
speech, action and livelihood appealed to all men; so did
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right effort, mindfulness and views and purpose. And if
samadh: (concentration) implied in India a more than
moral, wise living, an interest 1n spiritual things, here was
no more unreasonable appeal for the layman than is the
Eucharist for the Christian layman. And so the change
was made, and ‘ becoming *’ remained alive only in the
causative form, to mean what we might call developing,
cultivating, but with its intensive force as man’s essential
nature drained away, and also its extensive force, its
implying namely both the necessity and good fortune of
carrying on the Becoming in progress through other lives,
other worlds.

One more alternative as possible in the original wording
of the way in the First Mantra may be considered. There
is an ancient view, in the Suttas, of the Way as a gradual
course by ‘‘Four Ways and Four Fruits.” The first
Maggaiscalled © Winning of the Stream "—that is, virtually
a ‘“launching on the stream’ of career bound for ultimate
Attha (sot’ apaiti). This might be equated with the Chris-
tian ‘‘ conversion.”” The moment of realizing this was
called its Fruit (prala). And this was when there had been
elimination of any very immoral habits. The next stage
was the ‘“(Only) Once coming back’™ (sakad-dgimin),
namely from another world to earth, implying in its fruit
the elimination of all but a residual trace of evil tendencies.
The third stage was “° Not Coming back” (an-dgamin),
implying a yet cleaner elimination. The fourth and culmin-
ating stage was the consummate ‘‘ worthiness’’ called
arvahatta, which was virtually identical with #nirvanra, to
become parinirvana at the next, the final dying of the
body.

In the formula of the Way so detailed, whereas Becoming
is inherent in the wayfarer, the objectionable word biava
does not occur, and the implication of ‘“ making the way
to become *’ (maggam bhdvali), a phrase we saw in the First
Utterance, is made all but explicit. Here, too, we have
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the ancient value in the way as involving life in many
worlds. I may add, that this formula is always kept
separate from the Way phrased as eightfold, so much so,
that survival of two Ways, or a dual teaching of the Way,
suggests 1tself to the reader of the Pitakas, who is baffled
at the apparent mutual independence of the two.

The truth about the two is, that we have here a case of a
““rudimentary ’’ organ becoming atrophied almost under
our eyes. In it we see Becoming, as a way of life as being a
very long journey for each man, being slowly squeezed
down to our own modern cry of ‘“ one life only,”” under the
growing influence of the monk vogue. We may see this,
both in the terms that came to be chosen and also in the lack
of fit terms. Thus: so much is the will to no more *‘ lives *’
(bhava) becoming the ideal, rather than perfection as
requiving the opporiunity of lives, that man’s career is
measured off in terms of Less remaining, not of More
achieved, or of a “ Nearer-to-Thee ”’: e.g. in the terms:
a ""once back,” a ““not back,” viz. to birth and dying.
It 1s as if Xenophon's demobilized soldiers were wayfaring
in terms solely of parasangs done, and not of growing
nearness to that view when they shouted ‘* The sea! The
sea!” and the homeland. Again, if you will consult
Points of Controversy, Vol. 1., p. 4, on “ Putting away
corruptions piecemeal,”” you will see how a contemptibly
sophistical argument 1s maintained by the apparent lack
of a term for qualitative becoming, the debate turning on
the word odhiso as implying quantitative, or atomistic
increase. Nor do we find any word for *‘ stages’’ in the
Way. Each stage is spoken of as a Magga. We cannot
tell when the names for the stages came in. But it is
noteworthy that there i1s no mention of them where we
should have looked for them, viz. in an early attempt at a
psychology of them in the first book of the Abhidhamma
Pitaka (Buddhist Psychological Fithics, §§ 362—4).

In the Poinis debate, we can see the Way of the stages
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moribund. Preserved out of respect for the tradition,
they are too gradual for the short-cut theory of the monk.
For him slow growth was not the one and only way, but
salvation was to be won at a bound here and now—was to be

"“leapt forward into,” as you will see in the later book
Milinda Questions (S.B.E., Vol. XXXVI., p. 200).

That the Way stood, in the First Mantra, as just Middle,
without further description, is, I hold, equally untenable.
As a Mantra about Ends and Middle Way it is already a
very slenderly worded framework on which to hang so
vital a message. If we take out the eight *“ angas,’”’ judging
that they did not originally describe the Way, and do not
insert the vital thing meant by the Way, we shall be left
with an adage of worldly wisdom and prudence only, no
loftier than the Greek *° Nothing too much,” or Aristotle’s
““The middle character is in all cases to be praised,”
without even his tilting us towards an occasional more or
less, the better tqQ ““ hit the mean.”! As a pupil com-
mented to me, “ If you take out what the Way to be chosen
stands for, the Mantra loses the right to figure as a world-
gospel. It’s not enough; means too little.” Its Centre
i1s the man choosing. Or in yet more general terms, it is
the man exercising will—the willer. But the man wills
because he is man-in-becoming, not just man-in-being.

One of the first abiding impressions made upon me now
nearly forty years ago by the study of * Buddhism *’ was
to see in it a gospel and discipline of will without a fit
word for it. Great stress was laid on words for effort,
endeavour, z.e. ways of putting forth will. Desire-words
were there but depreciated. Will was smothered in ““mind.”
Much later came the conviction that will without ‘ be-
coming ’’ was as the hand without the arm; was like a
squirrel turning a wheel in a cage. Cluttered up with a

1 Nicomachean Ethics, 2, 9, 9*. . . ‘*but we ought to incline some-
times towards excess, sometimes towards deficiency.”
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consideration of eight ways of thought, word and deed,
the main framework of Man choosing the best road to
that Best Which or Who he, by his very nature, is be-
coming, is ‘‘ bound-to-become,’’ is obscured, is lost to view.
But without the eight details, ill fitting in a general Mantra,
and with that key-word which the eight do but try to body
out, and inadequately at that, we get a really great gospel
for Everyman, a great one and a new one. No one so much
as the man of India has been, by priestly biddings, hectored
and doctored, reined and prodded as to what he is to say,
think and do on this occasion and on that. You must read
to realize. Here, in this Mantra, he becomes *‘ captain,’’
not ** of his soul "—that 1s absurd—but captain because he
s ““soul.”” ! He is to steer his ship. And he can, for his
compass stands not on a teacher’s deck, but within himself.
To this we shall return.

Very near at moments did Rhys Davids and Oldenberg
come to see the presence of this Becoming in the very man.
But they were here, if only here perhaps, as butterflies,
alighting and flitting off again.? You cannot do that with
a mighty concept like Becoming. Either it means, in the
very man, nothing, or i means everything. Realization
of this would have involved a recasting of their points of
view. For in the fact and working of it lies man’s very
guarantee of ultimate salvation. And this, I believe, is
what Gotama’s first utterance meant for him.

1 *“T am the captain of my soul,”” Henley. |
2 Cf.e.g. American Lectures, p. 122 ; Buddha (6th ed.), pp. 143, 2809.



CHAPTER VII

THE WAYFARER

WHEN we ask ourselves : Whoam I? this may be answered
in terms of the way in which we may be known by other
men. We are then describing ““ the man ™ as “ known
to men.”” But we may reply differently; we may reply
to ourselves only. We shall then say: I am that-who-
experiences, that-who-knows, who wills, feels, 1s happy,
sorry and so on. In text-book language : That who is the
subject of all that happens to “me.”” Here we shall need
to name no name, no class nor calling, no nation nor race,
no period of time, no reference to this or that group of
relations. We are just ““ I ”’ in an innermost way, and are
not fixing ourselves in any way outside that Inner. As
we might say, we are at the very heart of the man, ‘* inside "’
all relations to this and that. Discounting all these, we
are valuing a residuum, left over, as the very inexpugnable
“Me.”

We may ask further: Can we, outside those relations,
say anything more that is true about this Me? Well,
there is still the time-relation: I was yesterday, I am to-
day, I shall be to-morrow. This relation embraces, in a
way, those others. But if some one say: What if to-
morrow you die? we are then up against this: In that
case either I shall be, or I shall not be. I know this much
for certain—my body will not be, that is, be mine in the
sense 1n which it is to-day. We call it dead. Nor will
my mind be, in the sense in which it is to-day, since I shall
not have the body, with brain, nerve, muscle, to show the

working of mind. I shall therefore, in a way, be without
141
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mind. What will be left of it, or of all that inner world,
which I tell myself is “ 1’ ?

Here 1s a very important question, because by our answer
we shall be saying how far we judge whether we, as described
in that “ inner way,” are just body and mind, or are some-
thing more. And because, by our answer, we shall be
confessing to a conviction about our very self. As that
1" we admit we are something that does not seem to be
covered by mind, let alone body. For if that “ 1’ were
covered by mind, then the mind, in losing its vehicle, the
vody, in death, will be to that extent crippled, impaired ;
and so, as being still *“ I,” after body goes, we shall be a
lesser ““ 1" than we were. We should not say a musical
composer was not equally, much less more as composer,
1f he were bereft of any instrument by which to express
himself, including means of writing what he composed.
We should say he was to that extent the less as composer.
His work, ‘“ head "’-composed only, would not come into
any being deserving the name. As musician he would be
sterile. We see by this what body means for us. It is a
means of giving * more-being ’ to what we judge we really
are.

This important matter comes into our subject from the
very beginning. In India’s religious teaching it was never
‘doubted that the body never meant the whole man. There
was visible man (riipa), but there was something more.
That “ more " we in our day tend to value as mainly, or
even wholly mind. But that was not how men thought
in India 600 B.c. There was body, but there was also the
man himself.! But he was not then considered as being
mind in any way. Mind was a collective way of wording
man’s inner activities, such as knowing, purpose, speech,
feeling, becoming and the like. He could thus be appraised
in many ways. He was he, but his karman, or action was
manifold, both inward and outward.

' Nama as contrasted with r#pa, otherwise purusa, Pali, purisa.
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But just at this time there was beginning to be a newer
value of that inner manifold action. There had lived and
taught and passed a man, of whom nothing beyond this
fact and his name has survived: Kapild. Associated
with this name is his teaching, in which he attempted to
show, in those inner activities, something as being different
from °‘ the man,” and yet as systematic in its ways, as is
the body. This was not to see in either or both active
systems, the whole man. On the contrary,so far as we can
gather as to what was his original teaching—for it came
to be much elaborated later—he sought, by disentangling the
very man from mind, as well as from body, to establish a sep
arate being for the very man even more clearly than before.

When the Sakyan movement began, this teaching was
beginning to attract many. It was what we should now
call the beginning of a psychology. It was discussed by
brahman teachers, as we see in the older Upanishads, who
betray its attraction. Some were dubious about its being
a good thing. It might, they feared, make men forget
the minder in the mind. Thus the teacher Kaushitaki
says : ‘“Let no man try to find out what speech is, let him
know the speaker; let no man try to find out what seen-
thing is, let him know the one who-sees . . . what doing
1s, let him know the doer . . . or pleasure and pain, let him
know the experiencer . .. or going, let him know the
goer . . . or what mind is, let him know the knower.”
This was not, of course, of interest for Everyman. It
is the teachers who, in such matters, get affected, and
ultimately Everyman, more or less, through them. This
is just what happened in Sakya, in Buddhism. You cannot
read the sayings, or ‘* Suttas,”” without seeing at every
turn how the speakers, or at least the editors, had become
preoccupied with this matter of mind as a system parallel
with that of body, and how, as the Brahman teachers had
foreseen, the man, the ming-er, gets pushed aside, and
mind, or mind-divisions put in his place.

L
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This pushing aside came in time to be expressed as:
The ‘““man ’’ cannot be ‘‘ got at’’ (upa-labbhati) really and
ultimately (lit. in the highest sense); we can only speak of
him as so many dhammas—that is, things-as-presentable-
to-mind, possible experiences, bodily and mental. This
looks like an implicit denial that there was any real mind-er
beyond the minding. But still later, viz. by the fifth
century A.p., this is indeed what Buddhist teaching
descended to: ‘‘ There is no doer, only doing; a way, but
no wayfarer”’ ! and the like. Now this is known as the
doctrine of Not-self (anatia).

It may be you will find that Buddhists and Buddhist
propaganda will not define the doctrine like this. The
learned may say: There is no denying here the empirical
self, the self that is a complex or product of all we experience.
It is only the metempirical self, the ultra-experience-self,
that is denied. To this I would say: Let us not make
apologetic distinctions, taken from our Western modern
vocabulary, in a literature where we find none made, none
held to need the making. You will not find parallels to
those terms in them. Let us discuss just what we find.

The propagandist will say: Amnafld means non-egoism,
unselfishness. To this I say: That is a purely modern
interpretation. Use the old term for an idea you will not
find worded in the Pitakas, if you will. But do not think
to find anafta, as unselfishness or the opposite, in so many
terms, there. Egoism and altruism are even for us modern
terms. Andsofar from ‘‘selfishness’’ expressing indulgence
in our worst self, as with us, you can only hope to under-
stand early Indian and Sakyan thought if you see in the
quest of the self not a very detestable? tendency, but the
noblest religious pursuit of man. I have yet to find out

1 Buddhaghosa, Path of Purity, 111., p. 609; and e.g. Digha

Nikaya Commentary, 1., pp. 197 fl.
2 1 have lately read in a nove] *‘ self ' referred to forthright as
‘“ le moz haissable '’ : the detestable I.
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when and why arose our tendency (when once we began
toseein “self’’ a noun, and not only an adjective for ‘“‘same’’
[1ts oldest use] or a pronoun) to use “‘ self,”” by preference,
in a depreciated sense. “‘ Selfish *’ and its noun do appear
as always so used. But for Samuel Johnson “self”’ as
noun does not exist; in Shakespeare there i1s for the
adjective and pronoun no condemnation, unless prefixed
to an anti-social term.

It was perhaps Sir William Hamilton, with a culture
including Kant and Maine de Biran, who, at the parting
of the ways of psychology from philosophy, definitely
made ““self”’ a noun for us: ““The self, the I, is recognized
in every act of intelligence as the subject to which that act
belongs.” Here at least the new noun is made quite
unmoral, dissociated from both egoism and altruism.
Of this pair of terms the latter is of the last century only,
and the former, as ‘‘ egotism,”” only meant for Johnson a
lapse of good style in speech and writing.

We were still a long way from the old Indian point of
view belonging to the time when the Sakyamuni began to
teach. We still, in our popular use of the noun  self,”
are Influenced by the preoccupation with the meaning of
“selfish.” To get at the Indian point of view, an approach
at least 1s made if, for * self,”” you mentally say ‘‘ spirit,””
and then ‘‘ Holy Spirit.”” I shall return to this.

There 1s one other interpretation of the term anatla,
which is now, an eminent layman tells me, taught by the
Church or Sangha in Ceylon. This is, that ana#td means
“a state of non-independence, non-absoluteness. No
group or material is independent of others; the fact of
continuous mobility makes an absolute state in nature
impossible.”’ ' I mention this as an illustration of changed
values, of changing values, revealed in Buddhism under its
manifold changed skies. A?d hascome tomean,hot the very

! Dr. W. A. de Silva in Religiore of the Empire, ed. by W. Loftus
Hare, London, 1925, p. 155.
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man or self alone, as it meant for India during and after
the birth of *“ Sakya.” It has come to mean essence in
general, or “ own-being " : svabhava (a word not found
in the Pitakas). A#ad has come to imply an entirely static
state. But this 1s just what I find Gotama seeking to
correct and expand, substituting, for ‘‘ being ’’ in the Man,
“ becoming.” Not only had matter its transiency, not
only mind ; the man also was ever changing. But funda-
mentally A:s changing was an ever-becoming, from which
decay, waning, wasalien. His youthisof *“ the Immensities,
the Eternities.” The fact that this change in values,
whenever 1t began, has come over Buddhist orthodox
teaching in Ceylon is of considerable interest. It may
betray discontent with the miserable repudiation of the
reality in the man, of the something More in him behind
body and mind, a repudiation which is patent in Buddha-
ghosa, and also in opinions I have received by letter from
Buddhist monks. But here we are concerned, not with any
such modern evolutions, but with that well-spring which
was in the original mandate.

The Suttas offer a curious midway position in the shrink-
age of the full Indian concept of the self, as at once Deity
and potential man. At the same time, this midway
teaching 1s a mixed teaching. If you become a reader of
the Suttas this may leave you baffled. It has left writers
on Buddhism baffled, and they have too quickly leapt
to the conclusion that * the Buddha told men they had no
souls "—stated to me once in so many words by a very
competent (English) preacher and writer, but crudely
misrepresenting the Suttas, let alone the Founder and his
first men. It 1s impossible to deal exhaustively here with
this mixed position, but if you will always remember those
Suttas as taking final written shape under circumstances
of changing values and then of changed skies, if you will
further remember that a mission gospel, simple and direct
in its first appeal, becomes more and waveringly manifold



THE WAYFARER 14%

as, 1n 1ts growth, it sweeps in some of the environing culture
of succeeding generations, you will admit that complexities
and 1inconsistencies become inevitable. And hence it is
that, in the Pitakas, you will find passages, especially
metrical passages, upholding the Upanishadic teaching
about the reality of the man or self. You will find popular
teaching inconsistent with the denial of such. Just as
you will also find passages revealing (2) a mainly negative
affirmation about the self, (b) a preference for using mind
and mind-terms instead of *“ man ”’ or self, (¢) a few passages
indicating an unwillingness to admit the existence of a
‘““self’” at all. Under (c) it is not clear, whether the ““ self ”’
who is not conceded is the Divinity in man, or the very
real man or spirit himself.

But you may now be saying : Have done with so much
preamble; tell us if there be any pronouncement of the
Sakyamuni himself about the self which may be reckoned as
dating, like the First Mantra, from the start of his teaching?
There 1s, and here 1t -1s.

Take up the Vinaya, where we left it at the end of that
Mantra and its supplementary matter. Or turn first rather
to a few pages later (p. 116).! We here see Gotama, sitting
near the roadside, asked by some men of his own class
(Rshatriyas or aristocrats) whether he had seen a woman?
The little story, crudely mistold, probably from a shadowy
memory of what he will himself have repeated, shows that
a woman had made off with some properties of theirs.
He was still unknown as a teacher, but not, as we saw
above, unknown as a very earnest student. If they
address him as ‘‘ the lord, the adorable one,