i "
-
]
v -
' /
)
i
. -
- r *
B )
[ ] -
L]
r L]
— -
s I N
[ -
Ll
-
-
/
:
b i
.
L]
L "
L
- ;-
1 -
F 4
-
X .
r
!
. & = . N ' 1
! 1
) -
-
:
F M i
- - ¥
- - & 1
‘.
3 :
L
1
. :
i A
|
:
{ .
+ .
]
:
] ¥ r i
¥
L]
-
:

! :



(Psoj— O B.ote

- M22Y

<, T%’Vﬁ‘\\‘? lte, MD\CF] - )(_{’Z}ZS



ESCAPE
TO
REALITY

BUDDHIST ESSAYS

THE WHEEL

PUBLICATION ANANDA PEREIRA
No. 45/46



ESCAPE TO REALITY

Bdddhist " Lssavs

By

ANANDA PEREIRA

BUDDHIST PUBLICATION SOCIETY
KANDY 1962 CEYLON



This is a second selection from the author’s essays,
originally published in the magazine ‘The Buddhist
World’. The first selection appeared, under the title
“Live Now”, as Wheel Publication No. 25/26.



CONTENTS

Life or Dcath

Are You Grown-up?
The Ready Ones
Greatness

Power and Freedom
Generosity

Praise and Blame
Anger

LEating

Ritual

I'ear

Freedom from Fear

Nationalism
Words

Ignorance—the Greatest Taint

The Power of Truth
The Happy Road
Aloofness

Stillness

Zeal




LIFE OR DEATH ?

By his own deeds the fool is consumed, as by a fire.
- DHAMMAPADA.

IN an address delivered at Oslo, when he was

awarded the Noble Prize for Peace, that great
humanitarian, Dr. Albert Schweitzer, spoke for all
humanity when he said, “Let us face the facts. Man
has become a superman. Not only has he innate
physical forces at his command but, thanks to science
and to technical advancement, he controls the latent
forces of Nature. But this superman suffers from
a fatal 1mperfection. He has not raised himself to
that superhuman level of reason which should
correspond to the possession of superhuman strength.”

This 1s the Great Show-down. The latent forces
of Nature, which man now controls, will destroy
man as readily as they will serve him. They are
mindless and efhcient, like a razor. It is for man
to decide whether to shave, or cut his throat. The
razor does not care. It waits, supremely indifferent.

Can we raise ourselves to that superhuman level
of reason necessary for our survival on this planet?
Are we mature enough to realise that we cannot
destroy each other any longer without destroying
ourselves? A lot depends on the answers to these
questions. They will make all the difference between
a common home and a common cemetery.

We cannot help teeling that the scientists, with their
technical advances, have thrust this problem on
humanity too soon. The big decisions are not in the
hands of the most mature, as they should be. Great



wisdom, or what Dr. Schweiltzer calls a *‘superhuman
level”’, is not manifest in the public utterances of
those who wield political power. At times the thinking
man is aghast at the childish things the leaders say.
Some of them still seem to think in terms of cavalry
charges, fortresses and waving banners when they
speak of war. They still talk of war as a way of
“making the world safe’ for this, that or the other
ideology. They seem to forget that if there 1s another
war, on a big scale, such survivors as are left will not
have time to bother with 1deologies. It will be a big,
dead, poisoned world, and men will have more pressing
things to think about.

“All worldlings are mad,” said the Buddha, and we
may well accept this as the simple truth. If we ever
doubt 1t, we need only open a newspaper or switch on
the radio. In whatever country the newspaper is
printed, from whatever country the broadcast comes,
the proof is as convincing. Nice bold type, nice clear
voices, telling us in unmistakeable terms that we
human beings are doing everything except think. But
now we must think. It 1s easy to turn away from this
problem, of the survival of humanity, and seek refuge
in some mental or physical dope. But this is no
solution. We must face the facts. Humanity must
grow up or perish. It must grow up fast, or perish
fast. There is not much time. We must scrap all
ideologies that call for the liquidation of those who do
not agree with us. We must abandon the sort of
nationalism that regards with distrust and hatred the
people of other nations. We must think of ourselves
henceforth as human beings, sharing one world. We
must begin now, or it will be too late.
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How can we attain this maturity of mind ? The
Buddha taught the way, 2500 years ago. He spoke to
individuals, to thinking individuals, but His Message
holds good for all humanity. He said, ‘““All things are

subject to change. Do not grasp. Let go—and be
free.”

There has never been a war but arose from greed —
greed for land, greed for trade, greed for power, greed
for all the transient phenomena of life, leading 1nevi-
tably to strife. Let go, and strife ceases. Think of
the other fellow as a human being, with nothing to
gain except your common weal, and strife ceases.
Help him, and you help yourself. It does not matter
what language he speaks, what political opinions he
holds. You share the same planet, breathe the same
air, need the same food. You cannot destroy him and
survive. Your fate is linked with his.

igabareinel i T30



ARE YOU GROWN-UP ?

If, by renouncing some slight happiness, one may behold a
larger one, let the wise man renounce the smaller, considering

the greater.
DHAMMAPADA.

THE capacity to renounce a small, immediate hap-
piness 1n orders to secure some greater, more distant
happiness 1s 2 mark of maturity. Few children have
it, and those who do are r’eally more mature than
many adults. It means clear vision, sound judgment,
and self-control, all of which are signs of a truly adult
mind.

Many people go through life without ever growing
up. They find it impossible to resist the temptation
of immediate pleasures. Under the wise guidance and
control of some mentally older person, they may forego
such pleasures and pursue a line of action which yields
greater happiness in the long run. But it is not of their
own independent choice. Given the necessary oppor-
tunity and freedom to decide for themselves, they will
fritter away their time and energy in the pursuit of
the moment’s pleasures, letting the future look after
1tself,

For such people, a theistic religion is a great help.
It serves as a steadying and guiding influence. They
are like children who need a wise parent, a parent
who rewards virtue and punishes vice, who encourages
honest endeavour and discourages laziness.

But, as Ingersoll once said, in Nature are no rewards
or punishments. There are only consequences. A man
who plants a fruit tree, tends it carefully and waits

4



patiently, is not “‘rewarded’ when at lastit bears fruit.
He may die before that happens, or the fruit may be
indigestible for him because of some change in his
personal chemistry. But the fruit appear all the same,
not in order to reward him but because that is the
way of Nature. It 1is the same when a man trains a
puppy badly and it grows up into a surly dog. The
dog may or may not bite him, and if it does happen,

it will not be a “punishment”. It will merely be a
consequence of bad training. |

To the Buddhist, al/ phenomena are consequences,
including all personal phenomena. However pleasant
or painful they may be, he does not regard them as
the rewards or punishments dispensed by some
Supreme Being. He accepts them as the results of his
own kamma, his own past actions and thoughts. He
stands on his own feet and moulds his own destiny, in
this and in future lives. Itis a religion for adults. For
this very reason, it does not appeal to those who lack
mental maturity. It is too free, too unsheltered. But,
to the mature, 1t 1s the only reasonable and acceptable
way of life.

Accepting this doctrine of personal responsibility,
the Buddhist faces life fairly and squarely. He can
pursue the slight happiness offered by the world of the
senses, or, if he has clear vision, sound judgment, and
self-control, he can forego zuch happmess and seek
something infinitely higher. What is this “something’’?
It is mental progress, clearer and ever clearer vision,
sounder and ever sounder judgment, greater and ever
greater mastery over self, until at last, as an Arahat,
he reaches the very zenith of mental evolution and
attains Nibbana. This is the Way taught by all the
Buddhas.

5



It is not an easy road or a short one. Most of us
have far to go. But we must all go on that road
sometime, and the sooner we start, the sooner we will
rcach the Goal. Let us not wait for many more
lifetimes before we start. Let us not fool ourselves that
if we wait patiently, trusting in some Supreme Being,
our reward will be eternal bliss. l.et us not hang
about, like grubby children, expecting a parent or
governess to wash us, undress us, and tuck us safely
into bed. If we do, we shall wait indefinitely.

THE READY ONES

You yourselves must make an effort. The Tathagatas

are only teachers. T he meditative ones who enter the Way

are deliwvered from the bonds of Mara.
DHAMMAPADA.

Ix our last essay we said that Buddhism is a religion
for mental adults. It does not sugar-coat the bitter pills
of life or pretend that death is the gateway to everlast-
ing happiness. It does not promise easy salvation in
cxchange for unquestioning faith in some supreme
deity. It teaches self-reliance and a sense of personal
responsibility.

No teacher, however wise and kind, can help those
who refuse to learn. By fulfilling the ten Parami, or
Perfections, a being who aspires to be a Buddha
develops the qualities necessary to become an unrivalled
teacher of gods and men. He is not “atoning’ thereby
for the wickedness and folly of others, although he
sacrifices lifc itself, again and again, during this period
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of preparation. Nobody, however noble-minded, can
atone for the faults of others. One can only improve
oneself. Inthe case of a being striving for Buddhahood,
this process of self-improvement goes far beyond the
level sufficient for purcly personalsalvation. He wishes
to help others as well. But he can only do so by
tcaching them how to help themselves. There is no
salvation by proxy.

This may sound a hard teaching, but it 1s a rcasona-
ble one and it fits into the pattern of life as we know
it. One cannot cat for another or learn swimming
for another or kecp hcalthy for another. Nor can one
““atone” for the wickedness and folly of another. Each
must pay his own debts and shape his own destiny.
Even Buddhas can only show the way.

A Buddha, also called a Tathagata, 1s a teacher in
the truest and highest scnse of the word. One cannot
place a limit to the value of such a teacher. Lifc after
life, through countless acons, beings live in darkness.
They cling to this falsc belief and to that. They live,
die and live again, on and on, now 1n states of pleasure,
now 1n states of pain. But they do not know how to
win free from 1t all. Then, like the dawning of a
glorious day, a Buddha appears. He teaches the Way
of I'rcedom. Some leap to this Teaching and profit
by it immediately. They are the ready ones, like the
orcat Arahantas of the Buddha’s day. For such as
they, a single stanza, a phrase, a word, may be
sufficient. Others take longer to learn. Still others do
“not learn at all. They are as unprepared for the
Buddha Dhamma as a kindergarten child is unprepared
for the Theory of Relativity.



Who are those ready ones who profit immediately
by the appcarance of a Buddha? According to the
Buddha Himself, they are those who are meditative.
Already, on their own, perhaps in many past lives,
they have trained themselves to think clearly. They
have developed their minds. To them, the ‘“effort” of
following the Buddha’s Teaching is a glad one. They
do not ycarn after the so-called prizes of life, the wealth,
the power, the worldly advancement that others
find so alluring. They see much greater worth in such
things as peace of mind, contentment and freedom.
They take easily to the Way and are delivered from
the bonds of Mara, the bonds of desire, ill-will and
ignorance. They win free.

GREATNESS

Higher than lordship over all earth,
Higher than sojourning in heavens supreme,
Higher than empire over all the worlds,

Is Iruit of Entrance to the Dhamma Stream.
DHAMMAPADA

We worldlings see greatness in worldly success. To
us a reigning sovercign is great, a millionaire is great,
a famous actor, surgeon, lawyer or painter 1is great.
We measure greatness by the yardstick of worldly
power or fame.

To the Buddha, greatness was something entirely
different. He saw beings dying and getting reborn
according to their Kamma. He knew that an emperor
can be reborn as a termite. He saw that, in this world
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of everlasting change, therc 1s no sccurity 1n worldly
power, no stability in worldly fame. Dcath comes to
the powerful and the famous just as surcly as 1t comes
to the weak and unknown. And with death therc s a
shedding of worldly power, wealth, fame. Again and
agaln 1t happens.

Secn against the background of cternal change,
there is nothing real in worldly greatness. Even we
worldings can sce things in this way 1l we take the
Buddha’s Teaching to heart and use our intclhgence.
But few of us do so. That is why the Buddha said,
“Blind is this world. Few are they who truly sce.”

If, sceing things as they truly are, we refuse to grant
that greatness 1s an attribute of worldly power, fame
or success, must we conclude, that there 1s no such
thing as greatness? The Buddha’s answer was to
point to the Stream-Winner, the Sofapanna, the being
who has attained the first stage of Sainthood, as that
term 1s understood in Buddhism. ““There” said the
Buddha, “is one who s greater than any reigning sove-
reign, than any celestial being, be he even a Brahma.”
And, be it remembered, there are three higher stages
of Sainthood, culminating in the attainment of Final
Emancipation as an Arahanta.

Why 1s this ? A Sotapanna may well be a poor man,
unhonoured and unknown. By worldly standards he
may be a person of no account at all. In what lies
his greatness ?

His greatness lies in the sccurity of having taken a
step upward from which there can be no falling back.
Never again will he have the “Soul” delusion. Necver
again will he have doubts as to the true road. Never
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again will he believe i1n mere rites and ceremonies.
Never again will he break a single one of the Five
Cardinal Precepts of Virtue. Never again will he be
born in a plane lower than the human. He can be
reborn at most, only seven times more before he attains
Nibbana. He 1s hike one who, having traversed a
terrible desert, sees before him the end of the journey.
The sand still burns his feet, the sun still blazes down
on his head, he 1s tired and thirsty. But there, within
sight, lie the shady trees, the cool ponds of crystal-clear
water. He presses on gladly, knowing that soon he
will reach his journcy’s end. Not for anything in the
world would such a man change places with one who
1s wandering, hopelessly lost, in the desert. That other
may be a wealthy man, richly-dressed, with a large
following. But he is to be pitied. He is a long, long
way ofl from “‘Journey’s End.”

POWER AND FREEDOM

Huigher than lordship over all the earth,
Higher than sojourning in heavens supreme,
Higher than empire over all the world

Is Fruit of Entrance to the Dhamma Stream.

DHAMMAPADA.

Time and time again in the beginningless succession
of existences which is our life in Samsara we worldlings
have sought power, for its own sake. There 1s some-
thing terribly fascinating about the idea of power. Ve
wish to be “big’” men. We wish to do ‘“big” things.
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We wish to exercise control over our environment,
Hardly any of us wishes, or attempts, to excrcise
control over himself.

If a wise man were asked, ‘“IWhat would you do if
you were offered dictatorship over all the earth” he
would answer, “Refuse 1t of course.” Tor the wise do
not scck power, nor are they impressed by it. And
yet, how many of us are wise? We scck power,
imagining that it is the key to happiness. We strive
for power, and if we happen to getit, we gencrally
abuse it.

The wise scek dominance only over themsclves,
realizing that therein lics the key to freedom. “Fruit
of Entrapce to the Dhamma Stream’ is the first stage
of Sanctity, as taught by the Buddha. Itisthe threshold
of frcedom. The Streamwinner (Sofapanna) 1s Leyond
the reach of worldly ambition. He has done, once
and for all, with the desire for worldly power.

Politicians, every one of whom 1s at heart a power-
seeker, sometimes talk of “freedom’ as though it were
a commodity that can be bought with votes or won in
the bloody gamble of a revolution. But there i1s no
such thing as mass-deliverance into freedom, and there
never will be, whatever politicians may tell us.
Humanity 1n the mass 1s fit only for what 1t already
has, and just at present that looks like the brink of hell.
Humanity in the mass may, and very likely will
plunge over the brink and suffer consequences, for a
while. It has happened before and can happen again,
for that is the endless story of human stupidity.

But, for the individual, there 1s always the opportu-
nity to seck freedom. That was the glorious Truth
taught by the Buddha, and itstill holds good. Freedom
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is not the fruit of worldly power. It 1s the fruit of
Virtue and Concentration, leading to Insight.

On this road of deliverance, power too comes as a
by-product, strange new power such as worldlings never
dream of. But that is not the goal. It is merely a
sign of progress made, an encouragement to further
cffort. Freedom is the one and only goal. The Buddha
had such power in i1ncalculable measure, and so too
did many of the arahantas. They used i1t wisely and
kindly, to help others, never to cxcrcise dominance
over them.

GENEROSITY

They are not perished among the dead who, like good
comrades travelling on the jungle roads, share scanty
store. Lo ! here’s an ancient truth.

SAMYUTTA NIKAYA.

Generosity 1s something more than giving. It s in
the heart that one 1s generous. It springsfrom a fecling
of comradeship, and i1t manifests itself in countless
different ways. It 1s a bigness of mind.

Patronage 1s not generosity. In generosity there is
no condescension on the part of the giver or servility
on the part of the receiver. It is clean and wholesome,
and 1t leaves both parties free.

Springing as 1t does from a feeling of comradeship,
gencrosity gocs hand in hand with sympathy. The
generous person 1s tactful.  When he hears someone
tell a good story in convivial company, he does not try
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to cap it with a better one immediately and thereby
rob the other fellow of his due share of attention.
Even in giving, he is tactful. If a poor friend gives
his son a cheap camera, he docs not immediately buy
the boy an expensive camera which will probably
eclipse the earlier gift.

It is not only with material possessions that we can
be gencrous. We can be generous with our knowledge,
our skill, our energy, our time. e can also be
gencrous 1n the things we think and say about others.
It 1s ecasy enough to be generous in the opinions we
express about those whose interests do not clash with
ours and who are not in competition with us. Thus,
a lawyer will rcadily praise a good architect or doctor
or sculptor. but, as a rule, he will be much more
cautious and reserved 1n his praise of another lawyer.

We can be generous also 1n our attitude towards
malicious gossip. There are people who count them-
selves generous but who are ready to  believe all the
nasty things they hear about others, even their friends.
They pounce cagerly on every bit of malicious gossip
and pass 1t on, adding to 1t in the process. Such
people cannot be truly gencrous. Deep down in their
hearts they are mean and small. Their acts of so-
called gencrosity are nothing more than investments,
to sccure the goodwill and help of others in this life
and rich dividends in future lives.

When a truly generous person gives something to
another, be it material help or time or information,
there are no strings attached to the gift. He does not
even expect gratitude in return. He has given, and
that is the end of the matter so far as he 1s concerned.
So he is never bitter when people, as sometimes
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happens, take his gifts for granted. He goes on giving.
People may think that this sort of thing can be one-
sided and unfair to the giver, but that would be a
wrong view. The giver is going his own road, growing
stronger and freer with each gift. If others selfishly
exploit his generosity, they too are going their own
road, growing weaker and less free with each act of
exploitation. It 1s because of past deeds, of one sort
or the other, that some people are born to wealth and
frecdom while others are born to poverty and slavery.
\We lose nothing by being generous. We gain nothing
by selfishly exploiting the generosity of others.

The world would be a dark and bleak place indeed
1f nobody were generous. There would be no Buddha
Dhamma, for the Buddha. Dhamma is the_highest
manifestation of generosity, the Buddha’s gift to all
humanity, the gift of Truth, of Light, of Freedom.

PRAISE AND BLAME

As a solid rock is not shaken by the wind ;
Even so the wise are not ruffled by praise or blame.

DHAMAMAPADA.

These words apply in their fullest sense to Arahantas
but to a certain extent they are true of all wise people.
Such people are not easily influenced by the praise or
blame of the world. They think for themselves and
go their own road.

It may be laid down as a general rule that one is
seldom praised or blamed by the world for the intrinsic
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nature of one’s actions. Take the case of a lawyer.
The world at large 1s unable to form any opinion of
his ability except by the results he produces. He may
be intelligent and 1ndustrious, but, if he 1s unlucky
enough to lose a few cases in succession, the world 1s
apt to take a poor view of his capacity. On the other
hand, 1f he wins a few cases that catch the public eye,
his stock rises appreciably. It i1s the same in most
fields of human endeavour.

The weak-charactered tend to accept this state of
affairs without question, and to act accordingly. They
crave worldly success and they work to achieve it.
They know that the world cares little for genuine
worth. So they buy their success with counterfeit
currcncy as it were. They pretend to be interested 1n
what the world at large finds interesting. T'hey pretend
to like people who can help them. They are scen at
the right places, wearing the right clothes, doing the
right things. And it works. The counterfeit currency
is seldom examined closely or challenged. But such
people never rise to be leaders, even in the sphere of
worldly activities. They do not have what 1t takes.
To be a leader, one must have the strength to walk
alone at times. One must have a mind of one’s own.

Of course, obstinacy 1s not strength. One can
prevent an obstinate person from doing almost any-
thing by commanding him to do it. The strong do not
respond to such tactics. They do not care whether
others think them strong and independent or weak and
docile, so they always do exactly as they choose, even

when curtly ordered to doit! There 1s freedom in
such strength.



Most of us are influenced far too much by what we
think other people will think of us. We judge others
by our own standards. 1f we are impressed by certain
qualitics, such as smartness, a sense of humour, or
courage, wc assume that others too are impressed by
those qualities. So we pretend to have them. Pretence
means strain, because we dare not relax and be natural
for fear of being exposed for what we really are. We
stralin to resemble some ideal, instead of admitting
frankly that it 1s an 1deal and that we are far below 1it,
and that we are working towards it.

The wisc have a basic honesty which scorns all
pretence. Therein lies their strength, and their ability
to remain comparatively unmoved by praise or blame.
They have ideals too, but instead of pretending to be
the personification of those ideals, they work towards
them with faith and patience. If the world happens
to praise them, they are not unduly elated. If the
world happens to blame them, they arc not unduly
depressed.  ‘They assess such praise or blame calmly
and 1ntelhgently, questioning the competence of those
who pass judgment, accepting nothing at face value.
Having so assessed and questioned, they see their way
clearly. Sometimes praise or blamec is well-deserved
and can be a useful guide. But this is not always the
casc. If praisc or blame is undeserved, it should be
1gnored, just as a sane man ignores the compliments or
insults of a lunatic.
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ANGER

Whoso, his anger, arisen like an uncontrolled
chariot, checks,—Him indeed I call a charioteer.
Rewn-holders are other folk.

DHAMMAPADA

All of us can recall occasions when we were angry.
It is an emotion which we share with the rest of the
animal kingdom, except perhaps animals like jelly-fish,
slugs and worms, and for all we know even they may
be furious on occaston. The world we live in is far
from perfect. Things happen whicb, we fcel, would
not happen if others only were a little more i1ntelligent
and considerate, a little less greedy and selfish. VWhen
such things happen, the horse of anger takes charge
of the chariot of personality, and we are well set for a
period of sub-human behaviour.

It is easy to give one’s anger a loose rein and let it
gallop. It is easy to make 1t gallop faster and faster
with flicks from the whip of self-righteousness. If the
mad career does not end 1n a smash, the runaway
horse tires and slows down after a while, the chariot
resumes 1ts normal rate of progress, and the chariotecr
feels a bit foolish. There has been, perhaps, nothing
worse than an exhibition of bad manners.

But, all too often, such mad careers do end in
smashes. In Lanka, land of the Buddha Dhamma, a
depressingly large number of people are killed 1n
quarrels every year. A striking feature of these offences
1s that, in most cases, the motive seems ridiculously
inadequate. A fancied shight at a wedding party, a
delay in the repayment of a small debt, a dispute over
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the ownership of a tree or even a frutt—such things as
these have sufficed as the motive for brutal murders.

Why is this?

Clearly, it 1s not the gravity of the motive that
matters, but the character of the person concerned. If
a man 1s childish, if he lacks a sense of humour and
sense of prol)ortion, which are really the same thing,
any minor annoyance can send him along the road
that ends on the gallows. The Buddha Dhamma
offers people a peerless method for the building of a
strong, wise, kindly character. Why is it that so many
pcople 1n Buddhist lands do not have that sort of
character? It must be that they have not understood
the Buddha’s Teaching. They call themselves Bud-
dhists. They take part in religious ceremonies. They
listen to the Dhamma upon occasion. But that Dhamma
has not soaked into them and permeated them with
1ts coolness and sanity. They are like children, happy,
generous and truly lovable at times, but horrible little
brutes whenever something sends them into a tantrum.
In such black moments they behave as though the
Buddha had never lived, never given to humanity His
message of love and understanding.

We who are mere worldlings cannot pretend to that
mastery over self which was characteristic of the
Buddha and the Arahantas. To us, anger is a problem.
But there are things we can do. There are ways of
thinking which make the control of anger less difficult.
To begin with, we should understand that the failure
to control anger 1s always a sign of weekness, never a
sign of strength. We all like to be considered strong
and masterful. Anger, when it takes charge of us,
does make us feel stronger and more masterful than
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we do normally. But this a mere delusion, mislcading
and dangerous. In truth, we are, at such times,
weeker and less efficient than normal. A clever boxer,
if he knows that his opponent has a quick temper, will
do his best to provoke a fit of temper, because it makes
his opponent more vulnerable. WWhcnever we get angry
we should realize that the strength we feel is not the
strength of the charioteer in us. It is the strength of
the runaway horse. We should immediately try to
put the charioteer back in control. If we can do this,
we are masters. If we cannot, we are slaves.

It is also important to reflect that nothing cver
matters half so much as we think it does. There are
people who take themselves so seriously that they seem
to be in a state of rigor mortis while still alive. Such
people should realize that their occasional exhibitions
of bad temper are not nearly as 1mpressive as they
imagine. A man in a temper looks ugly and may
even be dangerous, But he 1s too funny to be impres-
sive. The wise man learns to laugh at himself at
times. If he cannot, others will.
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EATING

IV hat is the one ?
All beings are dependent on food.

This 1s the first of the ten sets of questions and
answers which every Samanera (novice monk) has to
learn. It is the basic truth about all living beings.
From the greatest to the smallest, the highest to the
lowest, all beings depend on nourishment. Stripped
to 1ts bare essence, life is a process of eating and of
avolding being eaten.

If a drop of water from any wayside ditch 1s exami-
ned under a powerful microscope, the truth becomes
cvident. One sees beings, amazingly tiny beings, each
an individual, each preoccupied and actively engaged
in the business of keeping alive. And what is that
business? Eating and avoiding being eaten. In such
an examination one may see a fight as fierce and as
startling as between a shark and an octopus. One of
these infinitesimally tiny beings seizes another. The
other struggles to escape. There is a furious commo-
lon, a wriggling and squirling, pauses for rest and
resumptions of violence until, inevitably, the weaker
1s overcome and eaten by the stronger.

This process goes on continually, in every drop of
water that is not sterile, in every cubic millimetre of
soil that harbours animal life. Higher up the scale of
life, 1n the visible world, the struggle goes on with
unabated violence. On the land, in the water, in the
air, living beings are eating and being eaten every
minute, every second.
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In this picture such things as kindness and gentleness
are so rare as to be v1rtua11y non-existent. When the
business of living, of keeping alive, lies entirely 1n eating
and avoiding being eaten, kindness and gentleness are
suicidal qualities. A gentle amoeba will not survive very
long, except as the pleasant memory ofa less gentle
amoeba. The same thing is true of a tiger or a shark.
Tanha (Craving) is the dominant quality of all living
beings. It means, basically, a good appetite. The greedy
ones eat more and grow bigger and stronger than the
poor eaters. As the risk of being eaten diminishes with
the individual’s size and strength, the hcarty eaters
stand a better chance of surviving and breeding, than
the poor eaters.

This is true of human life as well, though in human
life the phenomenon is more complex. In primitive
society a big eater has to hunt for his food. He thus
has a strong incentive to bc a good hunter, and more
often than not becomes one. He is generally a good
fichter as well and is likely to acquire more wives and
breed more children than his weaker brethren. But as
society evolves and grows more complex, other qua-
lities come into the picture. Thus a poor eater may
have some specialized skill, such as the ability to make
things, which gives him a greater earning capacity
than a hunter. But in him too the same law operates,
and he stands a better chance of survival and repro-
duction than less capable folk.

In human life as lived in highly organized societics,
the big eater is replaced by the go-getter, thc man
who knows what he wants and is smart enough to get
it. This too is a sort of cating. Power and fame take
the place of food. Such people grow powerful nnd
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are held in respect by their fellows. The game of
‘““eat and avoid being eaten’ still goes on, but in a
wider sense. Instead of food, men crave power, position,
wealth and what are called “good things of hfe.”
They fight for these things.

In direct contrast to all this comes Buddha’s Teaching
of a process of letting go which leads to freedom. He
taught the basic truth about all life, that is dependent
ontood, on eating and avoiding being eaten. But He
also taught people the way to win free from this obscene
activity, this horrible round of birth, decay, old age
and death and the recurrent struggle to grab what one
needs and hold what one has grabbed. Put very
simply, His ‘Teaching is one that stresses Freedom as the
one goal to which the intelligent people should aspire.
All things, He said, are impermanent, undesirable,

certain to pass away utterly, to be got rid of. Cling to
nothing whatsoever 1n this world!

RITUAL

Not in mere rites and ceremonies, nor in much learning, nor
in the gain of concentration, nor in lonely abode, nor n
thinking, ‘I enjoy the bliss of renunciation resorted to by the
non-worlding,” should you, O Bhikkhu, rest content, without

accomplishing the annihilation of ferments.
DHAMMAPADA

Those who do not understand the Buddha Dhamma
are sometimes misled by the religious practices of the
Buddhist worldling. The offering of flowers at Bud-
dhist shrines, the recurrent “taking” of the Five
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Precepts by the Buddhist layman, the chanting of
pirith (recitations of protection), and the salutation of
Bhikkhus (monks) these and many other practices are

pointed to as evidence of a highly ritualistic content
in Buddhism.

This 1s due to lack of understanding. The Buddha
has said that, just as there is one taste which permeates
every drop of water 1n the sea, the taste of salt, so
there is but one taste which permeates the entirety of
His Teaching, the taste of Deliverance. In the stanza
quoted above the Buddha has expressly pointed out
that rites and ceremonies do not constitute the be-all
and end-all of the way of life taught by him. The
‘ferments’ to be annihilated are the four Asavas—longing
for sense pleasures, longing for continual existence,
false views, and i1gnorance. When these are annihilated
a being wins free from the round of rebirth. On this
road, when a being attains the very first stage of Saint-
hood, he loses all faith 1in rites and ceremonies. So
it will be seen that by no stretch of imagination can

Buddhism be called a religion which values ritual for
its own sake.

But there is no doubt that for one who is still a
worldling, one who has not attained the first stage of
Sainthood, rites and ceremonies have a value. Religi-
ous ritual 1s a means to an end. In time of stress it
can be an anchor In time of grief it can be a solace,
In time of temptatlon it can be a reminder that there
are higher things in life than the physical appetites.

So the Buddhist offers flowers at the foot of a sacred
Bo tree or before an image of the Buddha. While
doing so he reflects on the perfections of the Incompa-
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rable One. He reflects, too, on the impermanence of
the flowers he offers. With such thought, his mind
grows calm and steadfast. He ‘takes’ the Five Pre-
cepts recurrently, day after day, because he wishes to
remind himself of these voluntary observances. He
chants, and listens to, pirith because it is the Truth,

enshrined in the words of the Buddha Himself. He
salutes Bhikkhus because they and the yellow robe they
wear, represent the highest way of life possible for a
human being. These are rituals, if one chooses to call
them that. But they are not meaningless rituals.
They are very definitely a means to an end. Only a
superficial and unthinking observer would see a man
sharpening an axe and conclude that he does so

because he believes there is some ultimate good 1n the
process.

Of course, as with many other helpful things, ritual
can assume an undue importance in foolish minds.
This must be guarded, or else one will be mistaking
the means for the end. But, as indicated by the Bud-
dha, this observation applies not only to ritual but also
to vast learning, the attainment of concentration, the
solitary life and the bliss of renunciation. None of
these i1s the end. All these are like rafts that carry
one across a river, they are like the timbers of one

single raft. When the river is crossed the raft is left
behind.
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FEAR

Beings who see fear in the non- fearsome,

And no fear in the fearsome,

Embrace false views and go to a woeful state.
DHAMMAPADA

According to the Buddha thcre i1s only one thing of
which we need to be afraid, and of this, unfortunately,
most worldlings are not afraid. It is the doing of evil.
Unskilful action (akusala kamma), of any kind 1s
fearsome. By unskilful action the Buddha meant such
action as tends to increase grced, hatred, and ignor-
ance, because it is by such action that we prolong and
intensify our suffering, life after life, in this treacherous
sea of Samsara. The wise fear such action and do their
best to avoid it, but, to the foolish, such action often
seems harmless, pleasurable, and even praiseworthy.
Thus do foolish parents teach their children to *‘get
on in the world” at all costs, ignorant of the dreadful
price those children will have to pay for that tem-
porary and utterly meaningless advance.

On the other hand, worldlings are afraid of a
number of things which, to a Buddha, are non-fearsome.
They fecar physical danger, financial loss, sickness, un-
popularity and a host of other ills which are merely
part of the environment in which life 1s lived. Acc-
ording to the Buddha, such fears are stupid. “*Wherever
fear arises,” He said, ‘it arises in the fool, not 1n the
wise.”” He was spcaking here of those beings who see
fear in the non-fearsome.

A certain Brahmin once asked the Buddha whether
those who resort to the lonely depths of the forest for
meditation, while yet unattained to concentration, are
not seized with fear. The Buddha’s reply was illumi-
nating. He said, “Thou has said it, Brahmin, thou
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has said it I’> He then went on to explain that those
ascetics who, for one reason or another, are unprepared
for the lonely forest life, are seized with fear. Before
He attained Enlightenment, the Bodhisatta deliberately
sought those ““places of horror and affright® and spent
lonely vigils there 1n order to experience and overcome
that very fcar. Being already a yogi of perfect purity
and high mental attainment, He met and mastered
the fear, soaring at last to those heights which only
Buddhas attain. But He recognized the fear, saw its
basis, and saw too that to the average worldling, of
frail virtue and irresolute mind, it can be a very real
thing.

It is true, as the Buddha said, that fear arises only
in the fool. But then it is equally true that we world-
lings are fools. That 1s why we are still worldlings. We
crave for things, cling to things, hate each other for
these very qualities, and are steeped 1n ignorance. So
we experlence fear. If, on occasion, we are brave, it
almost 1invariably 1s for the wrong reason. For in-
stance, the “brave” hunter, armed with the latest
thing in sporting rifles, does not fear the elephant.
In arming himself against a meaningless fear in the
non-fearsome, he sees no fear in the truly fearsome,

that is, the doing of evil. His folly is doubled.

There 1s only one way to get rid of fear, the way
shown by the Buddha. Untl that End 1s achieved,
and Final Deliverance won, we will experience fear.
But let us at least have the intelligence to recognize it
for what it is—the unpleasant fruit of our own greed,
our own ill-will, our own delusion.
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FREEDOM FROM FEAR

All tremble at punishment,
All fear death.

Comparing others with oneself,
One should neither kill nor cause to kill.

DHAMAMAPADA

The virtuous person, by reason of his virtue, gives
peace of mind to those about him. Heisnot a
menace. He will not kill others, or rob them, or
corrupt them, or slander them, or get drunk and make
a nuisancc of himself., A person who observes the
Five Precepts of Virtue is a wholesome and pleasant
neighbour.

There are those who seck to belittle these Precepts
by calling them ‘“negative’’. They take no thought
of the positive good the wvirtuous precept-observer
does by making his environment a happy and pcace-
ful one for others. We sometime forget that what
most pcople want 1s not active assistance but freedom
from interference. They can get along quite well 1on
their own, and only ask to be left alone. Some over-
enthusiastic social workers would do well to remember
this. A happy, calm environment 1s a precious thing
in this world of strife and worry. Those who, by their
lives, help create and maintain such an environment
do a great service to humanity.

Ascetics carry no weapons when they retire to lone-
ly places to meditate. And yct one rarely, if ever,
hears of an ascctic being harmed by wild beasts. It
is because wild beasts too are sensitive to a good en-
vironment. They sense, and react favourably to, an
atmosphere of peace and goodwill. Indeed, thcre is
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reason to think that wild beasts are better than humans
in this respect. It is not likely that wild beasts would
have harmed Jesus, or Gilordano Bruno.

To the Buddhists 1t 1s axiomatic that no good is ever
achieved by harming one’s fellow-beings. That is
why the pages of Buddhist history do. not stink with
the blood of innocent victims, killed or tortured in
the name of religion. The Buddha Dhamma is a free
and noble way of life, appealing only to the best in
human nature. e do not seek to force this way of
life upon others, for compulsion 1s the very antithesis
of freedom. Nor do we claim, as certain other re-
ligionists do, that immediate conversion to- Buddhism
1s necessary for Final Deliverance. There 1s time,
plenty of time. There 1s all eternity. Those who do
not accept this teaching now will do so some day.
We need not worry about them, or see ourselves 1n
the heroic role of Saviours. Those others will save
themselves, though not with the speed, nor by the
means, that they now believe in.

The Buddhist might well ask what his attitude
should be towards the follower of some other religion
who tries to convert fum. The Buddhist attitude
should be one of understanding kindliness and long-
suffering patience. After all, the attempt is motivated
by a friendly impulse, however misguided. And the
Buddhist might well return kindness for kindness by
telling the would-be converter something of Buddhism.
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NATIONALISM

Neither in the sky, nor in the mid-ocean,

nor by entering a mountain cave,

1s found that place on earth,

where abiding, one will not be overcome by death.

DHAMMAPADA.

The Buddha spoke to all men and for all ime. He
was born a Sakyan, in Northern India. But it 1s not
as a Sakyan, nor as an Indian, that one thinks of
Him. He was too big for that.

To a follower of the Buddha, there can be no mean-
ing 1n ‘nationalism’. How can one sing ‘Rule
Britannia’ with any degree of fervour or conviction
when, according to the Buddha, one will presently
die, and may be reborn as a Chinaman? Nationalism
1s good enough for those unenlightened and short-
sighted folk who cannot see the possibilities of rebirth.
What is more, 1t is rooted 1n mistaken 1deas of ‘me’
and ‘mine’.

The Buddha taught that there is nothing permanent
or stable in any living being. There 1s nothing of
which one can say, ‘This am I. This is mine.’” How
then can a sincere Buddhist say “This is my country’,
or, ‘These are my people’> If we really accept the
Buddha’s Teaching, we cannot think of ourselves as
the nationals of any particular country. We cannot,
strictly speaking, think of oursclves even as human
beings, because even that state of affairs is transitory.
We can only regard ourselves as beings, that 1s, as
mind and body fluxes, ever changing, subject to birth,
decay and death.
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In many parts of the world today, the spirit of
narrow nationalism seems to be growing stronger.
People tend more and more to think of themselves as
members of some nation rather than as intelligent
living beings. Like a dreadful cancer, this spirit of
nationalism 1s eating into everything that is noble and
gencrous 1In human nature, replacing reason, love and
honesty with its own evil substance. There are some
feeble-minded people who regard this as a wholesome
change. But no genuine follower of the Buddha can
be misled by them.

While we live this life, as humans, let us at least
have the bigness of mind to see ourselves as human
beings rather than as Sinhalas, Americans, Burmans,
Russians and so on, as the case may be. Let us not
be so petty about our own particular national
language, national dress, national customs, rites, cere-
monies and background.

The Buddha was like the sun, and, like sunlight,
His Dhamma is for all men, whatever language they
speak, whatever clothes they wear, whatever country
they call ‘home’. The Buddha’s language was Truth.
He was clothed in Truth, and the whole world was
His home, for Truth is everywhere and for all time.
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WORDS

Better than a discourse of thousand words, imbued
with worthlessness,
15 one significant sentence which, being heard,

calms one.
DHAMMAPADA

They pour 1n upon us, every time we open a news-
paper, cvery time we switch on the radio — words,
words, words. Who speaks them? Who writes them?
All too often we do not even bother to find out. We
have no time. But quietly, subtly, insidiously. the
words we read and hear are influencing us all the
time. That is why people pay so highly for advertise-
ment space in the newspapers and time on radio
commercial programmes. They know that words
matter a great deal, cunningly selected words, skilfully
strung together so as to work on the imagination.
They know that suggestive words, repeated again and
again, come to be accepted as true.

And who are these pcople who exploit words with
such care and persistence? Invariable they are people
who want to sell something, be it a patent medicine
or an insurance policy or a political i1deology. They
are all trying to put something across, and they do 1t
in words—frightening words, inflammatory words,
words that appeal to the appetites and the emotions.
Rarely, if ever, do they appeal to reason and intel-
ligence.

By appealing to reason and intelligence one en-
courages people to think for themselves, and that 1s a
very dangerous thing if one has something tosell. One
1s on much safer ground with the emotions and
appetites, and they are so many and varied that there
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is plenty of scope. A critical study of newspaper
advertlsements can be both instructive and entertain-
ing. One is informed that So-and-so’s shirts are worn
by the “Best People”. One 1s not told why, nor is
one encouraged to ask. The mere information that
some nebulous class of people called the “Best”
habitually wear So-and-so’s shirt 1s considered suffi-
cient inducement for other people to wear them. And
the funniest part of the business is that So-and-so is
absolutely right in his estimate of human nature.
His sales prove it very satisfactorily.

Then there 1s the appeal to fear. Insurance com-
panies exploit it shamelessly. One is urged to insure
against all sorts of calamities. One 1s not told why
the insurance company 1s so willing to give such in-
surance, and the question 1s not encouraged. The
share-holders know the answer, because it appears
regularly 1n the dividends. The majority of people
who insure themsclves do not need insurance. If they
did, the insurance companies would be ruined.

It 1s the same i1n the realm of politics. Here too it
1s a question of selling something by an appeal to
appetite and emotion rather than intelligence. Words
are used, thousands and thousands of suggestive words
that tend to deaden the critical faculty. They are
repeated again and again, on public platforms, in
print and over the radio, and men come to accept
them as true. It is done deliberately. It 1s difficult
to think clearly and coherently under a barrage of
propaganda, and politicians know this. It is not their
business to encourage clear, coherent, thought.

But, as individuals, 1t 1s our business to think thus.

It 15 our duty, if we value our sanity. In all the
thousands of words poured on us by the sellers of
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things, there 1s not one that brings peace of mind.
They are words which tend to make us want things,
to want the things that are for sale.

But peace of mind 1s not for sale. It is a gift which
we give ourselves—if we are wise. It is a gift which
the wise have given themselves, since the beginning of
time. If we can shut out from our minds the clamour
of thosc who are trying to sell us worthless things,
we may hear one significant sentence that brings
calm, a sentence such as the Buddha spoke when
He said, “Whoso in the world controls this stupid,
unruly craving, from him sorrows fall away, like
water-drops from a lotus-leaf.”

IGNORANCE—THE GREATEST TAINT.

Misconduct 1s a taint in a woman, niggardliness is a
taint in a benefactor.  All taints are evil indeed, in this
world and the next. A worse taint than such as these
ts Lgnorance, the greatest taint. Abandoning this taint,
be perfect, O Bhikkhus.

DHAMMAPADA.

A Buddhist 1s sometimes asked why the Bnddha did
not tell people about certain things that are known
today but were not known to His contemporaries. If
He was omniscient, they argue, He must surely have
known all about the Solar System, the Galaxy and so
on. Then why did He not correct the current false
notions about these and other matters ?
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The question 1s reasonable enough, provided the
questioner is rather smug about what we know today,
and chooscs to 1gnore the whole purpose of the
Buddha’s life. To underline the smugness first, can
we really presume to be dogmatic about our present
views, or are they subject to revision in the light of
further data? For all we know, we may be as far
from the truth today as were the men of the Stone-Age.
A thousand years hence, if nuclear weapons have not
made a dead planet of this Earth, people may consider
our present 1deas as more or less on a level with pre-
Copernican views of the geocentric structure of the
universe. And, to a Buddha-mind, the i1deas that will
be 1n vogue a thousand years hence may be as fan-
tastically and obviously untenable.

But, more important than this 1s the question of
what the Buddha wanted to tell people, because it was
vitally necessary for their deliverance. Once, 1n a
forest, He compared a few leaves in His hand with the
folhage around him, as illustrative of what He had
taught, when compared with what He knew. And
yet, what He taught was sufficient for man’s deliverance
from suffering. Nothing that needed to be said was
left unsaid by that Supreme Teacher.

It would surely be naive to assume that such a
Being would bother to correct people’s wrong ideas on
such matters as the structure of the physical world.
Just as a parent sees no harm 1n his child’s happy
belief in Santa Claus, so the Buddha saw no harm in
cxisting 1deas about the structure of the world. It did
not matter to Him whether people thought that the
Sun moved round the Earth or the Earth round the
Sun. Nor will it ever matter to anybody who values
thc world of mind rather than the material world as
relevant to human progress. A man may be good and
wise, though he believes that if one travels far enough
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one will come to the edge of the world. Many men,
much better and wiser than we are, held that belicf.

The, Buddha was not concerned with knowledge as
an end in itself. What then is that Ignorance which
He condemned as being the greatest taint? It 1s the
Ignorance that stands in the way of a being’s progress
to deliverance from suffering, the Ignorance that feeds
the fires of greed and hate, the Ignorance that kceps
us wandering, life after life, in Samsara.

We are all steeped in this Ignorance, however smart
and knowledgeable we may think we are. We have
not_rcalized that a// phenomena are transient, not
worth clinging to, ever passing to destruction, to be
got rid of.  So we cling and crave and hope and plan,
sowing the seeds of further existence in this sorrow-laden
world of fleeting shadows. Of what advantage, 1n this
context, 1s the knowledge that the Earth moves round
the Sun? All the discoveries of science have not
helped humanity a hair’s breadth forward on the road
to happiness. Indced, human folly 1s so great that the
more we learn about the material world, the smaller
and meaner we seem to become. Today humanity
has become so mean that is finds difficulty 1in seeing
any alternative to suicide, hke a scorpion stinging itself
to death with its own venom. If this s the result of
knowledge, it 1s better to know less. Perhaps the
Buddha foresaw this when He withheld from the world
so much of what He knew. He came to teach Wisdom,
not to impart useless and possibly dangerous knowledge.
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THE POWER OF TRUTH

In the world there surely 1s virtue, goodness,

Truth, cleansing, improvement,—

By this fact I make a supreme Act (assertion) of Truth.
FATAKA.

The East has long believed that there is power in
the assertion of truth. There are many instances in
the Buddhist Scriptures of the use of this truth-power
for various purposes, such as healing the sick. Itis
effective when the assertion is made by one in whom
the truth relied on 1s manifest, as when a virtuous and
good person says or thinks, “By the power of the
truth that there 1s virtue and goodness in the world
may so-and-so be cured of his illness’’. Such a person,
quite understandably, would make the assertion with
more confidence than would a person whose own
virtue and goodness are questionable, and his mind
therefore serves as a better conductor of the truth-

power. There 1s no doubt that faith, or confidence,
1S necessary.

There was a time when it was considered fashionable
and “modern” to scoff at anything so intangible as
thought-force. But today even the materialistic West
1s awakening to the fact that the mind has certain
capacities which defy all attempts at explanation on
modern scientific lines. Matter itself has ceased to be
the dependable thing it was a few years ago, and has
betrayed the materialist by turning out to be nothing
more than a manifestation of encergy. What 1s energy ?
Nobody knows. One can only call it by various other
names and cite examples of its manifestation, such as
electricity, magnetism, gravitation, heat and light.
Is it not rcasonable to suppose that thought also 1s
a form of energy, and that such energy can and does
affect the so-called material world ?

30



Of course, 1t is not everybody who can split rocks
by thinking, or, for the matter of that, generate enough
thought-force even to lift a feather off the ground. But
then, how many people know how to generate enough
electrical energy to split a rock or even lift a feather ?
In comparison with the world’s population, very very

few. And yct, nobody will deny that electricity is a
real and potent force.

The vital difference between electricity and thought-
force 1s that whereas, in the modern world, the former
has become the servant of any fool who knows how to
pull a switch or press a button, the latter must still be
generated and appled by each individual unaided by
others, save for such advice as they may be able to
give. Each individual must build his own mental

dynamo and lecarn how to use 1it. Each must be a
skilled technician and operator.

In the East there has been no lack of teachers, and
today the methods taught by many of them are to be
found 1n books. Supreme among such teachers was
the Buddha. He understood the nature of thought-
force as nobody else has understood it, and He knew
that one way, a relatively easy way, in which such force

may be generated and applied is by the Act (or
assertion) of Truth (Saccakiriya). It must be under-

stood, though, that the sole purpose of His life was to
teach people how to win free from the suffering inher-
ent in all existence, and not merely to teach them how
to develop thought-force. That was incidental, and
He did not value power for its own sake.

But there is no denying that we worldlings someti-
mes need the power to help our fellow beings In
various ways. The Act of Truth, properly used, does
give us this power. But we must be qualified to use it.
We must, in our own conduct, manifest the Truth we
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seek to use. The laws of Nature do not permit a
libertine to exploit the truth of virtue, nor a miser the
truth of generosity. If we are qualified to use 1t, the
Act of Truth 1s an unfailing source of power. With it
we can draw our fellows from sickness towards health,
from madness towards sanity, from despair towards
hope, from hate towards love.

Today, from the point of view of any kindly person
who does not wish to see this earth turned into a
shambles, such power 1s urgently needed. This essay is
written in the hope that all such people, whatever
their religion, will use it for the good of humanity.

THE HAPPY ROAD

He who, discarding human bonds and transcending
celestial ties, is completely delivered of all bonds,—him

I call a Brahmana.
DHAMMAPADA

The Buddha taught the way to absolute freedom
from all bonds, human and celestial. To the worldling,
enmeshed in human bonds such as the desire to win
fame and wealth here in this life, it 1s hardly necessary
to speak of celestial ties. Such a man does not begin
to know the meaning of freedom before death overtakes
him. He lives shackled to his worldly ambitions and
dies with them. If those ambitions are still unfulfilled
at the moment of death, as usually happens, because
there 1s no such thing as ‘“‘enough” for such a man,
the chances of a happy rebirth are very slim.

But there are people who have the understanding to
renounce worldly ambition in this gross sense for some-
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thing higher. They know that death must come, and
that it will mean leaving behind all such things as
wealth and fame and worldly authority. So they live
with one eye on the next life as i1t were, thinking of
future rather than present success. Such people may
get the reputation of being “unworldly”, but really,
they are more f{ar-sceing than unworldly, just as a
shrewd fellow who 1nvests his money 1s more far-seeing
than the man who spends it as soon as he gets it, but
may be just as worldly.

Such foresight has its rewards, both 1n this life and
the next, and we have the Buddha’s word for it. In-
telligence always pays, and the stupid have no cause
to feel superior to the intelligent in that they have
taken no thought for the morrow. And, when tomor-
row comes, the stupid will have no justification to
grumble at their bad luck, though they will certainly
do so.

But, as we pointed out earlier, the intelligent person
who Invests 1n the next life is not really unworldly.
He will reap the rewards of his foresight, but they will
be worldly rewards, even 1if he is reborn in a celestial
plane. He will still be in bondage and, even celestial
beings are mortal. In due course, after the lapse of a
long, long time, such a person will die in that celestial
plane and be reborn according to the balance of his
kamma at that death moment. He may be reborn as
a human once again, or as a being in some lower
plane. And so the story of life goes on. It 1s never
done until one attains Nibbana. All living is in world,
and all desire for happy and safe hiving i1s worldly, if it
gocs no further.

The great danger is that mind is unstable. The
man who lives wisely and well, storing up good Aamma,
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may not live so wisely and well when, as a result of
that very good kamma, he 1s reborn in a celestial plane.
The steady, plodding human caterpillar of this life
may turn into the light-headed celestial butterfly of the
next. And, if such a man is reborn as a human, with
no memory of the past, he will not even know why
he is wealthy and fortunate. He may become a play-
boy and libertine.

So, the Buddha advised us to get rid of all bonds,
human and celestial, and win final deliverance. In-
vestment 1n future lives is good, but it 1s not enough.
Such investment must be made only with a view to
progress on the road to MNwbbana. Future happiness
and security must be the means to an end, the end
being Freedom,
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ALOOFNESS

Seek no intimacy with the beloved, and
never with the unbeloved.
Not seeing the beloved, and the sight of
the unbeloved, are both painful.
DITIMMAPADA.

Thoughts of “me” and “mine’ are at the root of
all our loves and hates. We may think highly of one
person for his good qualities, and think poorly of
another for his bad qualities, but we cannot love the
one or hate the other unless there has been some per-
sonal contact. MWhen parted from those whom we
love, we feel a sensc of personal loss. When forced to
associate with those whom we hate, we feel a personal
irritation. Both feelings are painful.

The Buddha saw that these feelings spring from the
dclusion of self, and are stimulated by personal con-
tacts. The notion of self 1s a constant factor, and will
remain so untill we see things as they really are. It
would be useless to pretend that we have eliminated
it at the very beginning of our search for Enlighten-
ment. So we are obliged to tackle the problem on
the level of personal contacts, by making such contacts
as light as possible.

Intimate association with the beloved and the un-
becloved are both potentially painful. Aloofness, on
the other hand, tends to lessen the intensity of such
cmotions and the pain they can engender. Such is
the teaching of the Buddha, clear and uncompromi-
sing. Each of us 1s free to choose his own way of life.
There may be those who will call this teaching cold
and inhuman. 'They may say, “Itis better to have
loved and lost than never to have loved at all”’.
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They are at liberty to love and lose as many times
as they please, in this life and in future lives, until
they realise that they are making fools of themselves.
There may be others who pride themselves on being
good haters. They too are free to go their own road
until repeated suffering teaches them that the hater

harms himself far more than he harms the object of
his hate.

There are a few pcople, extremely few, to whom the
tecaching of aloofness has a strong appeal. They are
the mature ones, the old campaigners of Samsara, who
have had their fill of loving and hating. They are
beginning to fecl instinctively that frecdom lies in
letting go. It 1s to such people really that the Buddha
spoke. The rest merely happened to be present, and
to hear with their ears but not with their hearts.

Can such a teaching be called selfish? Surely not,
when it leads to the elimination of the concept of self.
Intimate association with people i1s not unsclfish
behaviour. It is the manure upon which the trce of
Self grows and thrives, bearing in abundance 1ts fruit
of suffering. Aloofness i1s just the opposite of such
behaviour. It is the manure upon which the tree of

Wisdom grows and thrives, bearing at last the fruit of
Insight.

[.et us not delude ourselves. The world we live In
1s built upon the very notion of self which the Buddha
sought to eradicate. All its activities, all its vested
interests, are bound up with this basic 1dea. Any de-
parture from the accepted standards of conduct will
incvitably be branded as anti-social. Aloofness 1s such
a departure, and is bound to be resented by those who

love the world and its ways. Need that deter the
wisc ?

v
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STILLNESS

As n ocean mid-deeps
No wave arises,—but all 15 still,—

So be still, unmoved ;
Pride let the Bhikkhu nowhere entertain.

TUVATAKA SUTTA, SUTTA NIPAT.

- Deep down in the sea, where the sea is rcally deep,
half a mile, a mile, two miles below the surface, all 1s
still. Here there are no tempests, no storms. There
1s none of the fuss and bother that beset surface waters
and shallows.

So it is with people who have attained Ultimate
Deliverance. So it was with the Buddha and the
Arahantas. They had reached the Final Peace. Never
again, for them, the flurry and turmoil, the longing
and anxiety, the feverish, meaningless activity of the
worldling.

The Buddha, in the stanza quoted above, advised
all Bhikkhus to be like that. The advice holds good
for lay folk as well. Although the worldling has not
attained that I'inal Peace, he can, by a sedulous cul-
tivation of calm, experience as it were a shadow of
that stillness.

Why should he cultivate calm? The answer 1is
simple. When one Is in motion, 1t 1s difficult to judge
motion in one’s environment. 'Iravellmg In a moving
vehicle, another vehicle, moving at the same speed in
the same direction, seems to be still. An object that
1s actually still, like a tree, seems to be moving. One’s
1mpressmns of one’s environment are conditioned by
one’s own movement. It is so with the mind. When
the mind is restless and flurried, it is difficult to realize
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the deep. eternal Truths. Things that are actually
changing are accepted as constant. Things that are
actually constant, such as the Truths of anicca, dukkha
and anatta (impermanence, suffering and soul-lessness)
are not perceived at all. The mind keeps rushing
with changing phenomena, so busy and occupied that
it is unable to see clearly or deeply or truly.

So the Buddha advised stillness. The whole system
of Samatha bhavana (meditation for calm), as taught by
the Buddha, has this one object in view. The mind,
when purlﬁed of all sensual thoughts and concentrated
on a Kammatthana (subject of concentration) becomes
utterly still. It also grows very powerful, so powerful
that such feats as levitation, clairvoyance, clair-audien-
ce, thought-reading, remembrance of past lives, and
so on, become possible. But these are merely by-
products of Samatha Bhavana. The one and only object
of such meditation 1s stillness - stillness which leads to
clear, deep, true vision.

Lay peoplc, in their daily lives, are badly handicap-
ped when it comes to meditation. Itis not so much
the actual duties of the layman that interfere, though
these do take up a large proportion of the layman’s
life. But the worst handicap 1s worry. We tend to
worry about what we have done, are doing and intend
to do, about what has happened, 1s happening and is
likely to happen. This worry, says the Buddha, is
useless and foolish. How can one stop 1t? Illustra-
tions help. In times of worry and flurry one can think
of the Buddha’s own illustration—the mid-deeps of the
occan, where all is still.  So thinking, one can become
less excited about the fussy little things that cause
WOTTY.
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ZEAL

Look now, O Bhikkhus, I urge you ;
Transient winnately are all compounds ;
With zeal work out your aim.

MAHA PARINIBBANA SUTTA

These were the last words of the dying Buddha. They
were plain, simple, direct words, going straight to
the heart of things. For countless acons He had perfec-
ted Himself in order that He might teach living beings
the way to end suffering, once and for all. In his final
existence, as a Buddha, He bent all His tremendous
power to that one end, never sparing Himself, never
postponing for tomorrow that which could be done
today. And at last, when that glorious life was at its
end, these were the words He spoke. They crystahze
the very essence of His teaching, and may well serve
as a motto for all Buddhists.

We Buddhists of today are feeble specimens indeed,
in comparison with the Buddha and the mighty
Arahants. We most of us, regard life as desirable on
the whole. We mouth the Buddha’s words and profess
to follow His teaching, but our actions are sadly
lacking in that zeal, that wholehearted endeavour,
which is necessary for success. We are like people
who have queued up and are patiently waiting at a
motor ’bus halting-place. The Gotama Buddha ’bus
has not yet arrived. So we are waiting, kicking our
heels and whiling away the time in silly gossip about
motor ’buses and the service they do for the public.
We are waiting to pay our few miserable cents for a
ticket to Nibbana and to be carried there in comfort
by Metteyya Buddha, without the slightest exertion on
our part. Nothing on earth will induce us to walk.
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But, alas, the dispensation of a Buddha is not a motor
’bus nor any other kind of conveyance in which people
are carried to Nibbana. Buddhas are only teachers,
though in the highest sense of the word. They teach
the Way of Deliverance. Gotama Buddha’s teaching
still exists 1n the world, and if we are unable to profit
by it and begin to work for Deliverance now itis futile
to expect that we will achieve that end when we hear
the identical teaching from Metteyya Buddha. The
teaching is clear enough and cannot possibly be made
clearer. If anything 1s lacking it i1s lacking in ourselves.

What then should we do? First of all we must get
rid of the halting-place mentality. WWe must realise
that Nibbana 1s to be attained by our own personal
endeavour and that it is not a paradise to which we
can be carried by a Buddha. Buddha’s are powerful,
more powerful by far than any other living beings.
But this 1s something that even Buddha’s cannot do,
Each being must work out his own salvation.

Having once realized this, we must get going here
and now, following the Buddhas teaching and making
a sincere effort to live the sort of life that leads to
Nibbana. “With zeal work out your aim” said the
Buddha. 1Yet us take that to heart. With zeal let us
observe the prccepts of virtue. With zeal let us practise
the perfections. IVith zeal let us endeavour to purify
and calm our minds, following the methods that he

taught. Let us use the opportunities we have here
and now.
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Introduction

Quite contradictory views have been expressed in
Western literature on the attitude of Buddhism towards the
concept of God and Gods. Hence 1t was considered
useful to gather within the covers of one slender booklet
some source material on the subject. Our collection
contains quotations from the Discourses of the Buddha as
preserved 1n the Pali Canon, followed by extracts from
Mahayana lhterature,

From these texts 1t will be seen that the idea of a
personal deity, a Creator god, conceived to be eternal and
omnipotent, s incompatible with the Buddha’s teachings.
On the other hand, conceptions of an impersonal godhead of
any description (World-soul, etc.) are excluded by the
Budcha’s tezching on Anatta (Not-self, unsubstantiality),
with which several publications in this series bave dealt and
will further deal.®

In Buddhist literature, the belief in a Creator god
(issaravin.amarc-vada) 1s frequently mentioned, and rej:cted,
along with other causes wrongly adduced to explain the
origin of the world, as for instance, World-soul (pradhana),
Time, Nature, etc. God-belief, however, 1s not placad in
the same category as thc wrong views which deny moral
efficacy of actions, which assume a fortuitous origin of man
and nature, or teach absolute determinism; these views
are saild to be altogether pernicicus, having definite bad

results (xiyata-micchaditthi) due to their effect on ethical
conduct.

¥ See 'The Wheel” No.2 “Vedanta and Buddhism': No. li,
“Anattd and Nibbana; No.20 “"The Three Signata’.
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Theism, however, is regarded as a kind of Karmaze
teaching (kammavada), in so far as it upholds the moral
efficacy of actions. Hence, a Theist, if he leads a moral
life, may (like anyone else doing so) expect a favourable
rebirth, and possibly one in a heavenly world that resembles
his own conceptions of it though it will not be of eternal
duration as he may have expected. If, however, fanaticism
induces him to persecute those who do not share his belicfs,
this will, of course, have grave consequences for his future
destiny, God-belief, though not excluding favourable
rebirth, is, as a variety of Eternalism (sassata-ditthi), an
obstacle to final Deliverance. It 1s an expresston of the
Craving for continued Existence (bhava-tarhz), the Will to
Live: and among the Fetters (samyojana) that bind to
existence, theism 1is, 1n particular, subject to those of
Personality-behief, Attachment to Rites and Rituals and
Desire for Fine-material Existence (or for a ““Heaven of the
Sense sphere’, as the case may be),

As an attempt at explaining the universe, its origin, and
man’s situation in his world, the God idea has been found
entirely unconvincing by the Buddhist thinkers of old.
Some of their arguments will be found in the last sections
of this brochure, and it should be of interest to compare
these with the ways in which Western philosophers have
refuted the theological proofs of the existence of God.

* 3 %

But for an earnest believer, the God idea is more than
a mere device for explaining external facts like the origin of
the world, etc, It is for him, or is supposed to be, an inner
experience that can bestow a strong feeling of certainty not

only as to God’s existence ‘‘somewhere out there”, but as
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to God’s consoling presence and closeness to the devotee.
But this “feeling of certainty’® requires close scrutiny,
Such scrutiny will reveal that in most cases the God-
experience is only the devotee’s projection of his Ideal
(a more or less noble one), and of his fervent wish and
ceeply {elt need to believe. To these projections is given a
strong emotional emphasis and they receive “life’’ through
man’s powerful capacity of imagination, in the sense of
image-forming, visualization, myth-creation, etc. These
projections are largely conditioned by the influence of
childhood impressions, education, tradition, social environ-
ment, etc.,, and are identified with the images and concepts
of whatever religion the devotee follows. In the case of
very many of the most sincere believers, a searching
self-analysis would show that their ‘“God-experience’ has
no more specific content than this,

Yet the range and significance of God-belief and God-
experience are not fully exhausted by the preceding remarks.
The lives and writings of the mystics of all great religions
bear witness to religious experiences of great intensity, 1n
which considerable changes are effected in the quality of
consciousness. Resulting from profound absorption in
prayer or meditation, there is a deepening and widening, a
brightening and intensifying of consciousness, mostly
accompanied by a trapsporting feeling of rapture and bliss.

The contrast between these states and the norms of
conscious awareness is so great that it 1s understandable if

 such experiences are believed to be manifestations of the
Qdivine_ Such experiences are also characterized ty a
marked reduction or temporary exclusion of the multiplicity
of sense perceptions and restless thoughts; and this relative
upification of mind 1is then interpreted as a union or
communijon with the One God. All these deeply moving
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impressions and the first spontaneous interpretations are
then identified by the mystic with his particular theology. It
is interesting to note, however, that the attempts of most of
the great Western mystics to relate their experiences on the
mystical level with the official dogmas of their respective
Churches often resulted in teachings which were looked
upon askance by the orthodox, if not considered downright
heretical.

The psychological facts wunderlying those religious
exp:sriences are accepted by the Buddhist, and well known
to him: but he distinguiskes them carefully from the
theological interpretations tacked on to those facts, After
rising from deep meditative absorption (jhana), the Buddhist
meditator is advised to view the physical and mental
factors constituting his experience, in the light of the three
characteristics of all conditioncd existenc:: impermanerncy,
liability to suffering, and atsecnce of an abiding ego or
eternal substance., This is primarily done in orcer to
utilize the meditative purity and strength of consciousness
for the highest purpose: liberating Insight.  But this
procedure has also a very important side-effect which
concerns us here: the meditator will not b2 overwhelned by
any uncontrolled emotions and thoughts evoked by his
singular experience, and will thus be able to avoid inter-
rretations of that experience which are not warranted by
the facts.

Hence a Buddhist meditator while tenefiting by the
rcfirement of consciousness he has achieved, will be atle to
see these meditative experiences as what they are: and he will
further know that they are without any abiding substancz
which could be attributed to a deity manifesting itself in
the meditator’s mind. Therefore, the Buddhist’s conclusion
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must be that also the highest mystic states do not provide
cvidence for the existence of a personal God or impersonal
Godhead.

t n-t-
* 1: L

Buddhism has sometimes been called an <‘atheistic
teaching”, either in an approving sense (by freethinkers,
rationalists, etc)), but more often meant to be disparaging,
in the samec way as the word ‘godless” 1s used as a
‘‘smcar-word”’.

Only in one way may Buddhism be described as
atheistic, namely in so lar as it denics the existence of an
eternal, omnipotent God or Godhead who is the creator and
ordainer of the world, The word ‘atheism’, however,
frequently carries a number of disparaging overtones cr
implications, which 1n no way apply to the Buddha’s
teaching,

Those who use the word “‘atheism’’, often associate it
with a materialist doctrine that knows nothing higher than
this world of the senses and the slight happiness it can
bestow. Buddhism is nothing of that sort, In this respect
it agrees with other religions that true and lasting happiness
cannot be found in this world; nor, as the Buddha adds. on
any higher, but still impermanent, plane of existence to
which the name of heavenly or divine world i1s given,
However, while the spiritual values advocaied by Buddhism
arc orientated to a state transcending the world, Nibbana,
they do not make a separation between the ““Beyond’ and
the here and now. They have firm roots in the world itself
for they aim at the highest realization in this present
existence. Along with such spiritual aspirations Buddhism
encourages earncst endeavour to make this world a better

place to livein,
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superior beings gods, deities, devas or angels is of little
importance, since it 1s improbable that these beings call
themselves by any of those names. They are inhabitants of
this universe, fcllow-wanderers in this round of existence.
Further, it need not be denied that such worlds and such
beings may have their Lord and Ruler who, as also human
rulers do, might, in some cases, be inclined to misjudge his
own status and power, until a Greater One comes and points
out to him his error, as our texts report of the Buddha * . -

These, however, are largely matters beyond the range
and concern of average human experience. They have been
mentioned here chielly for the purpose of defining the
Buddhist position, and not to serve as a topic of speculation
and argument, which can only divert attention and effort
from what ought to be their principal object: the over-
coming of Greed, Hatred and Delusion where they are
found in the Here and Now.

An ancient verse ascribed to the Buddha in the
“Questions of Milinda™, says:

“Not far from here you need to look!
Highest existence—what can it avail?
Here 1n this present aggregate,

In your own body overcome the world!”

Nyanaponika Thera

B LT PR E e X s T dny e ~ ———

* More on this subject of the deities’ place in the DBuddhist
conception of the universe, may be found in an essay by
FraneetStory, ‘Of Gods and Men" (‘Bodhi Leaves’, No. B. 4.
Buddhist Publication Society, Kandy).




Origin of the belief in a Creator god

Now there comes a time, brethren, when, sooner or
later, after the lapse of a long long neriod, this world-system
passes away. And when this happens beings have mostly
been reborn in the World of Radiance, and there they
c¢well made of mind, feeding on joy, radiating light
from themselves, traversing the air, continuing in glory:
and thus they remain for a long !ong period of time.

Now there comes a time, brethren, when, sooner or
tater, this world-system begins to re-evolve, When this
happens the Palace of Brahma appears, but it is empty,
And some being or other, either because his span of years
has passed or his merit is exhausted, falls from the World
of Radiance, and comes to life in the Palace of Brahma.
And there also he lives made of mind, feceding on joy,
radiating light from himself, traversing the air, continuing
in glory; and thus does he remain for a long long period
of time.

Now there arises in him, from his dwelling there so
long alone, a dissatisfaction and a longing: “O! would
that other beings might come to join me in this place!”
And just then, either because their span of years had
passed or their merit was exhausted, other beings fall from
the Woild of Radiance, and appear 1n the Palace of Brahma
as companions to him, and in all respects like him.

On this brethren, the one who was first reborn thinks
thus to himself: I am Brahma, the Great Brahma, ths
Supreme One, the Mighty, the All-seeing, the Ruler, the
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lLord of all, the Maker, the Creator, the Chief of all,
appointing to cach his place, the Ancient of days, the
Father of all that are and are to be. These other beings ate
of my creation. And why is that so? A whileago I thought,
‘Would that they might come!” And on my mental aspira-
tion, behold the beings came™.

And those beings themselves, too, think thus: ““This
must be Brahma, the Supreme, the Mighty, the All-seeing,
the Ruler, the Lord of all, the Maker, the Creator, the
Chief ot all, appointing to each his place, the Ancient of
days, the Father of all that are and are to be. And we must
have been created by him. Anad why? Because, as we see 1t
was he who was here first, and we came after that.”

On this, brethren, the one who first came into exis-
tence there 1s of longer life, and more glorious, and more
powerful than those who appeared after him. And it might
well be, Etrethren, that some being on his falling from that
state, should come hither. And having come hither he
might go forth from the househo'd life into the homeless
state. And having thus become a recluse he, by rcason of
ardour, of exertion, of application, of earnestness, of careful
thought, reaches up to such rapture of heart that, rapt in
heart, he calls to mind his last dwelling-place, but not the
previous ones. He says to himself: ¢ That illustrious
Brahma, the Great Brahma, the Supreme One, the Mighty,
the All-seeing, the Ruler, the Lord of all the Maker, the
Creator, the Chief of all, appointing to each his place, the
Ancient of days, the Father of all that are and are to bz,
he by whom we were created, he is steadfast, immutable,
eternal, of a nature that knows no change, and he will
remain so for ever and ever, But we who were created by
him have come hither as being impermanent, mutable,
limited in duration of life.
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This, brethren, is the first statec of things on account
of which, starting out from which, some recluses and
Brahmans, bkeing Eterralists as to somec things, and
Non-eternalists as to others, maintain that the soul and the
world are partly ciernal and partly not.

Digka-Nikaya, Discourse No. 1;
Brahma jala— Sutta.
Transl. by Prof. Rhys Davids,

The Inexplicable God

‘““ Well then, Udayi, what is your own tecacher’s
doctrine 77

“Our own teacher’s doctrine, venerable sir, says thus:
‘This i1s the highest splendour! This 1s the *highest
splendour !’ ™

“But what is that highest splendour, Udayi, of which
your teacher’s doctrine speaks 77—

“t is, venerable sir, a splendour grecater anli loftier
than which there is none. That ts the Highest Splendour.™

“But, Udayi, what 1s that splendour greater and
loftier than which there is none 77—

“It 1s, vencrable sir, that Highest Splendour greater
and loftier than which there is none,”—

“For a long time, Udayi, you can continue in this way,
saying, ‘A splendour greater and loftier than which there is
none, that is the FHighest Splendour’. But still you will
not have explained that sp'endour.



Suppose a man were to say: ‘I love and desire the
most teautiful woman in this land’, and then he 1s asked:
‘Good man, that most teautiful woman whom you love and
desire, do you know whether she 1s a lady from nobility or
from a Brahman family or from the trader class or Sudra ?’
and he replied ‘no’.—*Then, good man, do you know her
name and that of her clan? Or whether she is tall, short or
of middle height, whether she is dark, brunctte or golden-
skinned, or 1 what wvillage or town or city she dwells?’
and he replied ‘no’. And then he 1s asked: ‘Hence, good
man, you love and desire what you neither know nor see?’,
and he answers ‘yes’.— What do you think, Udiyi, that
being so, would not that man’s talk amount to nonsense?”’—

‘“Certainly, venerable sir, that being so, that man’s
talk would amount to nonsense,”’ —

‘“But in the same way, you, Udayi, say, ‘A splendour
greater and loftier than which there is none, that is the
Highest Splendour’, and yet you have not explained that

splendour”’
From Majjhima - Nikava No. 79:

Citla - Sakuludayi Sutra.

Blind Faith

““Is thcre, Vasettha, a single one of the Brahmans
varsed in the Three Vedas who has ever scen Brahma face

to face?”

““ No, indeed, Gotama.”

“Or is there then, Vaszttha, a single one of the
teachars of the Brahmans versed i1n the Three Vedas, who
has scen Brahma face to face ?’



““No, indeed, Gotama.”

““Or is there then, Vasettha, a single one of the pupils
of the teachers of the Brahmans versed in the Three Vedas
who has seen Brahma facc to face ?”’

‘“No, indeed, Gotama.”

“Or is there then, Vasettha, a single one of the
Brahmans up to the szventh generation who has seen
Brahma face to face?”’

*“No, indeed, Gotama.”

“Well then, Vasettha, those ancient Rishis of the
Brahmans versed in the Three Vedas, the authors of the
verses, the utterers of the verses, whose ancient form of
words so chanted, uttered or composed, thc Brahmans of
to-day chant over again and repeat; intoning or reciting
exactlv as has been intoned or recited—to wit, Atthaka . . .
and Bhagu, did even they speak thus, saying: “We know
it, we have seen it, where Brahma 1is, 'whence Brahma 1is,
whither Brahma is?”’

“Not so, Gotama.”

“Then you say, Vasettha, that none of the Brahmans,
or of their teachers, or of their pupils, even up to the
seventh generation, has ever seen Brahma facc to facc,
And that even the Rishis of old, the authors and utterers of
the verses, of the ancient form of words which the Brahmans
of to-day so carefully intone and recite preciscly as they
have been handed down—even they did not pretend to
know or to have se2an where or whence or whither Brahma
is. So the Brahmans verscd in the Three Vedas have
forsooth said thus: ‘What we know not, what we have not
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seen, to a state of union with that we can show the way,
and can say: ‘This is the straight path, this the direct way
that makes for salvation, and leads him who acts according
to it, into a state of union with Brahma.’

“Now what think you, Vascttha? Does it not follow,
this being so, that the talk of the Brahmans versed in the
Three Vedas, turns out to be foolish talk ?”’

“In sooth, Gotama, that being so, 1t follows that the
talk of the Brahmans versed in the Three Vedas is
foolish talk.”

The string o f blind men

‘““Verily, Vasettha, that Brahmans versed in the Three
Vedas should be able to show the way to a state of union
with that which they do not know, neither have seen—such
a condition of things can in no wise be!

‘“Just, Vasettha, as when a string of blind men are
clinging one to the other, neitner can the forcmost see, nor
can the middle one sce, nor can the hindmost see—just
even so, methinks, Visettha, 1s the talk of the Brahmans
versed 1n the Three Vedas but blind talk: the first sees not,
the middle one sees not, nor can the latest see.  The talk
then of these Brahmans versed 1n the Three Vedas turns out
to be ridiculous, mere words, a vain and empty thing!

The staircase to nowhere

L Just, Vasettha, as if a man should make a staircase
in the place where four roads cross, to mount up into a
mansion. And people should say to him, ‘Well, good
friend, this mansion, to mount up into which you are
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making this staircase, do you know whether 1t is in the cast,
or in the south, or in the west, or in the north ? whether it
is high or low or of middle size ?’

‘““And when so asked he should answer: No.—And
people should say to him, ‘But then, good friend, you are
making a staircase to mount up into something—taking it
for a mansion—which, all the while, you know not, neither

2%

have seen.”” . .. .

Praying for the Beyond

‘““Again, Viasettha, if this river Aciravati were full of
water cven to the brim, and overflowing, And a man with
business on the other side, bound for the other side,
making for the other side, should come up, and want to
cross over. And he, standing on this bank, should invoke
the further bank, and say, ‘Come hither, O further bank!

come over to this side !

“Now what think you, Vasettha? Would the further
bank of the river Aciravati, by rcason of that man’'s
invoking and rraying and hoping and praising, come cver
to this side 7—

““Certainly not, Gotama’

“ITn just the same way, Vasettha, do the Brahmans
versed in the Three Vedas—omitting the practice of those
qualities which really make man a Brahman, and adopting
the practice of those qualities which really make men non-
Brahmans—say thus: ‘Indra we call upon, Soma we call
upon, Varuna, Isana, Pajapati, Brahma, Mahiddhi, Yama

we call upon.’



““Verily, Vasettha, that those Brahmans versed in the
Three Vedas—omitting the practice of those qualities which
really make man a Brahman, adopting the practice of those
qualities which really make men non-Brahmans—may, by
reason of their invoking and praying and hoping and
praising, after the breaking up of the body, after death,
attain to union with Brahma, such a condition of things
can in no wise be.”’

From Digha-Nikaya No. 13: Tevijja Sutta
(““Three Vedas’’)

Transl, by Prof, Rhys Davids.

Revealed Religion

..... Again, Sandaka here some teacher depends on
hearsay, takes hearsay for truth, he teaches his doctrine
(relying on) legendary lcre and scripture, But when,
Sandaka, a teacher depends on hearsay, takes hearsay for
truth, this he will have heard well and that he will hava
heard badly, this will be thus and that will be otherwise,

Herein a wise man will consider: ‘This good teacher
depends on hearsay, takes hearsay for truth, he teaches his
doctrine (relying on) legendary lore and scripture. But
when a teacher depends on hearsay, takes hearsay for truth,
this he will have heard well and that he will have heard
badly, this will be thus and that will be otherwise.’

So when he firds that this kind of religious life is
unsatisfactory, he becomes disappointed and leaves it.

Tnis, Sandaka, is the second unsatisfactory religious life
declared by the Blessed One who knows and sees, who is the
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Arahat, fully enlightened, wherein a wise man certainly
would not lead the religious life, or, when leading it, would
miss the true path-teaching that is profitable,

From Majjhima-Nikaya No. 76: Sandaka Sutta.

The Buddhist Saint (Arahant) and the God ldea

Also a monk who i1s a Saint (Arahant), canker-free,
who has lived the life, accomphished his task, laid down the
burden, reached the truc goal, who has destroyed what
fetters to existence and 1s liberated through right final
knowledge—he, too, has full knowledge of the gods as
godst!; and knowing them as such, he does not mmagine
(anything) about the gods2, he does not imagine himsclf
among the gods3, he does not mmagine himseclf as
(originating) from a god4, he does not imagine *Mine are
the gods’5, and he does not find delight in the gods. And
why not? Because this has been comprehended by him; and
because he 1s freed from greed through greed’s extinction,
freed from hate through hate’s extinction, f{reed from
delusion through delusion’s extinction,

Also a monk who 1s a Saint, canker-free ... he, too,
has full knowledge of the Lord of Creaturess, as Lord of
Creatures; and knowing him as such, he does not imagine
(anything) about the Lord of Creatures, he does not
imagine (about the qualities) n the Lord of Creatures?, he
does not imagine himself as (originated) from the Lord of
Creatures?, he does not imagine “Mine 1s the Lord of
Creatures”, and he does not find delight in the Lord of
Creatures, And why not? Because this has been compre-
hended by him; and because he 1s freed from greed through
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greed’s cxtinction, fresd from hate through hate’s
extinction, freed from delusion through delusion’s
extinction.

Also a monk who is a Saint (Arahant), canker-free,
who has lived the life, accomplished his task, laid down thc
burden, reached the true goal, who has destroyed what
fetters to existence and is liberated through right final
knowledge—he, too, has full knowledge of Brahma as
Brahma; and knowing him as such, he does not imaginc
(anything) about Brahma 10, he docs not imagine (about the
qualitiecs) in Brahmatt, he does not imagine himself as
(originated) from Brahma!2, he does not imagine ‘“Mine is
Brahma’’ 13, and he does not find delight in Brahma 1+ And
why not? Because this has been comprehended by him: and
because he 1s freed from greed through greed’s extinction,
frecd from hate through hate’s extinction, frced from delu-
sion through delusion’s extinction,

From the Discourse on ‘‘Root-cause Exposition™
(Muda-parivaya Sutta), Majjhima-Nikaya No. 1.

1. deve devato ablhijanat:. In earlicr sections of this
Discourse, a similar formulation occurs, referring to other
terms. In the context, the Commentary to our Discourse
explains (and this applies also to our passage): = Without
ignoring (the vespective term; here: gods, Lord of Creatures,
etc,), he knows it distinctly (abhijanati) as impermanent,
liable to suffering, void of self and substance.”

9. deve na mannate. According to the Commentary,
the ‘imagination’ (maniiané) which ke avoids, appears in
three forms, as Craving, Concelt and Wrong Views. These

three pertain also to most of the other types of ‘imaginings’
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in this para and in the following cnes, with cxceptions
mentioned in the Comy., where only one or two apply,
which space does not permit to specify here.

3. devesu na maiinatt.
4. devato na mannali.

5. Here we may think, for instance, of tribal deities;
the possessiveness exhibited by fetish worshippers, but also
by devotees of higher religions.

6. In the Commentary, the Liord of Creatures (pajapali)
is identified with Mara who, in Buddhist cosmology, i1s the
ruler over the Paranimmita-vasavattt Gods, those who wield
power over the creations of others™.

7. Namecly his permanence, immutability; that in Lhim
there is no evil, etc. (Comy.)

8. DBy creation or emanation (Comy.),

2. Thinking, "'Heis my Lord and Master” (Comy.).
The statement of the text may also be applied to the belief
that a god-concept adhered to individually or by cne’s own
religion, can claim cxclusive validity or superiovrity.

10. See Notes 1 & 2, respectively,

11. Drahmasmisi maniniatt. The Commentary restricts
its explanation to imaginings about the qualities or attributes
found “in Brahma’ (sece Note ). But it appears possible to
render the Locative case of the Pali termy Dralimasmisi as
literally as the Commentary does with other terms of the
Discourse, and to translate by "he imagines Limself in
Brahma’’. This, then, would refer to a mystic union with
the deity.
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12. Drahmato maiiniati. Here, too, the Commentary
explains the Ablative case only in the sense of originating
from 13rahma by way of ereation or emanation (see Note 6).
But when explaining the parallel phrase applied to other
terms. the Commentary mentions an alternative interpre-
tation of the Ablative case, as signifying " different from’.
The rendering here would then be: ""He imagines himself
different from DBrahma’; and this would refer to a strict
dualism of God and Man. One will also be reminded here
of those Christian theologians who emphasize the deep gulf

between the Creator and creature.

13. Sece Note 7,

1t. Comy. says that he delights (in Brahma) by way of
craving (m;‘zhc’f) and wrong Views (dzﬂhi), which may bs
exemplified by the ~yearnings for the delights of divine love"
and by indulging in theological speculations.

God Belief and Fatalism

There are ascetics and Brahmans who maintain and
believe that whatever a man experiences, be i1t pleasant,
unpleasant or neutral, all that is caused by God’s act of
creation. [ went to them and questioned them ‘whether
they held such a view), and when they affirmed 1t, I said:
“If that is so, venerable sirs, then people commit murder,
theft and unchaste deeds due to God’s act of creation; they
indulge in lying, slanderous, harsh and idle talk due to
God's act of creation: they are covetous, full of hate and
hold wrong views due 10 God’s act of creation.”
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Those who fall back on God’s act of creation as the
decisive factor, will lack the impulse and effort for doing
this and not doing that. Since for them, in tiuth and
fact, (a necessity for) actioa or inaction does not obtain,
the designation ‘‘ascetic’’ does not fit them who live
without mindfulness and self-control,

Anguttara-Nikaya, Tika-nipata
(The Threes), No. 62

If God 1is the cause of all that happens, what 1s the

use of man’s striving?
Asvaghosa, Buddha-carita 9,53

The Transient Deity

As far as suns and moons revolve and the sky’s
directions brilbantly shine, so far reaches a Thousand-
fold World-system. In that Thousand-fold World-system,
there are a thousand moons, a thousand suns, a thousand
Sinerus, the kings of the mountains, a thousand of the
four continents, a thousand of the four oceans, a thou-
sand of the heavenly worlds of the sense plane, and a
thousand Brahma-worlds. As far as this Thousand-fold
World-system reaches, so far 1s the Great Brahma dee-
med the highest there,

But even in that Great Brahma, O monks, there is
trensformation, there i1s change. Seeing this, O monks,
a well-instructed disciple feels disgust even with that
Being disgusted with it, his attachment even to the highest
fades away, how much more to what is low!

Anguttara-Nikaya, Dasaka-Nipata
(The Tens), No. 29
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The Disillusionment of the Gods

Now there arises 1n the world the Blessed One,
who is holy, fully enlightened, endowed with knowledge
and pure conduct, sublime, the knower of worlds, the
incomparable leader of men 1n need of guidance, the
teacher of gods and men, enlightened- and blessed,

He thus teaches Dhamma: ““This is personality; this
the origination of personality; this the cessation of
personality; this is the way leading to the cessation of

personality”,

And those gods who are long-lived, resplendent in
beauty, who dwell full of happiness and for a long
time in lofty heavenly mansions, even they, having heard
the Perfect One teaching Dhamma, are mostly beset by
fear, agitation and trembling:

“Alas, we who, m fact, are impermanent, believed
that we were permanent! We who, in fact, are evanescent,
believed that we were ever-lasiing! We who, in fact, are
non-eternal, believed that we were eternal! But, truly,
we are 1mpermanent, evanescent, non-eternal, engrossed
in personality!”’

Anguttara-Nikaya, Catukka-nipata
(The Fours), No. 33
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Brahma Admits his Transiency

One there 1st who thought of posing
The Divinity2 this question

In Sudhamma Hall in Heaven:

‘Is there still in thee existing,
‘Friend, the view that once existed?
‘Is the radiance of Heaven

‘Clearly seen by thee as passing?’

The Divinity gave answer

Truly to my question’s order:
‘There exists in me no longer,
‘Sir, the view that once existed,;
‘All the radiance of Heaven

‘I now clearly see as passing;

‘l condemn my erstwhile claiming
‘To be permanent, eternal,,

Majjhima-Nikaya No. 50

God’s Responsibility

If there exists some Lord all-powerful to fulfil
In every creature bliss or woe, and action good or ill,
That Lord is stained with sin. Man does but work his will,

Maha-Bodhi Jataka (No. 528)
(Jataka Stories, vol. V, p. 122)

PRI VI K.

1. Maha-Moggallana Thera, a chief disciple of the Buddha;
2. Brahma
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He who has eyes can see the sickening sight;
Why does not Brahma set his creatures right?
If his wide power no limit can restraia,

Why is his hand so rarely spread to bless?
Why are his creatures all condemned to pain?
Why does he not to all give happiness?

Why do fraud, lies, and i1gnorance prevail?

Why triumphs falsehood,—truth and justice fail?
I count ycur Brahma one th’unjust among,
Who made a world in which to shelter wrong,

Bhiridatta Jataka (No. 543)
(Jataka Stories, Vol. VI, p. 110)

Creation and Cause

The assumption that a God (/s'vara) is the cause, etc.
(of the world), rests upon the false belief in an eternal self;
but that belief has to be abandoned, if one has clearly
understood that everything is (impermanent, and therefore)
subject to suffering,

Vasubandhu, Abhidharmakosa, 5, 8 (vol. IV, p. 19);
Sphutartha p. 445, 26,

A certain School holds that there is a Mahesvara

God who is absolute, omnipresent, and eternal; and that
he is the creator of all Dharmas (i. e. phenomena),



Re futation

This theory is illogical, And why?
1(a) *That \which creates is not cternal; that which 1s not
eternal is .not omnipresent; that which i1s not omni-
(peesent isymot absolute.

tb) Since heiis eternal and emnipresent, and complete with
~all 1kiods of capacitics; he should, in all times and at
.alll places, ;praduce all of a gsudden all Pharmas
(phenomena),

¢¢) (If they say) that his creation depends upon desire and
.conditiogs, - then 'they contradict their own doctrine of
‘“‘unique . cause’’. Alternatively, we may say that
.desire. and conditions should also all arise.of a sudden,
.since the cause (which produces them) js there always.

VijTaptimatrata Siddhi Sastra
(A~8tandard Work of the Buddhist Idealistic School)
(Trans)ated from ghe Chipese, version
by Wang Mow Lam
. (‘tThe Chinese Buddhist™, Vpl. JI, No, 2; Shanghai }932)

Santideva

TThecoreativer nature .,of qgne who 1s incomprghensiple
'must.likewise be.incompreheasible. Why then talk about it?

t Bodhicayyavgrqre i JX,) £ 31

t If the cause ©God)' has no' beginning,' how~can the
eflect (God’s creation) have a beginning ?

idb. ¥ X133
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Why did (God) not produce always?! There is no
other person or thing he need consider, For there is
no other person or thing he has not created, Why,

then, should he thus consider?
ib.,, IX, 124

If he has to consider the completeness of conditions,
then God is not the cause (of the world). FFor he is then
not free2 to refrain from creating when that complete-
ness of conditions 18 present; nor is he free to create
when it 1s absent,

ib.,, IX, 125

If God acts without wishing it, he creates in dependen-
ce upon something else; but if he has the wish, then
he will be dependent upon that wish, Hence where is

the creator’s sovereignty?3
ib, X, 126

- T ST Sl h T WAL Pl a0, AU, WL Y. SRR Sl PO .. B e, V- S YL I WIS, WP W T, - T,
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1. that is: produce the whole creafion all at once,

2. lit.: the master, the Lord (isa)

3. These arguaments and these in the preceding section
from the Vijiiaptimatrata are elaborated in the follow-
ing extraets from the Tattva-Sangraha.
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Santaraksita

Extracts from the

Tatt a-Sangraha, The ‘“Comperdium of Truth”
With the Commentary of Kamalasila

From Chapter Il: Doctrine of God

1. The One and the Many
(Paley's ‘“Watchmaker” argument)

The existence of a Being who is eternal, one, and the
substratum of eternal all.embracing consciousncss,—can
never ke proved | . . (Text 72)

. for the simple reason that any Corroborative
Instance that might be cited in the form of the Jarand such
things, would be lacking in the element of similarity ! that
is essential (the maker of the jar not having all the character
that is predicated of God)., (Conmnentary to 72)

For instance, all such products as houses, steps, gate-
ways, towers and the like are definitely known to have been
fashioned by makers who have teen many, and with fleeting
ideas. (7ext 73)

2. The Eternal cannot be productive

Eternal things cannot produce any effects, because
‘consecutive’ action and ‘concurrent’ action are mutually
contradictory; and if objects are consecutive, there must be
the same consecutiveness in their cognitions also. (7Text 76)
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. Only non-eternal things can be pr&iuctive ¢iti
ses: as it is these alone which go on unceasingly changing
their sequential character—of being present now and past

at the next moment. Thus it is proved that an Intelligent
Maker must be evanescent and many,  (Cominentary to 76)

God’s cognitions must be consecutive, because they
are réldated to consecutive cognizable things . ... (Text 77)

... If God’s cognition sianifesting itself, is produced
by objects which are ccnsecutive, then it becormes proved
that it must be consecutive:—if it is not so produced, then,
as there would be no proximate contact (with the object
and the cognition), God could not cognize th& objee¢t at
all . . . (Commentary to 77)

3. An unobstructed Divine Cause

tedquires simultaneous creation

God cannot be the Cause of Born Things, because he
1s himself devoid of Birth, liké the ‘Sky-lotus’, Otherwise
all things would come into existence simultaneously,
(Text 81)

L. If the Catise wefe one whose efficiency is rever
obstructed, then all things would come into existence
simultancously ; |,

. The absurdity \involved in the Thetst’s position)
1s to be shown in this manner;—When the Cause is present
i 1ts complete form, then the effect must appear as a
matter of course; just as it 1is found in the case of the
sprout which appears as soon as the final stage has been
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r€aclled by tle causall conditions conducive to it. Now
under the doctrine of the Theist, as God, the cause of all
things, would always be there and free from defects, ald
things, the whole world, should come into existence at once.

The following argument might be urged:—*‘God is not
the only cause (of all things); in fact, what he does he does
through the help of such auxiliary causes as Merit and the
rest,— God himself being only the Efficient (Controlling)
Cause, So that se long as Merit and the rest are not there,
the ‘Cause’ of things canneot be said to be present there 1n
its efficient form.”

This is not wvalid. If there is help that has got to be
rendered to God by the Auxiliary Causes, then he must be
regarded as dependent upon their aid. As a matter of fact
however, God is (said to be) eternal and as nothing can

introduce into him any efficiency that is not there already,
there can be no help that he should receive from the auxili-
aty causes. Why then, should he need such auxiliaries as
ate of no use tc him? , . . .

Uddyotakara has argued as follows:—‘ Though the
cause of things named ‘God’ is eternal and perfect and
alWays present, yet the producing of things is not simultane-
ous, because God always acts intelligently and purposley.
If God has produced things by his mere presence, without
intelligence (and purpose), then the objection urged would
have applied to our doctrine, As a matter of fact however,
God acts intelligently; hence the objection is not applicable;
specially as God operates towards Products solely by his
own wish, Thus our reason is not ‘inconclusive’, ™
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This is not valid, The activity and inactivity of things
are not dependent upon the wish of the Cause; only if it
were so, the appearance of all Effects would not be possible
cven in the constant presence of the untrammelled Cause
in the shap: of God, simply on account of his wish being
absent. The fact of the matter is that the appearance
and non-appearance of things are dependent upon the
presence and absence of due efficiency in the Cause. For
instance, even though a man may have the wish, things
do not app:ar, if he has not the efficiency or power
to produce them; and when the Cause in the form of
seeds has the efficiency or faculty to produce the sprout,
the sprout cocs appear,—-even though the s:ed has no
wish at all, 1f then the Cause called ‘God’ is always
there fully endowed with the due untrammelled effi-
ciency-—as he 1s at the time of the producing of a parti-
cular thing—then why should things stand in need of
his wish, which can serve no purpose at all? And the
result of this should be that all things should appear
simultaneously, at the same: time as the appearance of
any one thing.—Thus alone could the untrammelled cau-
sal efficiency of God be shown, if things were produced
simultaneously. Nor can God, who cannot be helped
by other things, stand in pneed of anythiog, for which
he would need his wish,

Further, 1n the absence of Intelligence, there can be
no desire for anything else,—and the Intelligence of God

vou hold to be ecternally uniforim; so that, even if God
acted intelligently, why should not there be a simultane.
ous production of things? Because like Cod himself,
his intelligence is always there —If then, his Intelligen-
ce be regarded as evanescent, even so it must co-exist
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with God, and its presence must be as constant as
God himself; so that the objection on that score remains
in force,

. . . And yet the production of thingsis not found
to be simultaneous; hence the conclusion must be con-
trary to that desired by the Theist,

The argument may be formulated as follows:—
‘When a certain thing is not found to be produced at
a certain time, it must be taken to be on:z whose Cau-
se at that time is not untrammelled in its efficiency, —
as 1t 1s found in the case of the sprout not appearing
while the seed is still in the granary; it is found that
at the appearance of one thing the whole world is not
produced. Hence what has been stated (by the Opponent)
as a universal proposition is not found to be true,
(Conumeniary to 87)

fFrom Chapter VI
Doctrine of the ‘Purusha’ (Spirit, Personility)
as Cause of the World

Others, however, postulate the Purusha (Spirit) —
similar in character to *God’—as the cause of the world
. . . (Text 155).- The refutation of this also 1s to be
set forth in the same manner as that of ‘God’; For what
purpose does this ‘Spirit’ perform such an act(as the
creating, etc, of the world)? (Text 155)

If he does it tecause he is prompted by another
being, then he cannot be self-sufficient (independent). If
he does 1t through compassion, then he should make
the world absolutely happy. When he 1s found to have
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created .people beset with misery, ‘poverty, ssorrow ant
other troubles,—where can h's compassion be perceived?
(Texts 156 - 157)

Further, inasmuch as, prior to creation, «the objects.of
compassion ‘would not be there,~ there could not beeven
that compassion through the presence«of whieh the Ordainer

'is assumed, (Fext-158)

Nor should ke bring about ‘the-:dissoluteon ofithase
.beings who would be always prosperous. If in -so  daing,
he bz regarded as dependent upon the ‘Unseen Forc?’

tof Destiny), then his ‘Self-sufiiciency’ ceases,(Text.1.59)

Jt might be argued that — ‘““He makes gpeople happy.or
‘“inhappy in accordance with their Destiny, in the shape of
+Merit-and Demerit.”’—That cannot be right; .as in that case

his-self-sufficiency = which has been postulated — would
tgease, One who is himself endowed with power does not
depend upon anything else; if he 1s wanting in power, . then
the -creatron of the world itszlf might be autributed to that
convwhich he 15 . dependent; and in that case he~would cease
to be the Cause, (Commeantary t0.-159)

Then again, why should ‘he make himself dependent
“upon that Destiny, which+is conducive to suHering.and
pain ?-In fact, full of mercy:as-he is, the right. counse for
him*would be to ignore that Destiny. (ZFext I60)

"Metciful 'persons do not seek for such'canses as bring
'about suffering: because the sole motive behind their
actions consists in the desire to ' remevet the suffesing .of
others. (Commentaryto! 6 0)

“Translated by Ganganath’Jha
"(*“Gaekwads Oriental Series’’, Oriental Institute,
" Baroda)
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PREFACL

A New and fully commented translation of onc of the most
important Discourses of the Buddha, ** The Simile of the
Snake ” (Alagaddipama-Sutta), is here offered to the reader.
It 1s onc of those texts that will reveal its deep-reaching and
wide-ranging import only if repcatedly and carefully studied
and meditated upon. Hence it is suggested that, at the first
reading, the Introduction and the Notes arc omitted, and
only the Discourse 1s read and considered, as a whole. In
further readings, the Introduction and the Notes may be
included and greater atiention be given to the details in the
several sections of the Discourse and mn the Notes, as well as
to the inner connection between the sections of the text.
The Introduction aims to give some aid in the understanding
of the details and of the coherent structure of the Discourse.

fForest Hermitage,
Kandy, Ceylon, NYANAPONIKA THERA,
July, 1962.



INTRODUCTION

THE Discourse of the Buddha on the Snake Simile (Alagad-
dapama Sutta) that 1s presented here, together with copious
explanatory notes taken mostly from the commentarial
literature, 1s the 22nd text in the * Collection of Discourses
of Medium Length ” (Majjhinma-Nikaya).

It 1s a text rich of contents and graced by many similes.
At the very beginning there is a sequence of ten pithy similes
on sensc desire : it follows the onc from which our text
derives 1ts name, the simile of the right and wrong grasp of
the snake ; further, and still better known, the Parable of the
Raft ; and finally the simile of the vegetation of the Jeta
Grove. The evocative power of these similes will strengthen
the impact of the Sutta’s message, in him who ponders on
them decply and repeatedly.

The main concern of this Discourse 1s to warn against
misconceptions, misrepresentations and dilution of the
Teaching.

While the Buddha repeatedly stressed that His Teaching
should be accepted only after due investigation, and un-
influenced by tradition or external authority ; while he also
advised His monks to make light of praisc and blame of the
Teaching uttered by outsiders (see here sec. 38f) the Master
was quite firm, and even stern, when misrcpresentations of
the Teaching occurred on the part of His monks, that 1s by
those who had accepted the Teaching and had chosen a life
devoted to 1ts realisation. Our Discourse 1s not the only
onc where the Buddha had voiced a stern rebuke of monks
who misinterpreted essential parts of the Teaching (see,
e.g., M. 38). What moved the Buddha to do so was his
deep concern that the efficacy of His unique Path of Deliver-
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ance should not be impaired, His Teaching not be under-
mined frem within, amd the purity of conduct and wisdom
not be tarnished.  If that were to be. the Raft of the Teaching
of which the Discouise speaks, would be rendered incapable
of carrying those across who have placed their confidence
in 1t.  The Raft would for ever be chained to the Hither
Shlorc by those very fetters from which it 1s intended to bring
release.

Our Discourse deals with two chiel obstacles which will
mmpede the Raft's progress : the affitmation of sensc-gratifica-
tion and the affirmation of ego-belict.  If, by misrepresenting
the Teaching. these are admitted entrance in it, in whatever
guise and whatever degree of dilution, they will necessatily
nullify the effort for final liberation.

i should be noted that it is the affirmation. the approval
of. those two tendcencics that constitutes misrepresentation of
the Tecaching. These two tendencies themselves, i.e.. sen-
suality and ego-behief, are deeply ingrained in human natuare
as we find tt.  They are. i fact. the two tap-roots from which
existeince and. with 1t suffering spring : Craving (ranha) and
fgnorance (avijia). To weaken them first and finally eradicate
them is the difficult task before us which., however., we can
face courageously if guided by the methods of the Dhamma
which arc realistic as well as radical.  But 1f what ought to
be overcome 1s actually afhrmed and approved : i hidden or
open reservations with regard to cither of these two tendencics
are maintained. there 1s obviously no chance for achieving

mind’s final deliverance from that bondage to Craving and
[gnorance. |

The attitude towards dispassion (virega. Skr. : vairagya)
and towards the doctrine of egolessness (anatta) is, 1n fact,
a crucial test how far the core of the Teaching has been
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preserved or impaired or entircly abandoned 1 those pre-
sentations of the Dhamma that appcared afwer the Master
passcd away ; and somec of these developments obviously
do not stand the test.

Considering all this. we shall understand and appreciate
the grave warning and the firm repudiation expressed n our
Discourse by the Master wishing for the welfare and progress
of those who had confidence 1n his gutdance.

The first section of the Discourse deals with the rejection
of the views held by the monk Arittha.  His views are not
merely a misconception of the Teaching but a direct challenge
of some of the Buddha's statements. Arittha expressly
dentes that what the Buddha taught as obstructive 1s an
obstruction by nccessity.  He dees not specify the obstruc-
tions he means, but from the monks' reply, referring to
sense-desires (kama), 1t 1s cvident that they were well aware
of Arittha’s intention : the condoning of sex indulgence for
a monk.

[t nced hardly be stressed that the Buddha's firm rejection
of such condonation was mcant for monks only. Of his lay
followers he did not expect sexual abstinence. To them he
advised restraint and mindfulness, and avoidance of giving
excessive nourishment to sex destre. Here, if anywhere,
a middle path between unrestrained indulgenee and enforced
repression was apt.  But the Buddha made i1t clear that full
deliverance required full detachment from desire. The
gradual progress towards 1t, however, was left to the degree
of nsight and sclf-control possessed and developed by the
midividual lay follower.

For the monk, however, 1t was expected that the ardour
of his quest for the final goal, the serenity of mind and
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emotional satisfaction derived from meditation, and his
relative freedom from external sense tittilation—that all this
and other factors should enable him to keep the sex urge
well in check and his mind tranquil enough for allowing
further progress (or at least effort) on the road to radical
detachment. He who could not attain to that degree of
self-mastery, was free to leave the Order, and no stigma
was attached ; and he was also free to return whenever he
wanted. But inside the Sangha no compromise could be

admitted unless the Buddha was to invite disintegration from
within and disrepute from without.

(Sccs. 10-12).  The instance of Arittha’s wrong view 1s now
used by the Buddha as an opportunity to warn against any
other wrong approach to the Teaching, and the misuse of 1t.
He gives here the simile of the wrong grasp of a snake to
illustrate the harm and the danger of misconceiving the
Dhamma.

The harm done is to the individual's character and his
progress on the Path ; and the danger is the likelihood of his
falling into lower forms of existence, or at the least a rebirth
unfavourable to the understanding and practising of the
Dhamma. That such results may follow, can be easily
understood 1n the case of Arittha’s views which are an out-
right reversal and corruption of the Teaching. It may,
however, at first sight be surprising to the reader that, in the
section now under consideration, the misuse of the Teaching
for the verbal wrangles of disputation is likewise regarded
as a dangerously wrong grasp of the Dhamma.

Here the danger and harm have more subtle but no less
real, roots. The danger In contentiousness 1s chiefly two-
fold. It provides one of the many evasions by which the
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mind shirks from devoting itself earnestly to the actual
practice of the Dhamma. Secondly, under the respectable
guise of the advocacy of the Dhamma the attachment to
“1” and ** Mine ” finds an easy outlet. In disputations the
ego gets the chance to indulge in self-assertion, superiority
feeling, self-righteousness and opinionatedness. Further-
more, the ego may attach itself to the Dhamma in an attitude
of possessivencss which sometimes may even resemble the
behaviour of a dog jealously and angrily defending a morsel
of food without having himself the inclination to cat it.
We sec here the danger that an excessive concern with an
argumentative advocacy of the Dhamma may strengthen
subsconsciously the deeply engrained egotistic 1mpulses.
[t may even become one of the ** Grounds (or starting-points)
for false views’ as described by the Buddha (in scc. 15).*
Finally, from indulging in wordy warfare will also spring
feelings of partisanship, intolerance, fanaticism and hostility.
Truly, we have here a formidable catalogue of detrimental
.qualities of mind, and from this we can now better under-
stand why the Buddha applied here, too, the metagphor of
the dangerously wrong way of grasping a snake.

(Secs. 13-14). He who is so much preoccupied with doc-
trinal controversy, furnishes, indeed, a fitting illustration of
one who carries the Raft of the Dhamma on his head or
shoulders ; and, in his case, this will be not after the crossing
but before he has done, or even seriously tried, the fording
of the stream. In fact, this famous Parable of the Raft
will 1n most cases apply to those who, in the words of the

*This may result from the unwillingness to give up a wrong view
advocated 1n the argument. It may also come under the heading “What
is encountered, this he also considers thus: This is mine....”": that is,
he 1dentifies himself with a given situation (here the disputation) and
with his own stand taken in it.
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Dhammapada (v. 83). ““ run up and down the river’s bank ™~
on this side of the stream. without daring or wishing to cross.
We find them using the raft for a variety of purposcs : they

will adorn 1t and adorc 1t. discuss it, compare it—indeed
anvthing other than use it.

There are, on the other hand. those who wrongly becheve
that this Parable justifies them in jettisoning the Raft before
they have used it, and that it invites them to let go the good
tecachings along with the false ones, cven before they have
benefited by the former and fully discarded the latter.

As we sce, there are, indeed. many more ways of **grasping
wrongly 7" than of grasping rightly; hence the strong emphasis
laid 1n the last two sections (secs. 10-12, 13-14) on examining

wisely the true meaning and purpose of the Dhamma. And
there should be frequent re-examination—Ilest we forget.

(Sccs. 15-17). This section on the “Grounds for false views™
connects with the mention of *‘falsc teachings ™™ in the
preceding paragraph (14).

Here, and in almost all the following sections. up to scc. 41.
1t 1s the gravest of all wrong views, the belief in a Self. i1 an
abiding cgo-entity. that is dealt with from different angles.
Our Discourse 1s one of the most important texts concerned
with the Anattd-doctrine, the teaching on Not-self.  This
tcaching is the corce of the Buddhist doctrine and a singular
featurc of 1it. It is of a truly revolutionary nature, and hence
1t 1s not casily absorbed by the human mind which. for an
unfathomable past, has been habituated to think, and to
induce action, 1 terms of ‘17 and ““ Mine™. But this bias

towards cgocentricity has to be broken on the intellectual.
cmotional and ethical level, if Deliverance from Suffering 1s

ever to be won. In this task, the repeated and careful con-
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templation of our  Discourse can become a valuable
ad.

In Sec. 15, the Buddha speaks of the sources from which
the notion of a sclf 1s derived and formed. 1t 1s, in the first
istance, the tdentification with any or all of the five Aggre-
gates ( Khandha) constituting what 1s conventionally called the
personality. Identification with the hody (or corporcality) is
the ** ground 7 or standpoint for matenialism (naive or philo-
sophical).  Feeling 1s scen as the core of Being. in the
hedonist’s attitude to hife. or when, 13 mystical teachings, the
soul is regarded as purce Divine Bliss or Divine Love. The
self 15 1deintihed with Perception when being 1s cquated with
peicelving (esseest percipi), when the personality 1s regarded
as ““nothing but ™ a bundle of scnsations (Ernst Mach).
The AMental Formations contribute to cgo-belict when. e.g..
the will 1s regarded as the ultimate essence of sclf and world :
or when any other function of the mind receives an excessive
cmotional or intcllectual emphasis. The Aggregate  of
Consciousness 1s circumscribed, 1 the Discourses, by terms
denoting the content of conscrousness. indicating hereby
that the scif 1s here believed to be the totalhity of mind or
consciousness. Included in this view arc the conceptions of a
Super-or Cosmic Consciousness!, or any notion of an
“ Over-sell ™™ (nahating, parametmea), 1magined to  exist
"beyond the five Aggregates .2

The view that the self 1s the unity of all five Aggregates 1s
found. for instance, in those rcligions which believe 1n a
final resurrcction of a (rc- 'lnlmatcd) body or 1n oter forms of

— o — A — - -—— il b+ - ——

1. Sc»; see. 27 Whatcwr conscnousncss ﬂross or suhtle

2. This, too, falls under the fifth of the “Grounds™, being a
mental construction (sec. 15: “what is thought™), and somcthing
“sought after and pursued in mind”, due to human yearning for

permancnce.
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survival of the whole personality, body and mind, be it in
an eternal heaven or an eternal hell.

The first five *° Grounds for false views >’ can be summarized
by the following succinct statement of the Buddha : ** Those
ascetics and brahmans, O monks, who conceive a self in
many ways, all those concetve 1t as the five Aggregates or as
one of them . (Samy. XXII, No. 47).%

" As to the sixth *“ Ground for false views”, it should be
noted that it does not consist in the cternalist view itself
(which is covered by the foregoing), but in the strong attach-
ment to that view, up to the degrec of full identification with
it, as part and parcel of one’s individuality : ** This (view)
is mine, this I am, thisis my self .  Such a tenacious clinging
to the soul belief has i1ts roots firstly in the deep urge for self-
assertion and self-perpetuation ; and secondly in the *‘ con-
ditioning > forces of education, environment and tradition.
Like the other more common types of “* self-defence ™", this
identification with the belief 1n a self can assumec quite a
passionate character, with hostility or contempt for those
who do not share 1t.

The persistence of the soul belief 1s demonstrated by the
fact that from the earliest time of the Teaching up to the
present day there have been not only individuals (like Sati
in Majjh. 38), but also groups and sects within the Buddhist
fold who believed in a self though they usually relegate it
to a realm beyond the five Aggregates.

In the next section(Sec. 18ff.), 1t 1s shown that the belief
in *“1” and *““Mine”’, instead of giving a feeling of security,
1s, 1in fact, a cause of anxiety, fear and worry. And even

+ See “The Wheel” no. 11: Anattd and Nibbana by Nyana.
ponika Thera p. 18.
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when the faith in an immortal soul breaks down. its after-
cffect 1s still so strong that the assumption of a selt that can
be destroyed, still persists, and, through the fear of annihila-
tion, becomes a source of despair. This belief in *“1°" and
“*Mine ", and the passionate attachment to it, i1s at the root
of the existentialist philosopher’s ** anguish = as well as of
the anxiety neuroscs that haunt modern man. The belief
it unrealitics, even if a temporary solace, must ultimately
end in disappointment and despatr.

Hence the Buddha took grecat carc to question and re-
question His monks on this crucial point of Soul and Self,
in order to remove any doubt tn this respect. The thorough
manner of His inquiry 1s exemplified in the Secs. 22 to 25
which leave no room for ambiguity on this issue. In Secs. 26-
27 all the possible constituents of an alleged self, i.e.. the
five Aggregates, arc examined and found to be evanescent.
lhable to suffering and without a self or any other underlying
substance. [t should be noted that the statement of the text
extends also to the most sublime manifestations of con-
sciousness, be they concetved as internal (*‘in oneself ) or

external.

Though the analysis of ** the individual and its property ™
as given in the preceding sections 1s placed here in the context
of refuting wrong views, this i1s 1n no way its intrinsic value
and purpose, which rather consists in opening the gateway
to liberation. To indicate this, the Secs. 28-29 speak of the
attainment of final deliverance in Sainthood (arahatta),
brought about by Insight that leads to alienation and detach-
ment from all that is transient and void of substance. In the
following (Secs. 30-36), there 1s an 1mpressive metaphorical
description of the Saint (Arahant), concluding with the solemn
declaration of the ‘‘ untraceablec ™, i.e.. ineffable, nature of
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one who has uprooted all craving and ignorance. With
express reference to that solemn utterance, the Buddha now
rejects emphatically the imputation that a denial of self and
soul makes him a nthilst (Sec. 37) and Pe summarizes His
teaching in those words of wide renown :

“Now as before I teach, O monks, suffering and the cessation
of suffering.”

In the section on ** Praise and Blame ™ (Secs. 38-39), we
have a practical application of the Anatti-doctrine : it frees
the mind from elation and pride in the case of praise, and
from dejection and anger in the case of blame. The Buddha
asks His disciples to emulate Him in this respect. To be
unshaken 1n the serene detachment of one’s mind by any
approval or disapproval of others, this i1s another benefit
bestowed by the deep realization of the truth of Anatta.
Pointing out this additional bencfit the Master makes another
carnest appeal to the monks to give up attachment to ** what
1s not yours ' : the five Aggregates constituting the so-called
personality (Secs. 40-41). Indecd, if viewed 1n the single-
minded and passion-free detachment of Insight-meditation
(vipassana), these physical and mental processes, so long
regarded as ** 1 and " Mine ’, will be seen to be as alien
as the vegctation of the Jeta Grove to which the Buddha's
finger may have pointed while He spoke.

The symphonic rhythm of this great Discourse approaches
new its finale. 1t 1s the majestic voice of uncompromising
Truth that spcaks here in grave tones of crystal-clear pene-
trative power, without any gentler softening and soothening
notes. The teaching as here conveyed, ** plain and open,
explicit and consistent >, was and 1s a bold challenge of
““ public opinion”. It goes counter to the two mighty
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currents of sense desire and seif-atfirmation which make up
the **common strcam > of mankind. la this Discourse,
the Buddha rejects repeatedly (in the former case) and c¢x-
cludes carcfully (1n the latter case) any attempt at compromise
in these two respects.  Furthermore the Buddha voices here
a grave warning thata wrong grasp and misuse of the Dhamma
may bring much harm and suffering. All escape routes
for circumventing the true purposec and for avoiding the

salient truths of the Doctrine were thus cnvisaged and care-
fully closed.

In this bricf recapitulation, our Discourse appears indeed
as a rather formidable assemblage of stern messages.  Yet,
for im who 1s famihiar with the Buddha Word, this will be
softened by the fact that in numerous Discourses the Buddha
spoke of His Teachmg as one that offers ** gradual training,
gradual progress ™. It 1s here that the Buddha’s gentlencess
and compassion appears, His forbearance with human
frailties, and His wise and patient guidance of men. Our
Discourse, too, ends on an encouraging note of assurance.
Having carlter evoked the inspiring image of the Samt
{sec Scc. 30 ff.), the Master now spcaks of the fruits and
results that await him who follows the Teaching : from the
highest summit, the final deliverance in Saintship, preceded
by the three Noble Paths leading to it, to the access stage of
mind’s growing maturity for enlightenment, down to thosc
aspirants who, in the indubitable confrontation with the
Truth by way of Insight-meditation, have won deep faith mn
the Master and sublime love for him. Of them our Dis-
course says that they are assured of thosc superhuman realms
which are usually called ** heaven .  But 1t may well be as
the Ancients cxplain, that it s ** the Heaven on Earth™
which is meant here : the superhuman bliss experienced
when for the first time, and still imperfect, the Insight dawns
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on the meditator that phenomena, being evanescent and
coreless throughout, do not and cannot enforce bondage:
unless we ourselves forge the chains of craving and delusion.

““ A bhikkhu who 1n solitude
has mind’s tranquillity obtained,
enjoys a supcrhuman bliss,
if insight in the Teaching dawns.

Whenever in the Aggregates
their rise and fall he clearly notes,
to joy and rapture he attains.
To those who know—
this i1s the Deathless State.”

Dhammapada, vv. 373-374.

THUS WILL A VISION STERN
CHANGE INTO FREEDOM’S SMILE . . .

Nyanaponika Thera.



THE SNAKE SIMILE

I. Thus have I heard. Once the Blessed Onc lived at
Savatthi, in Jeta’s Grove, in Anathapindika’s monastery.

Arittha’s Wrong View.

2. Now on that occasion a monk called Arittha, formerly
of the vulture killers, had conceived this pernicious view :
““There are things called ‘“ obstructions”* by the Blessed
One. As 1 understand His teaching, those things arc not
necessarily obstructive for one who pursues them ™.

3. Several monks, hearing (about it), went to the monk
Arittha, formerly of the vulture killers, and asked him :
“Is 1t true, friecnd Arittha, that you have conceived this
pernicious view : *“ There arc things called ** obstructions ™
by the Blessed One. As | understand His teaching, those

things arc not neccessarily obstructive for onc who pursues
them ™ 77

“Yes, indeced, friends. (I do hold that view) ™.

Then those monks wishing to dissuade Arittha from that
pernicious view, urged, admonished, questioned and exhorted
him thus : * Do not say so, fricnd Arittha, do not say so !
Do not misrepresent the Blessed One ! It is not right to
misrcpresent Him. Never would the Blessed One speak
like that. For in many ways, indced, has the Blessed One
sald of those obstructive things that they are obstructions,
indecd, and that they necessarily obstruct him who pursues
them. Secnse desires, so He has said, bring hittle enjoyment
and much suffering and disappointment. The pcrils in them
are greater. Scnsc desires arc like barc bones, has the
Blessed One said ; they arc like a lump of flesh, like a torch
of straw, like a pit of burning coals, like a dream, like boi-



rowed goods, like a fruit-bearing trec, like a slaughter house,
like a stake of swords, like a snake’s head, are sense desires,
has the Blessed One said.2 They bring little enjoyment,
and much suffering and disappointment. The perils in them
are greater.”

Yet, though the monk Anttha was thus urged, admonished,
questioned and exhorted by those monks, he still clung
tenaciously and obstinately to his pernicious view, saying :
* There are things called * obstructions’ by the Blessed One.
As I understand His teaching, those things are not necessarily
obstructive for one who pursues them .

4. When those monks could not dissuade the monk
Arittha, formerly of the vulture killers, from his pernicious
view, they went to the Blessed One, and after respectfully
saluting Him, they sat down at one side. Being seated they
told the Blessed One (all that had happened), and they said:
*“ Since, O Lord, we could not dissuade the monk Arittha
from his pernicious view, we have now reported this matter

to the Blessed One ™,

5. Then the Blessed One addressed a certain monk thus :
“ Go, O monk, and tell the monk Arittha, formerly of the
vulture killers, that the Master calls him”.—"*Yes, Lord”,
replied the monk. He went to the monk Arittha and spoke
to him : ¢ The Master calls you, friend Arittha’.—* Yes,
friend °, replied Arittha and he went to meet the Blessed
One. Having arrived, he saluted the Blessed One respect-
fully and sat down at one side. When he was seated the
Blessed One addressed him thus :

““ Is it true, Arittha, that you have conceived this pernicious
view : ‘ There are things called °‘obstructions’ by the
Blessed One. As I understand His teaching, those things

2



are not necessarily obstructive for him who pursues them’ ?”’
“Yes, indeed, Lord, I understand the teaching of the Blessed
One in this way that those things called ¢ obstructions’ by
the Blessed One, are not necessarily obstructive for him who

pursues them ™.

6. “Of whom do you know, foolish man, that I have
taught to him the teaching in that manner ? Did I not,
foolish man, speak in many ways of those obstructive things
that-they are obstructions indeed, and that they necessarily
obstruct him who pursues them ? Sense desires, so | have
said, bring little enjoyment, and much suffering and dis-
appointment. The perils in them are greater. Sense desires

arc like bare bones, have I said ; they are like a lump of
flesh . . . they are like a snake’s head, have I said. They

bring much suffering and disappointment. The perils in
them are greater. But you, O foolish man, have misrepre-

sented us by what you personally have wrongly grasped.
You have undermined your own (future) and have created
much demerit. This, foolish man, will bring you much

harm and suffering for a long time.”"?

7. Then the Blessed One addressed the monks thus :
““ What do you think, O monks : has that monk Arittha,

formely of the vulture killers, produced any spark (of under-
standing) in this teaching and discipline? ’4—* How should

that be, Lord ? Certainly not, O Lord .

After these words the monk Arittha, formerly of the
vulture killers, sat silent, confused, with his shoulders droop-

ing and his head bent, brooding and incapable of making
a rejoinder.

Then the Blessed One, knowing (his condition), spoke to
him : ** You will be known, foolish man, by what 1s your
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own pernicious view. I shall now question the monks about
this™. ‘

8. Then the Blessed One addressed the monks : “ Do
you, O monks, also understand the teaching proclaimed by
me, in the same manner as this monk Arittha does, who

misrepresents us by what he personally has wrongly grasped ;
who has undermined his own (future) and created much

demerit 2

““ Certainly not, Lord. For in many ways has the Blessed
One told us of those obstructive things that they are obstruc-
tion$ indeed, and that they necessarily obstruct him who

pursues them . . .”

“ Good, monks. It 1s good that you thus understand the
teaching proclaimed by me.® For in many ways have I
spoken of those obstructive things that they are obstructions,
indeed, and that they necessarily obstruct him who pursues
them. Sense desires, so have I said, bring little enjoyment,
and much suffering and disappointment. The perils in them
arc greater. Sense desires are like bare bones, have 1 said ;
they are like a lump of flesh, like a torch of straw, like a pit
of burning coals, like a dream, like borrowed goods, like a
fruit-bearing tree, like a slaughter-house, like a stake of
swords ; like a snake’s head are sense desires, have 1 said.
They bring much suffering and disappointment. The perils
in them arc greater. But this monk Arittha, formerly of
the vulture killers, misrepresents us by what he personally
has wrongly grasped ; he undermines his own (future) and
creates much demerit. This will bring to this foolish man
much harm and suffering for a long time.

9. “Monks, 1t 1s impossible indecd, that one can pursue
sense gratification® without sensual desire,? without percep-
tions of sensual desire, without thoughts of sensual desire.
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The Snake.
10. 8There are here, O monks, some foolish men who

study the Teaching ;* having studied it, they do not wisely
examine the purpose of those teachings. To those who do
not wisely examine the purpose, these teachings will not
yield insight.1® They study the Teaching only to use it for
critisizing or for refuting others in disputation. They do
not experience the (true) purposel! for which they!2 (ought
to) study the Teaching. To them these teachings wrongly
grasped will bring harm and suffering for a long time. And
why ? Because of their wrong grasp of the teachings.

Suppose, monks, a man wants a snake, looks for a snake,
goes in secarch of a snake. He then sees a large snake, and
when he 1s grasping its body or its tail, the snake turns back
on him and bites his hand or arm or'some other limb of his.
And because of that he suffers death or deadly pain. And
why ? Because of his wrong grasp of the snake.

Similarly, O monks, there are here some foolish men who
study the Teaching ; having studied it, they do not wisely
examine the purpose of those teachings. To those who do
not wisely examine the purpose, these teachings will not
yield insight. They study the Teaching only to use it for
criticizing or for refuting others in disputation. They do
not experience the (true) purpose for which they (ought
to) study the Teaching. To them these teachings wrongly
grasped, will bring harm and suffering for a long time.
And why ? Because of their wrong grasp of the teachings.

11. But there are here, O monks, some noble sons who
study the Teaching ;13 and having studied it, they examine
wisely the purpose of those teachings. To those who wisely
examine the purpose, these teachings will yield insight.
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They do not study the Teaching for the sake of critisizing
nor for refuting others in disputation: They experience the
purpose for which they study the Teaching ; and to them
these teachings being rightly grasped, will bring welfare and
happiness for a long time. And why ? Because of their

right grasp of the teachings.

Suppose, monks, a man wants a snake, looks for a snake,
goes in scarch of a snake. He then sees a large snake, and
with a forked stick he holds it firmly down. Having done
so he catches it firmly by the neck. Then although the snake
might entwine with (the coils of) its body that man’s hand
or arm or some other limb of his, still he does not on that
account suffei‘ death or deadly pain. And why not ? Be-
cause of his right grasp of the snake. |

Similarly, O monks, there are here some noble sons who
study the Teaching ; and having learned it, they examine
wisely the purpose of those teachings. To those who wisely
examine the purpose, these tcachings will yield insight. They
do not study the Teaching for the sake of critisizing nor for
refuting others in disputation. They experience the purpose
for which they study the Teaching ; and to them these teach-
ings being rightly grasped, will bring welfare and happiness
for a long time. And why ? Because of their right grasp
of the teachings.

12. Thereforc O monks, 1if you know the purpose of
what 1 have ‘said, you should keep-1t 1n mind accordingly.
But if you'do not know the purpose of what I have said!’
you should questlon me about it, or else (ask) those ‘onks

. '-'I*‘I, j '... E H

who are wndé OGS -
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The Raft.

13. 1 shall show you, monks, the Teaching’s similitude
to a raft : as having the purpose of crossing over, not the
purpose of being clung to. Listen, monks, and heed well
what I shall say.— * Yes, Lord ”’, replied the monks and
the Blessed One spoke thus :

Suppose, monks, there is a man journeying on a road
and he sees a vast expanse of water of which this shore is,
perilous and fearful while the other shore 1s safe and free
from danger. But therc 1s no boat for crossing nor is there
a bridge for going over from this side to the other. So the
man thinks : “ This 1s a vast cxpansc of water ; and this
shore 1s perilous and fearful, but the other shore 1s safe and
free from danger. There 1s, however, no boat here for
crossing, nor a bridge for going over from this side to the
other. How, if | gather reeds, sticks, branches and foliage,
and bind them into a raft 2> Now that man collects reeds,
sticks, branches and fohage, and binds them into a raft.
Carried by that raft, labouring with hands and feet, hec
safely crosses over to the other shore. Having crossed and
arrived at the other shore, he thinks :* This raft, indeed,
has been very helpful to me.  Carried by it, and labouring
with hands and feet, I got safely across to the other shore
Should I not lift this raft on my head or put it on my shoulders,
and go where 1 like 727

What do you think about it, O monks ?- Will this man
by acting thus, do what should be done with a raft 72— No,
Lord ”’.—How then, monks, would hec be doing what ought
to be done with a raft ? Here, monks, having got across
and arrived at the other shore, the man thinks : * This
raft, indeed, has been very helpful to me. Carried by it,
and labouring with hands and feet, I got safely across to

r l
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the other shore. Should I not pull it up now to the dry
land or let it float 1n the water, and then go as I please ?”
By acting thus, monks, would that man do what should be
done with a raft.

In the same way, monks, have I shown to you the Teach-
ing’s similitude to a raft : as having the purpose of crossing
over, not the purpose of being clung to.

14. You, O monks, who understand the Teaching’s
similitude to a raft, youshould let go even (good) teachings,14
how much more false ones !

Grounds for Views.
15. There are, monks, these six grounds for false views.1%

What are the six ? There 1s here, monks, an uninstructed
worldling who has no regard for Noble Ones, who 1s 1gnorant
of their teaching and untrained in it ; who has no regard
for men of worth, who 1s ignorant of their teaching and
untrained in it : he considers corporeality thus : * This is
mine, this I am, this is my self > ;18 he considers feeling. . .
perception . . . mental formations thus : ** This 1s mine, this
I am, this 1s my self ”’ ; and what is seen, heard, sensed and
thought,17 what is encountered, sought, pursued in mind,18
this also he considers thus : ¢ This 1s mine, this I am, this
iIs my self” ; and also this ground for views (holding) :
‘*The universc 1s the Self.19 That I shall be after death ;20
permanent, stable, eternal, immutable; eternally the same21
shall I abide 1n that very condition >—that (view), too, he
constders thus :  This is mine, this I am, this is my self *.”’22

16. But, monks, there i1s here a well instructed noble
disciple who has regard for Noble Ones, who knows their
teaching and 1s well trained in it ; who has regard for men
of worth, who knows their teaching and is well trained in
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it : he does not consider corporeality in this way : “This 1s
mine, this I am, this is my self ’; he does not consider feel-
ing . . . perception . . . mental formations 1n this way:
‘““ This is mine, this I am, this is my self *’; and what 1s seen,
heard, sensed and thought, what 1s encountered, sought,
pursued 1n mind, this also he does not consider in this way:
““This 1s mine, this I am, this 1s my self”’; and also this
ground for views (holding) : “The Universe i1s the Self
That I shall be after death; permanent, stable, cternal
immutable, eternally the same shall I abide 1n that very
condition ’—that (view), too, he does not consider thus:
““This 1s mine, this I am, this is my self ™.

17. Considering thus, he 1s not anxious about unrea-
litics.23

Anxiety About Unrealities.
18. When this was said, a certain monk asked the Blessed
One :

““Lord, can therc be anxicty about unrealitics, in the
external 7’24

““There can be, O monk,” said the Blessed One. *‘In
that case, monk, someone thinks : ““Oh, I had it ! That,
alas, I have no longer! Oh, may | have it again! But,
alas, I do not get 1t !> Hence he grieves, is depressed and
laments ; beating his breast, he weeps and dejection befalls

him. Thus, monk, 1s there anxiety about unrealities, in the
external ”’.

19. * But, Lord, can there be absence of anxiety about
unrealities, in the external 7>’

*“ There can be, O monk,” said the Blessed One. *“In that
case, monk, someone does not think thus : *“ QOh, 1 had it!

9



That, alas, I have no longer! "Oh, may I have 1t again !
But, alas, I do not get it !> Hence he does not grieve, is
not depressed, does not lament ; he does not beat his breast
nor does he weep, and no dejection befalls him. Thus, monk,
is there absence of anxiety about unrealities, in the external .

20. ‘* Lord, can there be anxiety about unrealities, in the
internal ?”’

““ There can be, monk,” said the Blessed One. “In that
case, monk, someone has this view : “ The Universe is the
Self. That I shall be after death ; permanent, stable, eternal,
immutable ; eternally the same shall I abide in that very
condition . He then hears a Perfect One expounding the
Teaching for the removal of all Grounds for Views, of all
prcjudices, obsessions, dogmas and biases ; for the stilling
of all (Kamma-) processes, for the relinquishing of all sub-
strata (of existence), for the extirpation of craving, for dis-
passion, cessation, Nibbana. He then thinks : ‘1 shall be
annihilated, I shall be destroyed ! No longer shall I exist ! ”
Hence he grieves, 1s depressed and laments ; beating his
breast, he weeps and dejection befalls him. Thué, monks, is
there anxiety about realities, in the internal .

21. ‘" But, Lord, can there be absence of anxiety about un
realities, in the internal 7

*“Therce can be, monk,” said the Blessed One.  In that
case, monk, someone does not have this view : *“ The Universe
1s the Self . . . eternally the same shall 1 abide in that very
condition””. He then hears a Perfect One expounding the
Teaching for the removal of all Grounds for Views, of ali
prejudices, obsessions, dogmas and biases ; for the stilling of
all (Kamma-) processes, for the relinquishing of all substrata
(of existence), for the extirpation of craving, for dispassion,
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cessation,. Nibbana.-- He-then does not think : I shall be
annihilated, 1 shall be destroyed ! No longer shall I exist !’
Hence he does not grieve, 1s not depressed, does not lament ;
he does not beat his breast nor does he weep, and no dejection
befalls him. Thus, monk, is there absence of anxlety about
unrealitics, in the internal .25

Impermanence and Not-self.

22. “You may well take hold of a possesston,26 O monks,
that is permanent, stable, eternal, immutable, that abides
cternally the same 1n its very condition. (But) do you sce,
monks, any such possession ?

““ No, Lord.”

‘““ Well, monks, I, too, do not see any such posscssion that
is permanent, stable, cternal, immutable, that abides cternally
the same in its very condition.”

23. *““You may well accept, monks, the assumption of
a self-theory2 from the acceptance of which there would not
arise sorrow and lamentation, pain, gricf and despair. (But)
do you see, monks, any such assumption of a self-thcory ?”

““ No, Lord.”

“ Well, monks, I, too, do not sce any such assumption of
a self-theory from the acceptance of which there would not
arise sorrow and lamentation, pain, grief and despair.”

24. “ You may well rely, monks, on any supporting
(argument) for views28 from the reliance on which there
would not arise sorrew and lamentation pain, grief and

despair. (But) do you sce, monks, any such supportmg
(argument) for views ?”’
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““ No, Lord.”

“ Well, monks, I, too, do not see any such supporting
(argument) for views from the reliance on which there would
not arise sorrow and lamentation, pain, grief and despair.”’29

25. ““If there were a self, monks, would there be my
self’s property 7’

“Soitis, Lord.”
““Or if there 1s a self’s property, would there be my self ?”
“So, 1t 1s, Lord.”

““ Since 1n truth and, in fact, self and self’s property do not
obtain, O monks, then this ground for views, ‘“ The Universe
i1s the Self. That 1 shall be after death ; permanent, stable
cternal, immutable ; eternally the same shall I abide, in that

very condition ’—is it not, monks, an entirely and perfectly
foolish idea 77

“ What else should 1t be, Lord ? It 1s an entirely and
perfectly foolish idea.”’80

The Three Characteristics.
26. ** What do you think, monks : is corporcality per-
manent or impermanent ?”’

“ Impermanent, Lord.”
* And what 1s impermancnt, is it painful or pleasant ?

““ Painful, Lord.”

“And what 1s impermanent, painful, subject to change,
i1s it fit to be considered-thus : ¢ This is mine, this I am, this
1s my self > 2

12



““ Certainly not, Lord.”

““ What do you think, monks :

[s feeling ;

IS perception ;

are mental formations :

1S CONSCIOUSNESS ;
permanent or impermanent ?

“ Impermanent, Lord.”
“ And what 1s impermanent, 1s it painful or pleasant 7™
““ Painful, Lord.”

““ And what is impermanent, painful, subject to change, 1s
it fit to be considered thus : ¢ This is mine, this I am, this my
self > ?2”

‘“ Certainly not, Lord.”

27. **Therefore, monks, whatever corporeality, whether
past, future or present, 1n oneself or external, gross or subtle,
inferior or superior, far or near,—all corporeality should,
with right wisdom, thus be seen as 1t 1s : *° This 1s not mine,
this I am not, this not my self.”

““ Whatever fceling ;

whatever perception ;

whatever mental formations ;

whatever consciousness ;
whcther past, future or present, 1n onesclf or external, gross
or subtle, infertor or superior, far or near—all . . . con-
sciousness should, with right wisdom, thus be seen as it is :
‘“ This 1s not ming, this I am not, this i1s not my self .
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28. Seeing this, monks, the well-instructed noble disciple
becomes disgusted 33with corporeality, becomes disgusted
with feeling, with perception, with mental formations, with

CONSCIoUSNeESS.

29. Through his being disgusted, his passion fadcs away.32
His passion having faded, he i1s freed.33 In him ‘who is freed
there 1s the knowledge of freedom:3¢ *“‘Ceased has rebirth,
fulfilled 1s the holy life, the task is done, there 1s no more
of this to come ”°, thus he knows.

The Arahant.35

30. This monk is called one who has removed the cross-
bar, has filled the moat, has broken the pillar, has unbolted

(his mind) ; a Noble One who has taken down the flag,
put down the burden, become unfettercd.

31. And how, monks, 1s that monk one who has removed
the cross-bar ? Herein the monk has abandoned 1gnorance,
has cut 1t off at the root, removed it from its soil like a pal-
myrah tree, brought it to utter extinction, incapable of arising
again. Thus has he removed the cross-bar.

32. And how, monks, is that monk one who has filled
the moat ? Herein the monk has abandoned the round of
rebirths, leading to renewed existence ; he has cut it off at
the root, removed 1t from 1ts soil like a palmyrah tree, brought
it to utter extinction, incapable of arising again.

33. And how has he broken the pillar ? He has aban-
doned craving, has cut it off at the root, removed i1t from its

soil like a palmyrah tree, brought it to utter extinction,
incapable of arising again.

34. And how has he unbolted (his mind) ? He has
abandoned the five lower fetters, has cut them off at the
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root, removed them from their soil like a palmyrah tree,
brought them to utter extinction, incapable of arising

again.

35. And how is the monk a Noble One who has taken
down the flag, put down the burden, become unfettered ?
He has abandoned the conceit of self, has cut it off at the
root, removed it from its soll hke a palmyrah tree, brought
it to utter extinction, incapable of arising again. Thus is
the monk a Noble One who has taken down the flag, put
down the burden, become unfettered.

36. When a monk’s mind 1s thus freed, O monks, necither
the gods with Indra, nor the gods with Brahma, nor the

gods with the Lord of Creatures (Pajapati), when searchiag
will find36 on what the consciousness of one thus gone (tatt: a-

gata) is based. Why is that ? One who has thus gone is
no longer traceable here and now, so | say.317

Misrepresentation.
37. So teaching, so proclaiming, O monks, I have been

baselessly, vainly, falsely and wrongly accused by some
ascetics and brahmans: ““A nihilist38 is the ascetic Gotama ;

He teaches the annihilation, the destruction, the non-being
of an existing individual >’.39

As | am not and as I do not teach, so have I been base-

essly, vainly, falsely and wrongly accused by some ascetics
land brahmanas thus : *“ A nihilist is the ascetic Gotama ;

He teaches the annihilation, the destruction, the non-being
of an existing individual .

What [ teach now as before, O monks, is suffering and the
cessation of suffering.
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Praise and Blame.
38. If for thati9 others revile, abuse, scold and insult the

Perfect. One, on" that account, O monks, the Perfect One
will not feel annoyance, nor dejection, nor displeasure in
His heart. And if for that others respect, revere, honour
and venerate the Pecifect One, on that account the Perfect
One will not feel delight, nor joy, nor elation in His heart.
If for that others respect, revere, honour and venerate the
Perfect One, He will think : * Jt 1s towards this (mind-body
aggregate) which was formerly41 fully comprehended, that
they perform such acts.”’ 42

39. Therefore, O monks, if you, too, are reviled, abused,
scolded and insulted by others, you should on that account
not entertain annoyance, nor dejection, nor displeasure In
your hecarts. And if others respect, revere, honour and
venerate you, on that account you should not entertain
delight nor joy nor elation in your hearts. If others respect,
revere honour and venerate you you should think : “ It 1s
towards this (mind-body aggregate) which was formerly com-
prehended, that they perform such acts .48

Not Yours.414

40. Therefore, monks, give up whatever 1s not yours.45
Your giving it up will for a long time bring you welfare and
happiness. What is i1t that i1s not yours ?  Corporeality 1S
not yours. Give 1t up! Your giving 1t up will for a long
time bring vou welfare and happincss. Feeling is not yours.
Giveitup ! Your giving it up will for a long time bring you
welfare and happiness. Perception 1s not yours. Give it
up ! Your giving it up will for a long time bring you welfare
and happiness. Mental formations are not yours. Give
them up ! Your giving them up will for a long time bring
you weclfare and happiness. Consciousness 1s not yours.
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Give it up ! Your giving it up will for a long time bring
you welfare and happiness.16

41. What do you think, monks : if pcople were to carry
away the grass, sticks, branches and lcaves in this Jeta Grove,
or burnt them or did with them what they pleased. would
you think :  These pcople carry us away, or burn us, or do
with us what they please 77— No, Lord. Why not ?
Because, Lord, that 1s nctther ourselt not the property of
our self .—So. too. monks. give up what 1s not yours !
Your giving 1t up will for a long time biing you welfare and
happiness. What is it that 1s not yours ? Corporcality . . .
feching . . . perception . . . mental formations . . . con-
sciousness are not vours. Give them up! Your giving
them up will for a long time bring you welfare and happiness.

The Explicit Teaching and Its Fruit.

42. Monks. this Teachingi7 so well proclaimed by me, is
plain. open, explicit, frec of patchwork.18 In this Tecaching
that 1s so well proclaimed by me and is plain. open. explicit
and free of patchwork,--for those who are Arahants, free of
taints. who have accomplished and completed their task,
have laid down the burden, achieved their aim, severed the
fetters binding to existence, who are liberated by full know-

ledge, there 1s no (future) round of existence that can be
ascribed to them.

43. Monks, in this Tcaching that is so well proclaimed
by me and is pain, open. explicit and frec of patchwork,
those monks who have abandoned the five lower fetters will
all be reborn spontancously (in the Pure Abodes) and there
will pass away finally, no more returning from that world.

44. Monks. in this Teaching that is so well proclaimed
by me and 1s plain, open, exphcit and free of patchwork.
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those monks who have abandoned three fetters and have
reduced greed, hatred and delusion, are all Once-returners,
and, returning only once to this world, will then make an
end of suffering.

45. Monks, in this Teaching that is so well proclaimed by
me and is plain, open, explicit and free of patchwork, those
monks who have abandoned three fetters, are all Stream-
enterers, no more liable to downfall, assured, and headed
for full Enlightenment.

46. Monks, in this Teaching that is so well proclaimed by
me and is plain, open, explicit and free of patchwork, those
monks who are mature in Dhamma, mature in Faith,19
are all headed for full Enlightenment.

47. Monks, in this Teaching that was so well proclaimed
by me and is plain, open, explicit and free of patchwork,
those who have simply faith in me, simply love for me,50
are all destined for heaven.

48. This said the Blessed One. Satisfied, the monks
rejoiced in the words of the Blessed One.
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NOTES

Abbreviations :—Cy. : Commentary (Papaiica-siidani) ; Sub-
Cy. : Sub-commentary (Majjhima-tika) ; D. : Digha-Nikava;
M. : Majjhima-Nikaya ; S.: Samyutta-Nikaya ; VisM. :
Visuddhi Magga ; PTS. : Pali Text Society’s cdition.

. Things called ** obstructions’ (antarayika dhamma).—
Cy. gives here a list of ideas and actions that obstruct either
heavenly rebirth or final deliverance or both. Arittha, so
says Cy. being a learned exponent of the Teaching, was quite
famihhar with most of those * obstructions ’ ; but, being
unfamihar with the Code of Discipline (Vinaya), he conceived
the view that sex indulgence was not nccessarily an obstruc-
tion fora monk. Aritthaissaid to have used a rather sophistic
argument, saying, *“ If some of the five sense enjoyments are
permissible even for lay adherents who are Stream-enterers
(sotapanna), etc., why is an exception made as to the visible
shape, voice, touch, etc., of women 7" According to Cy.,
Arittha goes so far as to charge the Buddha of exaggerating
the importance of the first Grave Offence (Parajikea) for a monk
(i.e., sexual intercourse), saying that the emphasis given to it
1s like the effort of one who tries to chain the ocean.

The similes about sense-desires, given in the following
section of the Discourse, seem to support the commentarial
reference to sexual intercourse.

THE SIMILES ABOUT SENSE-DESIRES.
2. Of the ten similes, the first seven were explained by the

Buddha in the (Potaliya Sutta, M.. 54). A summary of thesc
explanations follows here ; and after each of these, and also
for the remaining three similes, an expansion 1s given of the
one-word explanation found in the Cy. to our present text :—

(1) Bare bones, fleshless, blood-smeared, are thrown to a



(3)

(4)

(3)

(6)

starving dog but cannot satisfy the animmal’'s hunger.
Similarly, sense-desires give no lasting satisfaction
(Cy: appasadatthena).

A lump of flesh for which birds of prey fight each other;
if the bird that has seized the lump of flesh, docs not
vicld 1t. 1t may mect dcath or dcadly pain from the
beaks and claws of the other birds. Similarly, the
sense-destres are common to many (bahusadharana). i.c..
the same sense objects may be claimed by many and
may become the cause of deadly conflict.

A torch of straw carrted against the wind may causc
severe burns to the careless man if not quickly dis-
carded. Similarly, sense-desires will severely burn
(anudahana). i.e., greatly harm him who thoughtlesslv.
and unaware of the great danger, partakes of them iIn
the belief that they will bring light and joy to his life.

A pit of burning coals towards which a man 1s dragged
by others ; if he cannot free himself from the grip, he
will be thrown into the fire and consumed by it.  Simi-
tarly. sense-desires are like a vast conflagration (maha-
bhitapa) into which the victim 1s dragged by bad com-
pany. or by his own deeds causing his rebirth 1in miser-
ablec states of woc.

A dream of a beautiful landscape that vanishes on
awakening. Similarly. sense-desires are a brict tllusion
(ittara-paccupatthana) hke a dream, and disappointing
after onc awakens to reality from infatuation.

Borrowed goods on which the borrower foolishly prides
himself 1n public ; but which are withdrawn by the
owners when they sec the boastful man. Similarly,
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sense-desires are temporary (tavakalika) and not a truc
and lasting possession of him who enjoys them, filled
with vainglory.

(7) A fruit tree chimbed by one who craves for the fruits ;
but another man, hikewise greedy for them but unable
to climb, choses another method and fells the tree ; and
untess the first man quickly descends, he will break his
limbs. Similarly, in the blind pursuit of sense pleasures
onc may ° break all one’s limbs 7" (sabbanga paccanga
bhaiijana), may suffer severe injury of body and mind.—
The SubCy. refers also to punishment and torture
incurred by reckless deceds to which pcople are driven
by sense infatuation.

(8) A slaughter house (or place of execution) : because sensc-
desires are like a butcher's (or executioner’s) block
(adhikuttana). This may mean that scnse-desires kill
much that 1s noble in man and cut off his higher deve-
lopment.

(9) A stake of swords : sense-desires are piercing (vinivij-
jhana), penetrating deep within, causing wounds where
there had been none. Unfulfilled or frustrated desire,
or the pains of jealousy, are, indeed, like that ancient
torture of the stake of swords.

(10) A snake's head : sense-desires are a grave risk and
peril (sasanka-sappatibhaya) for present and future
welfare, if one walks unwarily.

3. This first part of the Arittha episode occurs twice in
the Vinaya Pitaka. In the Cila Vagga (Kammakkhandha) it
1s followed by announcing the Sangha act of suspension
(ukkhepaniya-kamma) against Arittha as he did not give up
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his wrong views. In the Pacittiya section of the Vinaya,
Arittha’s rcfusal to renounce his wrong view 1s defined as
the monastic offence called ** Pacittiva ™.

4. . . . produced any spark (of understanding) in this teach-
ing and discipline (usmikato pi imasmint dhammavinaye). This
1s stock phrase in similar contexts. ¢.g.. in M. 38 where Sati's
misconceptions are rejected. Our rendering follows Cy. :
“This refers to one who has (not) produced the ** warmth
of understanding = (iian usmea) that can bring the ** seed of
wisdom = (paitie-bija ; SubCy.) to the maturity required for
attaining to the Paths and Fruitions of sanctity ™.

.

5. Cy. says that by questioning the other monks the
Master wanted to clarify the opinion held by the community
of monks ; and. on the other hand. leave no doubt in Arittha
that thirough obstinately clinging to his views. he had scparated
himself from the community.

6. Cuan pursue sense graitfication (kame patisevissati).
Kama 1s here vatthukama, the objective aspect of hama.
“sensuality 7, the sensc cxperience.—Cy. adds : methuna-
samacaran  samacarissati ‘It 15 1mpossible. that he can
commit the sexual act (without perceptions and thoughts of
sense-desire) . SubCy. says that also other physical acts
expressive of sexual desire. are to be included, as embracing,
stroking, ctc.

7. Ainnatra kamcehi : this refers to Kilesa-kama. ** sensuality
as a defilement of mind 7, /ie.. sense desire, the subjective
aspect of kama.

8. Cy. : After the Master had poimnted out Arittha’s wrong
views, he continues now by showing the grievous fault that
lies in a wrong grasp of what has been learned (i.c., the serious
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danger inherent in misconceiving and misinterpreting the
Teaching).

9. The text inserts here the ninefold division of the codified
teaching : ** Discourses, mixed prosc and verse, prosc exposi-
ttons. verses, solemn utterances, sayings, birth stories. marvels,
and replies to questions . Since this enumeration interrupts

the flow of the sentence, it has been shifted from the text to
the Notes.

10.  Dhammea na nijjhanam khamanti.  Cy. : The teachings
do not become clear. do not come into the range (of under-
standing) : so that one cannot discern whether in  the re-
spective place of the exposition, morality is spoken of, or
concentration, msight, the Paths, the Fruits. the Round of
Existence or its ending.—Sub-Cy. : *“ That is, onc cannot
undgerstand that the purpose of morality 1s the atiaining of
concentration. the purpose of concentration the winning of
insight. etc. ™.

Nijjhana has here the meaning of *“insight™ or ™ com-
prehension = (Sub-Cy.: wijjhana-paiiia-kkhamana  honti).
This phrase appears with the same meaning and 1n the same
context, m the Kitagiri Surta (M. 70) and the Canki Sutta
(M. 935), that i1s, hikewise preceded by an * examination of
Purpose (or meaning) '. Also S. XXV, I, confirms our
rendering : Yassa kho bhikkhave ime dhamma evam paniiaya
mattaso nijjhanait Khamanti avain vuccati dhammanusari.

1. Cy.: Thatis, the attainment of the Paths and Fruitions
of Sanctitude.

12. Cy. refers this to *‘ the noble sons™™ mentioned in
Sec. 11.
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13.

THE THREE WAYS OF STUDYING THE
TEACHING.

Cy. : ** They, the noble sons, study the Teaching for the
sake of crossing (the ocean of Samsaric suffering). There are,
to wit, three manners of studying the Teaching: studying it in
the manner of the Snake-simile (alagadda-pariyatti) ; studymg
it for the sake of crossing over (niftharana-pariyatti) ; and
studying 1n a treasurer’s (or store-keeper’s) position (hhanda-
carika-pariyatti). —

(1)

(2)

He who studies the Buddha's word for getting robes

and other requisites, or for becoming widely known ;
that 1s, he who learns for the sake of fame and gain.
his study 1s that of the Snake-simile (i.e., the wrong
grasp) ; but better than such a study would be for him
to sleep and not to study at all.

But there is one who studtes the Buddha's word, and
when morality is the subject, he fulfills morality ; when
concentration is the subject, he lets 1t take deep root ;
when insight is the subject, he establishes himself well
im insight ; when the Paths and Fruitions are the
subject, he studies with the intention, ““ I shall develop
the Path, I shail realize the Fruition 7.  Only the study-
ing of such a one is ** studying for the sake of crossing
over ' (as expressed n the simile of the Raft ; Sec. 13).

But the studying by onc who (as an Arahant, a Saint)
has extinguished the taints (khinasavo), is ** studying
in the Treasurer’'s position . For him, indecd, there
remains nothing unpenetrated, nothing unielinquished,
nothing undcveloped and nothing unrealized.*. He is

*

This refers to the Ist, 2nd, 4th and 3rd Truths, respectively.
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one who has penetrated the Aggrecgates of Existence
(khandha), who has relinquished the defilements, deve-
loped the Path and recalized the Fruiuon. Hence, 1n
studying the Buddha’s Word, he studies 1t as a keeper
of the scriptuies, as a guardian of the tradition, as a
preserver of the continuity. Thus his study 1s hike (the
activity of) a trcasurer or storckecper).

“Now, when those proficient i the books cannot live at
one place, being afraid of starvation, etc., 1f (in such a situation)
there 1s one who, while himself going the alms round with
very great fatigue, as an unliberating worldling takes up
studies  with the thought : ** Lest the excecedingly swect
Buddha-word may perish, | shall keep the scriptures (in mind),
shall preserve the continuity and guard the tradition ™, In
that case. 1s his study of the Treasurer’s type or is it not 7—
It 1s not. And why not ? Because his study is not applicd
to his own situation (na attano thene thatve pariyapunati@ ;
Sub-Cy. : that of (having to) cioss over). An unliberated
worldhing’s* study will either be of the type of the Snake-
simile, or for the sake of crossing over ; while for the seven
(noble persons ; ariya-puggala) who have entered the Higher
Training (sekha), the study i1s only for the sake of crossing

cver ; for the Saint (Arahat) 1t 1s only of the Treasurer's
type *

14. Cy.: * The teachings’ (dhanuma) are Tranquillity
(samatha) and Insight (vipassana). The Blessed One, indeed,
enjoins us to abandon desire and attachment (chanda-raga)
concerning Tranquilhty and Insight. Where, then, has he
enjoined the abandonment of desire and attachment in the
case of Tranquillity ? He did so in the following saying :
““ Thus, Udayi, do | teach the abandoning cven of the Sphere

ni—

* Be he a monk or a lay follower.
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of Neither-perception-nor-Non-perception. Do you see
Udayi. any fetter fine or coarse, that | did not tell you to
discard 77 (M. 66). And in the case of Insight, the aban-
doning was enjoined by him as follows ““ And to that view

thus purified and cleansed, you should not be attached,
should not be enamoured of it, should not treasure it °. But

here. in this present text, he enjoined the abandoning of
desire and attachment concerning both (Tranquillity and

Insight). by saying : *“ You should let go even (good) teach-
ings, how much more false ones ! "—The meaning is this :

“ I teach. O monks. the abandoning of desire and attachment
even for such peaceful and sublime states (as Tranauillity and
Insight) : how much more so in regard to that ignobie, fow.
contemptible, coarse and impure thing in which this foolish
Artttha does not see any harm, saying that desire and attach-
ment for the five sense-objects 1s not necessarily an obstruc-
tion ! But you, O monks, unlike that Arittha. should not
fling mud and rcfuse into my dispensation ! ™™ In this way,
the Blessed One again rebuked Arittha by this admonition.

GROUNDS FOR FALSE VIEWS (ditthi-tthana).

15. Cy.: By the words ““ There ate. monks. these six
grounds for false views . the Master wishes to  show this :
“ He who takes the hve Aggregates of Existence as * 17 and
“Mme . by way of a threefold wrong grasp (tividha-gah ).
he flings mud and refuse into my dispensation, iike this
Arittha 7.

Cv. and SubCy. : False views themselves arc *° grounds ™
(or bases, starting-points) for subsequently arising false views.
like personality belief. cternalism. etc. (Cy. : ditthipi ditthi-
tthanamy. Further. the * grounds ™ are the subject-matter
(arammana, ** object ) of the views, i.e.. the five Aggregates,
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the visual objects, etc. Finally, they are also the conditioning
factors (paccaya) of the false views, e.g.. 1gnorance, scnse-
impression (phassa), (faulty) perceptions and thoughts, un-
wisely directed attention (ayvoniso manasikara), bad company.,
others™ specch, etc.*®

16. *“ He considers corporeality thus : * This is mine’.”
Cy. : This is wrong grasp (or wrong approach) induced by
craving (tanha-gaha).—"* This I am > : this 1s wrong grasp
induced by conceint (mana-gaha).—"" This is my self " . this is
wrong grasp induced by faisc views (ditthi-gaha). Here,
reference 1s 1o Craving, Conceit, Falsc Views, which have
corporcality as object : but corporcality cannot be said to be
a self.  The same holds true for fecling, perception and mental
formations.

17. " What is scen™ ; Cy. : the visual sensec-object base
(ripavatana) :** heard ™ :the sound-base ; *° sensed = (mutant) :
the sense-object bases of smell, taste, touch sensations :
“what is thouglit = : the remaining seven bases, i.e., ithe mind-
object base (dhammayarana) and the six sense- organ  bases.

18.  *“ Encouniered ™ ; Cy. : after having bcén sought for.

r not sought for : ** sought ° : encountered or not encountered
( b fore): ©~ mentally pursued = (anuvicaritant manasa): resorted
to ov consciousness: (cittena anusancaritant):  what was
encountered or not encountcred without being sought for.

The terms “* thought. encountered . ctc., refer to the fifth
Aggregate, i.e., Consciousness (viiianakkandha)., which was
not mentioned 1n the first part ot See. 135.

E Thusc with the Aggregates as the first. arc the eight “Grounds for
false views’', as mentioned in the Parisambhide Magga (Ditthi-
hatha).—The term digthi-rthana alsc occurs in the Bralimajale Sutta
(D. 1) and tn thc commentary to it.

27



19. ** The Universe is the Self"", lit. : ** This (is) the world,
this (is) the self > (so loko so atta). That, in fact, an identi-
fication of the two terms is intended here, will be shown in
the following comments.—The best explanation of the passage
is furnished in the Brahmajala Sutta (D. 1) where a simtlar
phraseology 1s used : * There are, monks, some ascetics
and brahmans who are eternalists and who proclaim self and
world 1o be eternal™ (sassatavada sassatant artaiica lokaiica
paiifiapenti) ; subsequently the theorist 1s introduced as stating
his view 1 similar terms : ‘“ Eternal are self and world . . .
they exist as eternally the same ™ (sassato atta ca loko ca . . .
atthi tveva sassatisamant). The last term appears likewise 1n
our text ; see Note 21.—From this we may safely conclude that
it 1s the identity, or unity, of the Seclf (or soul) ; mahatman,
paramatman) with the universe (or the Universal Spirit,
Brahman) which 1s conveyed by our text.

In the Commentary specific to our text, this cternalistic
view 1Is rendered and classified in the terminology of the
Dhamma. The Commentary says :

“* This statement (* The Universe is the Self ’) refers to the
(wrong) view ‘ He considers corporeality, etc., as the self?
(rapam attato samanupassati’ ti adina nayena).”

The canonical quotation (e.g., in M. 44), included here 1n
the Commentary, has two implications which are of import-
ance for understanding the reason why it was cited in this
context :—

(1) As very often in the commentaries (e.g., to Satipat-
thana Surta), the term *“ world > (loko) is hereby ex-
plained as truly referring to the five Aggregates (khan-
dha ; i.e., corporeality, feeling, etc.), singly or in toto.
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(2) This quotation is the formula for the first of the twenty
types of Personality-belief (sakkaya-ditthi ; e.g., m
M. 44). 1In the first five of these twenty, the self 1s said
to be identical with cach of the five Aggregates (as 1n
the earlier part of Sec. 5 of our text). Hence the
application of this quote to our textual passage signifies
that the theorist conceives the *“ world & (i.e., cor-
poreality. feeling, etc.) as identical with the self.

The double “ So (loko) so (atta) " 1n our text, should,
therefore, be taken as standing for ** yo (loko) so (atta) .
lit. : what 1s the world that i1s the self. In the Cy. to M. 44
we find a similar phrase : ““ Somcone considers corporcality
as self : what is corporcality that is ** 17" ; what 1s ** I 7 that
is corporecality. Thus he considers corporeality and self
as non-dual =" (. . . yawn rapam so ahani, vo ahan tan rigpan’ti
rapaiica attanaiica advayaimn samanupassati).  According to
this interpretation the phrase has been translated here by
‘“ This Universe is the Self *°.

Mostly, the first five types of Personality-belief arc explained
as referring to the wrong view of Annihilationism
(uccheda-ditthi).*  But their being quoted In our context.
shows that they may also apply to Eternalism (sassata-ditthi).
We have come to this concluston since 1t 1s improbable that.
i our textual passage two mutually exclusive views should
have beecn combined in a single statement formulating the
sixth ** ground for false views’ : that is, in the first part of
that statement, annihilationism, and 1n the sccond, eternalism.

20.  “That I shall be after death . . .”(s0 pecca bhavissami).
Cy. explains by *““ so ahaii”. a Pah idiom. mcaning literally

* See, e.g., Patisambhida-Magga, Ditthikatha, Ucchedaditthi-niddesa
further Cy. to M. 44,
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“this | 7.—"" Pecca ™, lit. 1 having gone, i.e., to the other

world.

21. " Eternally the same ™ (sassati-samait) : an Upani-
shadic term ; see Brhadaranyaka-Upanisad, 5, 10 : sasvatil
samal.

-

This entire statement of the sixth ** ground for views'
may well have been the original creed of an eternalistic doc-
trine. The phrasing appears rather vague in the first part,
and 1n general it is rather loosely worded (so for so aham).
To contemporaries, however, the meaning may have been

quite clear since 1t was perhaps the stock formula for teachings
that were well known. Hence, in this translation, we have

left the first part of the statement 1 1ts rather cryptic and
ambiguous original form, while giving the nterpretations in
the notes only.

22.  He identifies himselfl entirely (Sub-Cy. : attanam viya
ganhati) with that cternalisic misconception (gaha), induced
by craving (for sclf-perpetuation), by false views (tenaciously
mamtained) and by conceit (deeply ingrained ego-centricity).—
Hcere one view serves as subject-matter for another view

(Cy., Sub-Cy.).

23. " He is not anxious about unrealities ™ (asati na pari-
tassati) ; or ‘" about the non-existing (17 and *° Mine 7).
The verb paritassati has, according to Cy. the twolold con-
notation of ** fear ™ (bhaya) and craving = (ranha). Hence
this passage may also be rendered @ ™" he has no fears nor
cravings concerning the non-existent *.—Cy. and Sub-Cy. to
the Brahmajala Sutta have a long disquisition about the corres-
ponding noun paritassana, occurring also 1m M. 138 ; Samy.

XXII, Nos. 7 ;8 ;53 ; 55.
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Cy. : “ By showing herewith the taint-free saint who has
no anxiety at the destruction of his own (lit. : internal) Aggre-
gates, the Blessed One concludes His exposition.

24. ““In the external> (bahiddhz) : concerning external

property which includes also animate possessions, like wife
and child, friends, etc.

25. This section deals, according to Cy., with a * four-
fold voidness »* (catukotika sufifiata), i.e., absence of self and
mine, referring to one who, at the destruction of his own
Aggregates (i.e., his personality), (1) feels anguish, (2) feels
none ; and to one who, at the destruction of external property,
(3) feels anguish, (4) feels none.—For another classification
of the * four-fold voidness °, see Visuddhi Magga (transl. by
Nanamoh) p 762 1 ; and Samy 22, No. 5, where likewise
reference to *‘ anxiety ’ or *“ anguish >’ (taso) 1s made.

26. Pariggahams parigganheyyatha. This links up with
Sec. 19 : the anxiety about external possessions.

27. Attavadupadanam upadiyetha. While in most transla-
tions the term upadana has been rendered by ° clinging
have followed here a suggestlon of the late Bhikkhu Nana-
moli* rendering it by ‘“ assumption . In this context, the
word ¢ assumption ’ should be understood : (1) in the sense
of a supposition, (2) in the literal sense of its Latin source :
adsumere, *“ to take up >, which closely parallels the deriva-
tion of our Pali term : wupa-adana, * taking up strongly ™
In this sense we have used it when translating the derivative
verb upadiyetha by ‘‘ you may accept’’.—Attavadupadana is
one of the four types of Clinging (see Nyanatiloka"s ““ Bud-

—— P —

—— A i — . i _ " a— P S

* See “* The Wheel °, No. 17 : Three Cardinal Discourses of the Bixldha,
p. 19 (Buddhist Pubhcatlon Society, Kandy).
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dhist Dictionary "), conditioned by Craving (tanha). This
term comprises, according to Cy., the twenty types of Per-
sonality Belief (sakkaya-ditthi).

Quoting this passage of our text, the Ven. Dr. Walpola
Rahula remarks @ “ If there had been any soul-theory which
the Buddha had accepted, he would certainly have explained
it here. because he asked the monks to accept that soul-theory
which did not produce suffering. But in the Buddha's view,
there 1s no such soul-theory . . ." (What the Buddha
Taught, London, 1959, p 58).

28. Ditthinissayani nissayetha.—Nissaya, lit. : support,
basis.—Cy. explains this phrase as the 62 false views headed
by Personality-belief (see D. 1 : Brahmajala Sutta). They
form the theoretical or ideological basis, or support, for the
various creeds and speculative doctrines derived from them.—
Sub-Cy.: “The view itself is a support for views: because for
one with incorrect conceptions, the view will serve as a prop
for his firm adherence to, and the propagation of his ideas >.—
Alternative renderings : You may well place reliance on a
view, or may derive conviction from it.

See Satipatthana Sutta where, 1n explanation of anissito,
the Cy. mentions tanhanissaya and ditthi-nissaya, ** depend-

b

ence on craving and views .

29. In this section, according to Cy., a *‘ three-fold void-
ness 1s shown 7, i.e., referring to external possessions, self-
theory and reliance on speculative views.

30. The two supplementary statements in this section
suggest the following implications : The concepts of ““1”
and ** Mine ”’ are inseparably linked ; so also, in philosophical
terms, are substance and attribute. If there is personality-
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belict or sclf-thcory. there will be necessarily acquisitiveness
Or possessiveness in some form or other : at least these views
themscelves will be held with strong tenacity and be regarded
as an " inalicnable property 7 (see Note 22). There is no
pure, abstract sclf or substance without its determination,
property or attribute.  On the other hand., acquisitiveness and
possessiveness cven if of a quite unphilosophical character,
cannot be without at least a tacit assumption of a proprictary
self o this applies also to materialistic doctrines (annihila-
tionism).  Since in truth and fact neither an abiding property
(or attrnibute) can be established nor an abiding self (or sub-
stance). cither of these terms s left without its essential
referent. Hence the conception of individual immortality as
formulated in the sixth Ground for Views, is found to be
devord of any basis and is, therefore, rejected by the Buddha
as a fool's doctrine, being outside of serious consideration.

Cy. : Here a *“ two-told voidness 7 1s shown, that of sclf
(arta). and of property (or properties) belonging to a self
(attaniyva).

31, ““ He becomes disgusted ™ (nibbindati) ; Cy. : he 18
dissatisfied, repelled.  This disgust (or " turning away
revulsion : nibbidea ) signifiecs the stage of Insight leadimg to
Emergence ° (vugthanagamini vipassana & Vis. M.. p. 772 1),
which is the culmination of Insight. immediately preceding
the attainment of the supramundane Path (of Strecam-entry,
etc.).

32, ““Ilis passion fades away ™ (virajjati).  This significs.
according to Cy., the attamment of the supramundane Path
(magga) ; that is the single *“ moment of entering into one
of the four stages of Holiness produced by intuitional msight
(vipassana) into the impermanency, misery and impersonality
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of existence. flashing torth and for ever transforming onc's
life and nature ™ (Nyanatiloka. B. Dicty. [t o1s at that
moment that the Fetters are finally climnated.

33. e is freed ™ (vimuceati).  This points to the attam-
ment  of  the  supramundane  Fruition  (phala).  that
is U those moments of consciousness which follow mmes-
diately after the Path-moment as s result, and which under
given circumstances may repeat for innumerable times during
a hife-time 7 (B, Dict.).

34, Kuowledge of freedoni ™ refers 1o the stage of Review-
g (paccavekkhana) the preceding experience ol Path and
Fruttton, the dehilements  abandoned.,  cte..—Sce  Fis., AL,
p. 789.

35, This secuon appears also i the Angutiara-Nikayva.
The Fives, No. 71 and 72 (PTS i1t 84).  Cy. cxplains the
mctaphorical expressions as follows :

“There are two cries - oonce s a city of brigands. the
other a city ol peace. Now to a great warrior of the city
oi pcace (i.e.. a meditator) the following thought occurs :
“As long as this city of brigands (the sclf-delusion) exists,
we shall never be free from danger”™.  So he dons his
armour (ol virtue) and goces to the city of brigands.  With
his sword (of wisdom) hebreaks the gate pillay (of craving)
together with the door wings, he  removes the bolt (of
the five lower fettersi. hifts the cross-bar (of 1gnorance).
fills 1 the moat (off Samsara). and lowers the (enemy’s)
flag (of scli-conceit).  Such a saint (a Noble One) has put
down tor good the burden of the five Ageregates (khandha).
of  Aammua-producimyg volitions (kanunabhisank hara) and
of the defilements (Kifesa) @ he has fully liberated himself
from the round of existence.”™
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36. " When searching will (not) find out ™ (anvesais nadhi-
cacchanti).  The same phrase 1s used i the Godliika Suita
(4. Samy., No. 23 PTS i, 122) by Mara : anvesan nadhi-
cacchami, ** Scarching I cannot find 7, i.c., the conscrousness
of the monk, Godhika, who. at the moment of committing
suicide. had attained Sainthood (araharta).  About him the
Buddha declares that he " has passed away finally with a
conscrousness that no longer gives a footing = (for a rebirth ;
apatitthena vinianena parinibbuto).

37. > Ditth’ v ahane bhikkhave  dhamme  Tathagatawt an
anuvefjo’ti vadami.”

Cy. : The term tathaeato (it @ " thus-gone ) may reter
cither to a bemg (satte) or to the greatest man (uttamo puriso :
the Buddha) and a  taint-free sant (AMimasavo).—Ananuvejjo
means cither ** non-existing = (asamvijjumeano) or ** not trace-
able 7 (avindeyyvo). I rathagato 1s taken as **a bemg ™ (in
the sense of an abiding personality),  the meaning ™ non-
existing 7 oappites ot in the sense of a taint-free saint, the
meaning ** not traccable ™ s apt. The intention implied
the first case. 1s @ 2O bhikkhus, even of a taint-free samt
during his hife-time, here and now. | do not declare that he
157" a being, a personality™ (in the sense of an abiding entity) ;
how, then, should T declare 1t ol a taimnt-free saint who has
hnally passed away, without any  future rebivth 7 One thus-
gone 1s untraceable @ because 1 the ultimate sense (para-
matthato). there s no such thing as " a bemg ™ (satto).

Scarching tor the basis of consciousness ol such a4 non-
existing (bemg) how can they find it. how can they obtain
it ! —In the case of the second explanation, the mtention s
this ¢ * Esay that Indra and other gods cannot trace a  taint-
(ree Satnt by way of conscrousness (vifiiianavasena).  For the
cods who are with Indra and other deities. even if they make
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a scarch, cannot know about the consctousness ol Insight®
or that of the supramundanc Path or Fruition (of Sainthood ;
arahatta) that = 1t proceeds based on such or such an object.”™
How, then, could they know 1t in the case ol onc who has
finally passed away (parinibbuto), and has not been born
again ?

38. A nililist 7 (venayiko). Cy. : satta-vinasako, ** des-
troyer of a bemg('s personality 37 ;5 a denter of individuality.

39. " The anuihilation of an existing creature ™ (sato
sattassa ucchedaii), Sub-Cy. @ “Onc who speaks of doing
away with a bemg that has existence n the ultimate sensc
(paramatthato), would actually be one who teaches the de-
struction of a bemg. But I am speaking of what does not
exist in the ultimate sense. | am using that (term * being )
only i the conventional scnscas done m common parlance
(yatha loke voharati).”

40. * for that,” i.e., for proclaiming the Four Truths
(Cy.).

41. Cy. : “Formerly, that 1s when still i the environ of
the Bodhi tree before turning the Wheel of the Dhamma ;
and also from the time of turning the Wheel when teaching
Dhamma, it was only the Four Truths that I proclatmed ™.
In our sentence, the term Suffering includes also its roots,
the origination ; and the term Cessation also the Path that
leads to the cessation ™.

Sub-Cy. : ** There 1s no teachmg of the Master that s
unrclated to the Four Truths. By saymg, * What | teach

* Sub-Cy. : " The consciousness of Insight (vipassanda-citta) that aims
at the attainment of the Highest Fruttion (i.e., araliatta) leaps for-
ward to the Unconditioned Llement (Nibbana) in the thought:-
* Non-origination is safcty.  Non-origiation is safety 17”7
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now as before, is suffering and the cessation of suffering 7,
the Blessed One indicates this ¢ Never do | teach a self that
1s annthilated or destroyed, nor do 1 teach that there 1s any
kind of self ”.”

42. Evaripa kara kariyanti. Somc Burmese texts and
the paraphrase in Cy. have sekhara ; then to be translated :
" that they pay such respect 7.

43. In the ultimate sense, praise and blame do not refer
to a sclf or cgo, but to that five-fold Aggregate (padicakkhan-
dhakant) which was comprchended by the Buddha as an
cvanescent combination of maternial and mental processes,
void of an ego-cntity. Hence there is no reason for elation or
dejection.—A  passage similar to Scctions 38, 39 1s found
at the beginning of D, 1.

44. ** Not yours ™ (na nenhakan) s also the title of a
scction of Suttas in the Sanmyutta-Nikaya (Khandha Samy.,
No. 33 {1.).

45. Cy. stresses that it is the artachment to the five Aggre-
gates, the desire for them (chanda-raga) which should be
aiven up ; It 1s not so that the five Aggregates themselves
should be, as 1t were, " torn to pieces or pulled out ™ (na
uppatetva luiicitva va).

46. Sub-Cy. : " Only Corporcality, Feeling and the other
Aggregates arc the basis for the wrong concept of a sclf,
since apart from them there 1s nothing clse to be craved for ™.

47. * This Teaching ™ . these words refer, according to
Cy., to the entire cxposition beginmng with sce. 20.

48.  * Free of patclvwork 7 (chinna-pilotika) 3 ht. @ devoid
of the naturc of a patched cloth.  Cy. 1 Pilotika 1s torn rag
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cloth patched up with stitches and knots which are similar
to hypocrisy and other deceptions, (Sub-Cy.) : substituting
assumed attitudes (iriyapatha-santhapana) for an actually, in
that individual, non-existing practice of meditation and
insight.  Pilotika means also ** refuse 7, referring to false and
unworthy monks who do not have any footing in the Buddha's
dispensation.

This phrase chinna-pilotika seems, however, to point to the
inner consistency of the Teaching which, hike a new cloth
(Cy. : ahata-sataka), 1s of onc piece and 1s not in need of
patching up contradictions, by arttficial attemptstof reconciling
inconsistencies. Hence the term may freely be rendered
by the single word ** consistent ™,

49.  Dhammanusarino saddhanusarino. These two terms
refer to those whose minds are m the process of ripening
towards Stream-cntry (sotapatiti), cither by way of strengthen-
ing the Wisdom-ftaculty (paiiindriya) through the contem-
plation of No-sclf (1in the casc of the dhanumanusari) : or by
way of strengthening the Faith-faculty (saddhindriya) through
the contemplation of mmpermanence (in the case of the
Saddhanusari). When they actually rcach the Path of
Strecam-cntry (sotapattimagga), they are called ** Mature 1n
Dhamma 7 and ** Maturc in Faith .

50. Those who have simply faith in me.  Cy. 1 This refers
to persons devoted to the pracuce of Insight-meditation
(vipassaka-puggala). When monks are scated after having
got a firm tooting in Insight-meditation, there arises i them
a unique and fully absorbing faith in, and love for, the Master
of the Ten Powers (i.e.. the Buddha), (Sub-Cy. : because in
pursuance of thewr Insight-meditaton they have received
proof that ** the Dhanuna s well-proclaimed 7). Through
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that faith and love they arc as if taken by the hand and trans-
ported to heaven.  They are said to be of assured destiny,
(nivatagatika) i.e., of the final attaimment of. . .Nibbana The

Elder Monks of old say that such Bhikkhus are Lesser Stream-
enterers (citla- or bala-sotapanna : Vis. M. 703).
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PREFACE

Tue Buddhist Publication Society, which is completing
five full years of unremitted service in the worthy
causc of the propagation of the Dhamma, deserves the
commendation of all seekers of the Truth for the publi-
cation of this volume of Buddhist cssays as an enlarged
1ssue of the fiftieth number of their “ WHEEL ” Series.
The Society’s publications are well known in every
part of the world and there is no doubt that this volume
will help a large number of readers to probe deceper
into the Buddhist attitude to problems of knowledge
and conduct—the two essentials of the religion (Sasana)
traditionally known as pariyarti and patipatti, com-
prehension and practice of the Dhamma.

This number includes two essays dealing with
Buddhist thought : the one by Prof. Burtt attempts
to outline the four basic ideas which are important for
the assessment of Buddhist philosophy, and the other
by Dr. Jayatilleke is devoted to a discussion of the
Buddhist method of comprehending Truth. The third
presents an examination of the moral problems that
arise in the practice of the Dhamma. Thus the reader
will be fortunate to have within the compass of this
single volume a critical treatment of the basic principles
and essentials of Buddhist thought and Buddhist conduct.

A compendium of this nature has been a long-felt
need and the Buddhist Publication Society must be
congratulated on the initiative shown in bringing out
this handy volume to satisfy both the cntical student
of the subject and the average reader.

O. H. pE A. WIESEKERA.
University of Ceylon,
Peradeniya, Ceylon,
February, 1963.
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BUDDHIST ETHICS

Pror. O. H. DF A. WUESEKERA

IT wiLL BE realised by careful students of Buddhism
particularly in its earliest form as preserved in the
Digha Nikdya, Majjhima Nikaya, Sutta Nipata, etc.,
that most of the dialogues are entirely devoted to
ethical discussions. This will be found to be especially
the case with the Majjhima Nikaya, as well as the
Mahgvagga of the Sutia Nipaia, while a good many of
the Suttas in the Digha Nikaya are also ethical in
character. Thus it will be seen that an exhaustive
examination of all the data is necessary for a complete
study of this important subject, and this has to be said
in spite of the useful treatise The Ethics of Buddhism
by Dr. Tachibana of Tokyo, for, as it was pointed out
in the Introduction to the Colombo edition of that
work, he has only classified the moral categories of
Buddhism without entering upon any discussion of the
main problems of ethics in relation to the Buddhist
view. It is hoped that the present discussion will, at
least, to some extent, indicate the lines along which
such a study must be conducted, and lead students of
the subject to a critical appreciation of its main pro-

blems.

It is universally recognised that Buddhism can claim
to be the most ethical of religio-philosophical systems
of the world. No less an authority than Professor
Radhakrishnan himself calls it * Ethical Idealism > and
says that the Buddha gave an * ethical twist ™ to the
thought of his time. * We find in the early teaching
of Buddhism . he remarks, ¢ three marked character-
istics, an ethical earnestness, an absence of any theo-



logical tendency and an aversion to metaphysical
speculation ’.2 Even Albert Schweitzer, a leading
Western philosopher and one of the most astute critics
of Indian thought has not grudged the Buddha the
honour of being ‘ the creator of the ethic of inner per-
fection””. He writes : *“ In this sphere he gave expres-
sion to truths of everlasting value and advanced the
ethics not of India alone but of humanity. He was one
of the greatest ethical men of genius ever bestowed
upon the world .2 Professor T. W. Rhys Davids who
spent a life-time in the study of Buddhism has admirably
brought out in his American Lectures the importance of
the study of Buddhist ethics in modern life and thought :
“ The point I stand here to submit to your consideration
is that the study of ethics and especially the study of
ethical theory In the West has hitherto resulted in a
deplorable failure through irreconcilable logomachies
and the barrenness of speculation cut off from actual
fact. The only true method of ethical inquiry is surely
the historical method . . . and I cannot be wrong in
maintaining that the study of Buddhism should be
considered a necessary part of any ethical course and
should not be dismissed in a page or two but receive
its due proportion 1n the historical perspective of
ethical evolution .3 Oswald Spengler who perhaps
ranks as the greatest philosophical student of world
culture believes that Buddhism, which for him expresses
‘*“ the basic feeling of Indian civilisation ’, * rejects all
speculation about God and the cosmic problems ; only
self and the conduct of actual life are important to it ™.%

1. Indian Philosophy, Vol. 1 p. 358

2. Indian Thought and its Development, p. 117
3. Buddhism, pp. 185, 186

4. Decline of the West, Pt. 1, p. 356
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Such statements as these emphasising the cthical
importance of the Buddha’s teaching can be quoted
from numcrous other authontics. But to any un-
biassed and carcful student of religion or philosophy it
would be needless to stress this importance too much,
for, as we shall attempt to show i this paper, Early
Buddhism—by which term we generally refer to the
doctrines as found in the dialogues of the major Nika-
yas—presents a unique synthesis of cthics and philo-
sophy, of morality and knowledge. of action and

thought.

To estimate correctly the greawness and the univer-
sality of the Buddha's ethics one has to obtain a mental
picture of the moral ferment and the spiritual unrest
that prevailed in India just before the appearance of
the Buddha. Traditional rcligion as professed by the
theologians and the metaphysicians of the Upanishads
was being undermined by the constant and vehement
attacks of matenalists and sceptics.  Therefore, before
we turn to the actual ethical system of Early Buddhism
it is essential to discuss as briefly as possible the develop-
ment of the moral consclousness during the time of the
pre-Buddhistic Upanishads as well as the attitude to the
moral problem of the various herctical philosophical
schools such as those promulgated bv the numerous
*¢ titthiyas ”” and * djivakas .

There were some Upamshadic thinkers who had
discovered and formulated the main principles of moral

behaviour in conformity with their respective views of
life. FEarlicr, Brahmanism had established a rigid and

dreadfully static morality by its insistence on the univer-
sality of the ritual act (karma=yajiia). Hence the actual
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morality inculcated did not go beyond what was practi-
cally necessary in the conduct and successful performance
of the sacrifice. Thus evolved a conception of
‘“ dharma ™, originally * ritualistic duty ™. and its ethical
correlates such as * $sraddha = the faith needed In
bestowing gifts (daksina) and alms (dana) to the priest-
hood who were the mediators between man and his
gods. Such was the moral code of the ritualistic religion.
The earliest Upanishads carry out these very moral
tendencies and thus it cannot be said that they had
completely transcended the ethical externalism of the
Brahmanic religion.  When Sikalya in the Brhadaran-
yaka Upanishad (3.9) asked Yajinavalkva : “ And on
what 1s sacrifice based 77 On gifts to the priests ",
replied Yajnavalkya. * And on what are the gifts to
the priests based ? 7 On faith ($raddha), for when
onc has faith one gives gifts to the priests.  Verily, on
faith are gifts to the priests based 7. Similarly, Chan-
dogya Upanishad (2.23} enumerates three branches of
duty : * Sacrifice, study of the Vedas, alms-giving.—
that 1s the frst ; austerity, indeed. 1s the second : a
student of sacred knowledge (bralunacarin) dwelling in
the house of a tcacher is the third . Though Upani-
shadic ethics start with such compromises to ritualism,
an attempt 1s progressively made to conceive a higher
kind of morahty. For example, the Upanishadic
thinkers attribute the highest power to truth (sutya)
in contrast to untruth (anrta). Spceakers of falsechood
were put to the test by the ordeal of the heated axe.
Says the Chandogya Upamshad (6.16) : “* Speaking
untruth he covers hmmself with untruth ; he seizes hold
of the. heated axe and 1s burned. Speaking truth he
covers himself with truth ; he seizes hold of the heated
axc and 1s not burned . It is important to observe here
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that what is truc 1s held to be in conformity with the
natural order of things, the cosmic law (rtra), and that
what was untrue was what went against that order
(anrta). 1t 1s to the credit of Indian culture that at a
very early period in its history from the cosmological
conception of world-order (rta) they had derived a
notion of an ethical order in man. Thus the gradual
development of a practical code of ethics is seen iIn
these Upanishads. Quarrelsomeness. tale-bearing ( pisu-
na), slander (upavada) are regarded as evil traits tending
to make people small (alpah) of character. The three-
fold offspring of Prajapati, gods, men, and asuras
are respectively taught by him (Brh. Up., 5.2) that
to restrain (damyata). to give (datta), and to be com-
passionate (dayadhvan) are the three greatest virtuces.
There was also a certain conception of social ethics as
is implied in the declaration ot Asvapati Kaikeya :

“ Within my recalm there 1s no thief,
no miser, nor a drinking man,
none altarless, none ignorant,

no man unchaste, no wife unchaste.”
—(Ch. Up., 5.11).

It 1s important to students of Buddhist ethics to find
the Chandogya Upanishad (8.4,5) condemning to
rebirth in the form of small creatures those who commit
theft, drink liquor, invade the teacher’s bed, kill brah-
mins, as well as those who consort with them. * Brahma-
carya > which generally means ** the chaste life of a
student of sacred knowledge ” 1s extolled and its goal
is set forth as the Brahma-world. In the very next
paragraph this hfe of abstinent religious duty (bialima-
carya) is said to include all other forms of moral be-
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haviour such as sacrifice, silent asceticism, fasting. and
hermit life 1 the forest.

There arc many passages in the Upanishads estab-
lishing as the highest moral ideal or goal of the spiritual
hfc the Brahma-world which is identified with 1m-
mortality (amrtam). 1t 1s also necessary to point out
that the raison detre of ethics in the Upanishads 1s
derived from metaphysics : ¢ Verily, O Gargi. at the
command of that Imperishable (aksarasya prasasane)
mcn praise those who give, the gods are desirous of a
sacrificer. and the fathers (are desirous) of the Mancs-
sacrifice ” (Brh. Up., 3.8). Further. according to the
Upanishads the criterion of mora! judgment is merely
conventional, being nothing other than the practice of
elderly and learned brahmins : * Now if you should
have doubt concerning an act, or doubt concerning
conduct, if there should be these brilhimanas. competent
to judge, apt, devoted, not harsh, lovers of wvirtue
(dharma)—as they may behave themselves in such a

case, so should you behave yourselt in such a case
(Tait. Up., 1, 11).

In the last phasc of the development of Upanishadic
thought morality dwindles into insignificance.  This
results from the static conception of spiritual life as is
inevitable from the identity of the human soul as it is
with the highest 1deal, Brahman, somectimes referred
to as the highest Self (Atman). This metaphysical
abstraction naturally removes all urgency and necessity
for any ethic, for, if man as he is, is already one with
his ideal, what would be the need for spiritual effort,
why worry about a moral hife at all! “ Whoso were

to know me (Atman) >, teaches the Kausitaki Upanishad
(3.2), “ not by any action of his can the world be injured,
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not by murdering his mother or his father, not by steal-
ing or by killing the embryo . . .”" This over-emphasis
of the Atman-knowledge and the consequent disrcgard
of the moral life discloses the inner weakness of the
absolutist pantheism of the Upanishads. Two of the
most critical Hindu students of Upanishadic thought,
Ranade and Belvalkar, regard this as the worst trait
of the philosophy of absolutism : * Hcre. indeed, is
touched what may be called the danger hine of Upani-
shadic ethics. To say that the annan dies not 1s legati-
mate. To sav that weapons cannot cut him nor fire
burn him is also a legitimate varving of the phrase.
But to argue that. therefore, the murderer 1s no mur-
derer, and there is nobody really responsible for his
action is to carry this ** §asvata” or ** akriva = doctrine
to a pomt which. if scriously preached. would be sub-
versive of all established social institutions and religious
sacraments .1

These considerations not only indicate to us that
the absolutism of the Upanmishads mevitably ended 1n
a kind of amoralism but also that there could be a
dangerous side to religious and spiritual conservatism.
[t was as a reaction against such dogmatism m philo-
sophy and ecthics that there arosc scveral heterodox
philosophics which not only deni:d the authority of
the conservative cthics of the Upanishads but cven
went to the extent of declaring moral scepticism, moral
nthilism and moral anarchism. It is significant that
our eacliest sources for the study of these doctrines arc
the Buddhist Nikayas themselves. There was a strong
school of philosophical opinion which e¢ncouraged
a downright ethical nthilism (natthikavada). “* There is

1. History of Indian Philosophy, I, p. 399



no such thing as alms, sacrifice or oblation ; good and
bad actions bear no fruit or consequence ; there 1S no
(distinction between) this world and the next ; there is
no (moral obligation towards) father or mother : there
are no beings of spontancous generation, and there are
no recluses and brabmins in this world of virtuous
conduct who with msight (abhiiifia) have realised and
proclammed (the true nature of) this world and the
next . This moral nithilism was basad on a ciass
materialism in philosophy : ** Man as he 1s 15 con-
stituted out of the four clements : when he dies earth
combrnes with carth, water with watcr, heat with heat
and aie with air ; the sense functions are merged n the
cther and all that 1s left of him are his grevish bones
after the cremation ; the value of the alms-giving is
merely in the imagiation of the giver and to afhrm the
moral consequences of the act is a hollow assertion ;
both the foolish and the wise are annihilated and com-
pletely cut off at death 7.1 This was the doctrine that
Ajta Kesakambali, among others, 1s reported to have
professed.  Then there were others who denied moral
causation (¢heruvadins). Their main thests was as
follows : *“ There is no cause or reason for the depravity
of beings : they become depraved without cause or
reason : they become pure without cause or reason ;
there 1s no such thing as self-agency or the agency of
another or human etfort ; there ts no such thing as
power or cnergy or human strength or human en-
deavour ; all animals, all creatures, all beings and all
living things are without initiative, without power and
strength ot their own ; they just evolve by fate, neces-
sity and fortuitous concatenation of cvents ; and 1t is

il —

1. Maphima Nikaya, 1. 515




according to their peculiar nature as belonging to one
of the six classes that they experience case or pain,
and it is only at the end of the appointed period—after
one has passed through the 84,00,000 periods of wander-
ing in samsara—that there shail be an end of pain ;
thus there is no such thing as that onc should experience
the result of kamma and thereby put an end to 1t cither
through virtuous conduct or precept, asceticism or
*“ brahmacarva > ; consequently there i1s neither spiritual
growth nor decline, neither depravation nor cxaltation,
inasmuch as m samsera pam and plcasure arc deter-
mined and curcumscribed.  As automatically as a oall
of thread thrown up rolls along unrecling itself. so do
both the fochish and the wise rcach their salvation at
the termination of their appointed course n samsara’ .1
The foremost leader of this school was Makkhal
Gosala, and from the importance attached to the refuta-
tion of his theories in the carly Buddhist books we may
infer that he had a large tollowing. He roundly demed
all initiarive and choice in man, being rigidly deter-
mumistic.  The only redeeming feature of this philo-
sophy was 1ts beliet in some form of moral ideal, how-
cver wrongly the process of 1ts accomphshment was
conceived. Therefore, the Buddlist books disparag-
ingly call this y““the purity through samsara™ (samsara
suddhi), because the theory postulated that purity
occurred just by samsaric evolution over which man
had no control. This was further condemned as
“akiriyavada” or ** theory of non-action™. Another
teacher, Parana Kassapa, held the opimion that the act
had no moral conscquences, that ment (puina) did not
result from good action and dcemerit (papa) from bad

L i e L]
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action ; * giving. gencrosity, restraint, self-control, and
truth-speaking did not conduce to merit .1 This
doctrine, too. 1s condemned as ‘“‘akiriyavada or a
demal of the efhcacy ot the act. Another school pro-
tessed a fatalistic pluralism and the most prominent
tcacher of this doctrine was Pakudha Kaccayana :
‘** The following seven things arc neither made nor com-
manded to be created ; they arc barren (and so nothing
1s producced out of them), steadfast as a mountain-peak,
as a pillar firmly fixed. They move not, neither do they
vary. they trench not one upon the other. nor avail
aught as to case or pain or both. And what are the
seven ? The four clements—earth, water, fire, air —
and pleasure and pain and the soul as the seventh.  So
there 1s neither slayer nor causer of slaying, hearer or
spcaker, knower or explamer., When onc with a sharp
sword cleaves a hecad in twain, no one thereby deprives
anyonc of lifc : a sword has mecrely penetrated into the
space between seven elementary substances 7. As this
doctrine 1s obviously based on the Upanishadic concept
of the indestructuibility and the unchangeability of the
“atman " 1t has been called ** sassatavada’ or eternal-
ism.  In cthics 1t also lcads to an ** akirivavada’ or
amoralism like the previous philosophics. Then there
was the cthical scepticism of the agnostic philosopher,
Sanjava Belattiputta, who refused to pass final judgment
on any such mectaphysical problem as the existence of
a future world or on any cthical question. When
questioned about the moral consequences ot good and
bad acts he would resort to the four-membered formula

of prevarication and refuse to set down a definite

1. Digha Nikaya, p. 52
2. Majjhima Nikava, 1. 517
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cpinion!.  The doctrines of these rival teachers not
only led to clashes with the dogmatism and orthodoxy
of the Upanishadic moralists but also resulted in inter-
minable conflicts among themseclves, thus crcating that
state of moral ferment to which we referred carlier and
which characterised Indian religion just before the
advent of the Buddha. 1t was a critical epoch m the
history of Indian rehigion and the Buddha with His
principle of the golden mean (majjhimapatipada) brought
sanity and a sensc of poise to a society harassed by
ideological disturbances and shaken about by heated
metaphysical wranglings and cthical disputations.  Apart
from these doctrines which led to a moral uphcaval
there was the Jaina system of cthics with its rigid for-
malism and externalism frequently criticised 1n the
Buddhist books. Nigantha Nathaputta emphasised
the external act in preference 1o the mental act®.  In
addition to all these cthical doctrines the Digha and
Maphima Nikayas make constant reference to  the
inevitable moral upshot of philosophical materialism
in general, referred to as the perverted philosophy
(viparita-dassana) that dented all morality ; it 1s branded
as the heresy par excellence (micchaditthi), the evil
doctrine (papakam ditthigatam). and moral nihilism
(natthikavada)?. This view which 1s prominently
attributed to a prince known as Payasi-rajanna asserted
the following three propositions : (1) There 1s no world
bevond : (2) Thiere are no beings reborn otherwise than
from parents ; (3) Therc 1s no result or consequence of

——— T— e

}. Digha Nikaya, 1. 58
2. Majjhima Nikaya, 1. 372 {f
3. Ibid., 1. 130, 287, 401 ; Digha Nikaya, II. 316
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good or bad acts.!  As opposed to this micchaditthi
carly Buddhism sets forth sanundaditthi or the correet

view of lifc on which it bases its ethics. Let us now
turn to an examination of that fundamental philo-
sophical basis of Buddhist morality.

According to Early Buddhism man's appearance in
this world 1s clearly not due to a mere concatenation of
physical factors. Many statements i the dialogucs
make 1t clear that a non-physical factor 1s necessary
for successful conception.?  Such concatenation is due
o upadhisankharas gencrated by previous samsaric
experiences® and i1t is precisely in this context that it
15 affirmed that the rcborn mdividual i1s neither the
same nor another (na ca so na ca aiiio).* 1t may be
observed that in the latter portion of this statement
(na ca anino) moral responsibility 1s definitely asserted.
Life thus come into being 1s said to be characterised by
several marks (lakkhana) such as impermanence, un-
satisfactoriness, hability to discase and corruption,
extrancousncss, subjection to dissolution, voidness, and
insubstantiality.> These characteristics are sometimes
brought under the three hecadings of awnicca, dukkha
and anatta, ov anicca. dukkha and viparinamadhanimna.®
Thus is sct forth the Noble Truth of the Unsatisfactori-
ness (dukkha-sacca) ol samsaric existence (bhava), which
1s sometimes analysed as threefold dukkhata (dukkia-
dukkha, sankhara-dukkha and  viparinama-dukkha)?

iinle. -

1. Digha Nikaya, If. 316, 317

2. Mauyjjhima Nikaya, 1. 265; Digha Nikaya, 1. 63
3. Sutta Nipata, vs. 728

Cp. Samyutta Nikaya, If. 20

Majhima Nikaya, I. 435

6. Ibhid., 1. 232

7. Digha Nikava, I11. 216

Al
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Such unsatisfactoriness 1s due to the continuous change
or becoming that s samsara.! This very dynamic nature
of samsaric life with 1ts self-generated potentialities tends
to a continuation of individuality (nama-riipa) or per-
sonality (attabhava). Thus 1s 1t asserted in Early Bud-
dhism that there 1s a life beyond (arthi paro  loko),?
which is proved by the super-normal experience of the
Perfect Ones (arahants) who are percervers of the world
beyond (paralokaviduno) by virtue of their having
acquired the faculties of recollecting past births (pubbe-
nivasanussatiy and observing the passing away and
rebirth of beings (sattanam cutupapatti-iiana)®, the
latter being also termed the super-normal vision (dibba-
cakhhn).  Buddha Himself exercised this power on
several occasions when requested to explain the bourne
(cati) of his departed disciples.  The Early Buddhist
conviction of this fact of samsaric continuity is, there-
fore, beyond doubt and it 1s no wonder that those who
refused to admit a life beyond were dubbed miccha-
ditthikas. 1t 1s clear then on what foundation the
ethical system of Early Buddhism rests.  Once this
samsaric continuity with all ats attendant dukkha is
grantcd, the idecal of man’s perfection turns out to be
the releasc (nissarana) therefrom. This i1s the Goal of
Buddhist cthics which conscequently 1s conceived as
the cessatton of becoming (bhava-nirodha) or the ending
of dukkha, gcncrally called Nibbana. Thus we discover
that the raison detre of Buddhist ethics is the funda-
mental fact of samsaric dukkha. Hence the essential
basis of the Buddhist moral lifc (bralimacariya) lies not

}. Sutta Nipata, vs. 742

2. Majhima Nikaya, 1. 403

3. Digha Nikaya, ]. 82

4. Sec Digia Nikaya, Suttas 16, 18, 19
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in some metaphysical hypothesis conceived by a priori
reasoning but, as Buddha pointed out to Malunkya-
putta, on the conviction that ‘‘ verily there is birth,
there 1s decay, there 1s death, etc”, of which the de-
struction 1s declared to be possible in this very life.l
Thus the mere speculation on metaphysical problems,
usually referred to as ten, is condemned as unprofitable,
Similarly Buddha tells Udayi that such ultimate ques-
tions as those that concern the beginning (pubbanta)
and the end (aparanta) of things, being solvable only
by developing the higher faculties (vijja, abhiiiiia) but
not by the exercise of mere reason, 1t becomes impera-
tive for man to accomplish the cthical process which
alone could lead to the acquirement of such faculties.?

Thercfore, the mmportance of the ethical process for
the realization of Nibbana i1s unquestionable, and, as
Dhammadinna points out to Visakha, the moral life
finds i1ts apex, goal and consummation in Nibbana.?

The foregoing discussion of the fundamental basis
of the Buddhist ethic, 1ts raison d’etre and its goal,
will help the student of Buddhism and the student of
ethics to appreciate the important bearing that the
Buddhist view of morality has to the burning questions
of ethics such as the problem of evil, and the problem

of cthical relativity. To an unbiassed student of Bud-
dhism 1t appears that Early Buddhism offers definite
solutions to these problems and as such it has a claim
to serious consideration in this respect. |

Our brief presentation of the philosophical basis of
Buddhist ethics will have stressed the extreme urgency

- A —

1. Majjhima Nikaya, ]. 431
2. Ibid., I1. 31, 32,38
3. Idid., 1. 304
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of the problem of cvil for Early Buddhism as well as
its all-embracing and profound nature as indicated by
its samsaric context. The concept of evil as discussed
by Western thinkers, pertaining as it docs to merely
this visible life, covers only a minute aspect of the
problem but it can be seen that fundamentally there is
no difference between the two issues tor as Early Bud-
dhism viewed 1it, “dukkha-dukkhata™ which is defined
as man’s conflict with his environment is only one aspect
of the gencral unsatisfactoriness of samsaric becoming
(bhava-dukkha). Thus 1t 1s to be cxpected that a think-
ing person (viiii puriso) cannot but be impressed by
the obtrusiveness of evil or dukkha around him. But
this was exactly the point on which Professor Joad
condemned Buddhism n his book Matter, Life and
Value (p. 369), pubiished m 1929 in which he com-
plained that *‘ for Buddhism as for Job man is born
to trouble as sparks fly upward ” and dcclared : |
differ, therefore, from the dominant philosophy of the
East in not despising the ordinary lifc of struggle and
enjoyment of cffort and reward . It 1s 1ronically signi-
ficant, however, that after the lapse of only thirtcen
ycars he was compclled to radically alter his opinion,
for in his later book, God and Evil (1942), he was forced
to admit : *“ 1 conclude that attempts which arc made
. . to show that evil 1s not a real and fundamental
principle belonging to the nature of things are un-
successful >, Such coincidence as this between Early
Buddhism and Western philosophy on the problem of
evil will necessarily remain partial in so far as such
philosophers confine their observations merely to the
experience of the individual in this visible existence.
But, as we have attempted to show above, what is
specially characteristic of the Buddhiﬂst Weltanschauung
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(world-view) 1s the undeniable fact that this short span
of a few score of years on ecarth 1s not the whole of
one's empirical existence but only a temporary mani-
festation of a samsaric process that extends for in-
numerable ** hves 7 1n the past and may also extend

for an indefinable period in the future.

Now, since this deeper significance of the general
unsatisfactoriness of samsaric life and also the possi-
bilitv of release therefrom has to be accepted on the
validity of the experiences of the Perfect Ones, Early
Buddhism recommends saddha or the reliance on the
expericnce of such arahants who have recalised the
higher vision and on their statements, after adequate
investieation as to thewr worth.! Hence saddha is held
up to be the basis of the cthical process which ultimatelv
leads to the realisation of the highest truth (parama-
sacca) and therewith the goal.® Thus in practical
ethics saddha comes to be regarded as one of the five
good things to be cultivated (paricaritabbam), although
the definite warning 1s given that mere Jfatth in  the
teacher is not sufficient for complete ethical progress.3
The faith (sraddha) of Vedic morality to which we have
previously referred 1s considered to be mere blind faith
(amilika saddha), and 1s conscquently condemned by
the Buddha i a talk with the brahmin Bharadvaja.?
It is on account of this that saddia in Early Buddhism
is said to be twofold, the faith that may be empty, void
and falsc 1in its fruition, and the faith that 1s bound to

Majjhima Nikava 1. 173
1bid.. 11. 171
Ibid., 11. 94

4. 1Ibid., 11. 170
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lcad to genuimne consequences.!  We cannot escape the
conclusion that the saddha cncouraged i Early Bud-
dhism 1s only the result of an inference from the reatisa-
tion of arahants as to the possibility of onc’s own
realisation of the goal. Hence the only kind of faith
that 1s advocated. if it could be called faith at all. 1s
what i1s designated ** logical faith ” (akaravati saddha).?
The conversion of laymen to the behef that it was
necessary to lead the higher moral life under the Buddha
or His disciples was always prompted by this kind of
saddha—a fact attested to at numerous places in the

Canon.

The layman who thus takes up the spiritual hfe
through his reliance on (wddissa) such a teacher is said
to have started his career (patipanno) along the Path
(magga. patipada) to Nibbana. This Path 1s said to
consist of three stages or parts usually called the three
sampadas or the threc Khandias. The first of these
stages 1s sila or ethical conduct, and practical morals
have a meaning for the disciple only il such time as
he arrives at the next stage of the Fath, namecly, con-
centration (samadhi).  But the goal 1s not reached
even then, and a still higher stage of development must
be gone through and this i1s technically known as
paitiia (wisdom). What is gencrally believed to be the
Eightfold Path i Buddhism i1s included within thesc
three stages as the learned Dhammadinng explained to
Visakha.®> How far, then, practical morality is of
significance to onc aspiring for the Buddhist goal

1. Majjhima Nikdaya No., 95
2. Ibid., 1. 401
3. Ibid., 1. 301
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becomes clear when it 1s considered that sila forms
only the imitial stage of such process. In fact, Early
Buddhism administers a warning to the aspirant to
master morality but not allow morality to get the better
of him, and it 1s clearly laild down that even virtuous
conduct has to be transcended at one stage. It need
not, therefore, appear paradoxical when it 1s asserted
in the same context that the disciple should try to put
a final end to meritorious forms of good conduct.l
Thus for Buddhism morality is not an end in itself.
[t is considering these features of the Path which, it 1s
obvious, transcend Ethical Perfectionism, as is under-
stood by Western moralists, and also the metaphysical
perfection implied tn the Upanishads, that 1t 1s claimed
that the Exalted One 1s the origmator and proclaimer
of a unique Way.

It is to be observed that in tie spiritual evolution
as mndicated in this Path the question of Hapniness as
the 1deal of morality finds a perfect soiution. It is said
that in the stage of concentration when the asprrant
recaches the fourth jigna both happiness and its opposite
cease to concern him for he becomes idifferent to both
plcasurable and painful fecling (vedana). Up to that
moment the aspirant is to experience mner happiness.
This inner form of happmess i1s clearly differentiated
from worldly happiness which is called * low, vulgar,
and ignoble ™ inasmuch as such happiness depends on
the senses. It is cxpressly stated that this latter form
of material happiness 1s to be shunned? and hence to
classify Buddhism as any form of Hedonism, as Dr.

Pratt has done in his Pilgrimage of Buddhism (p. 20),

I. Majjhima Nikaya 1I. 27
2. Ibid., L11. 230, 233
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i1s quite unjustifiable. Over and above this sensuous
happiness which has an crotic basis (kama) as well as
the nner jhanic happiness which is non-crotic (nek-
khamma) 1s placed Nibbana, as cven this jhanic happi-
ness 1s not final (analant), for it is only in the uliimate
state of spiritual attamment (saiinavedayitanirodha) that
happiness assumes its most perfect form.  This  state
which is the summuun bonum ot Buddhism can be siyled
Happiness only in an cxceptional sense. Yet, Buddha
persists in calling it happiness in the face of the cri-
ticism of heretics, for, as He once explained to Ananda,
He did not regard a state as happy just because of
pleasurable tecling, and also because he considered
that therc could be levels of ** happiness 7 relative to
the stage of spiritual evoluuon.  Thus. 1if in the ideal
state of Nibbana the aspirant transcends the subtlest
forms of happiness and 1s not unged by them, it would
not be quite apposite to identify the Early Buddhist
tdeal 1n ethics with that of Fudacmonism.  Bui this doces
not deny the fact that for Buddhism just as for modern
psychology and biology man. as well as other hiving
beings, by naturce seeks for pleasure and avoids pain
(sukhakamao dukkhapatikkiilo).

[t can now be seen that there 1s a sense m which we
may assert that the cthical process of Buddhism s
intended to release man from the miseries of samsaric
existence (dukkha) and take him to the ult mate Happi-
ness or the Good (artha) that s Nibbane., In this
Buddhism docs not go acamst e basic psvchiology
of man’s nature, but cndeavours to bring about its
refinement and sublimation until it totally transcends
the level at which 1t 1s found 1 samsaric cxistence.
Thus Nibbanic Happiness must be considercd as  the
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ideal for every living being. Hence i1s derived also
the criterion of moral judgment according to the ethicaj
philosophy of Early Buddhism which we have attempted
to outlinc above. This criterion of Buddhist ethics is
emphasised 1n several places and seeks to determine
whether a particular act would obstruct or not one-
self or others in the attempt to win this release (wis-
sarana) from Dukkha or samsaric Evil.  In his admoni-
tion to Rahula Buddha makes 1t perfectly clear that
“ whatever act tends to the obstruction or harm (vya-
badha) of onesell and others (on the Path) is to be
considered bad (akusalam) as 1its upshot 1s pain and its
result Evil 7.1 1t 1s significant that the word *‘ vya-
badha =™ means both harm to the individual concerned
and obstruction to spiritual progress. Therefore, sub-
jectively an act (kamma) becomes good (kusala) or
bad (adkusala) according as it promotes or hinders
spiritual progress, and objectively it is considered to
be meritorious (puiifia) or demeritorious (apuiiiiq)
according as it is beneficial (futa) or harmful (ahita) to
the similar progress of others.  Sir Edward Arnold
in his Light of Asia has beautifully summed up this

1dea

“ Kill not—for pity’s sake—and lest ye slay
The meanest thing upon its upward way.”

To inflict pain. for instance, either on onesell of
others 1s to causc distraction of mind by inciting evil
and harmful emotions which cannot be but an obstacle
on the ** upward way .

Thus the cthical content of an act 1s psychological
and its source 1s volinonal. Accordingly, Early Bud-

1. Majjhima Nikaya L. 415
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dhism considers as ethical only thosc acts which are
volitional (saficetanika).r Thus thc Anguttara Nikaya
(I11, 415) attributes to the Buddha the statement that
the real act (kanuna) 1s an act of volition (cetana).
This is natural inasmuch as the intensity of the act
depends on the extent to which it is committed dehi-
berately (saficicca).?  For instance, it i1s pointed out
that an infant who is not conscious cven of his own
body cannot commit any sin. In technical language
this would mean that all acts arc not ethically signi-
ficant but only those that are voluntary, that i1s to say,
willed by the agent. This being the fundamental sense
in which an act is conceived in Buddhist cthics what
we do and say have only an indirect cthical significance,
whereas what we think or will is directly ethical. In a
conversation with the Jain Dighatapassi Buddha empha-
sises the greater ethical importance of the mental or
volitional act (mano-kanuna) as compared with the
verbal (vaci-kanuna) or the physical act (kaya-kamma).’
Hence the Buddha's emphasis on the elimination of the
cardinal evils of attachment (r@ga, lobha), ill-will (dosa)
and infatuation (moha) for they directly affect the nature
of our volitions, while other e¢vil acts such as meat-
eating and drinking of hquor, etc., affect the mind only
indirectly. Therefore, while the distinction between
absolute and relative moral valucs seems meaningless
and unnecessary according to the Buddha, therc appears
to be some sense in which we may divide voluntary
acts or ethically significant acts into direct and indirect
according as they affect the main cthical purpose of

1. Majjhima Nikaya IH. 207, ¢p. 1. 377
2. Ibid., I. 523, 1. 103
3. Ibid., 1. 373
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lcading to the release from samsaric existence. It thus
becomes clear that for the Buddha moral judgments
arc not to be based on some a priori conceptions of
objectively real values like goodness, truth and beauty,
as 1s usually held by idealistic philosophers, nor are
they to be regarded as subjective or relative from all
points of view as asserted by most scientific and material-
istic thinkers. According to Mr. Bertrand Russell it
would seem that ethics arc a mere matter of taste.

“If two men differ about values ~, he says summing up
his ethical doctrine. *‘ there is not a disagreement as to

any kind of truth but a difference of taste .1 Simularly,
Professor Edward Westermarck tor whom all ethical
judgments have an emotional basis is the leading
exponent of a theory of Ethical Relativity, which, how-
ever, adds that moral phenomena are not made mean-
ingless just because they happen to fall within the sub-
jective sphere of experience. For him, nevertheless,
ethics remain still relative, becausc moral judgments

depend on c¢conomic, social and psychological (emo-
tional) circumstances.® According to the Buddha,

however, moral judgments assume a permanent value
in so far as they are based onthe point of view of the end
which, as we have stressed above, 1s the release from
samsaric Evil. But we may add that there is a sense in
which moral values arc relative cven for the Buddha,
and this dertves only from the existence of levels of
spirttual experience corresponding to the respective
stages of the Path to which we have already referred.

40. Religion and Science, p.237

4]. The Origin and D:zvelopment of Moral Ideas, pp. 4, 18, 19;
Ethical Relativity, p. 220
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The above discussion should make it clear that the
cthics of the Buddha is prompted by one mwtive, viz,
the desire for release and relics on no external sanctions
such as God. Church or State, but i1s pre-eminently
autonomous 1 character.! In fact, the desire for release
and the psychological obscrvation that attachment,
hate and infatuation directly affect the nature of our
vohtions, sum up the motives and sanctions of Buddhist
morahty. In this discussion. however, we have taken
for granted the most important fact of the freedom ol
the human will.  We regarded man as intrinsically a
morally frec agent who had within him the power to
choosc between alternative courses of action. s this
justifrable according to the Buddha's doctrine 7 Cer-
tainlv, yes. There 1s. 1n fact. no more important con-
vicuion in the whole of Buddha's phiiosophy than the
idea that within this individuality (nama-ripa) there 1s
the porentiality of release if only man wills that way.-
Therefore, in spite of the fact that there is in a sense
determinism to the cxtent that cmpirical existence 1s
admittedly conditioned and thus 1s obviously subject
to the vicissitudes of birth, decay and dcath. there 1s
In man the power (balam, virivam)® to overcome all
this by the strength of will (chando).* Human life
is regarded by the Buddha as in every way the best
suited for this effort and birth among the animals, ctc.,
is conscquently deprecated, for it 1s only in man that
the power to will exists in such a high degree with infinite
capacity to develop higher by self-discipline and medita-

e -

1. Sce my Introduction to Tachibana’s Ethics of Buddhism
(Colombo 1961, Bauddha Sahttya Sabh3i)

2. Samyutta Nikaya, |. 62

3. Maphima Nikaya, 1. 407

4. Ibd., 1. 313
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tion. Early Buddhism does not deny the importance
of cnvironmental factors in the moulding of man’s
conduct but, on the other hand, it does not in the least
subscribe to any thecory that man’s conduct 1s merely
a sct of reactions to external stimuli or unconsctous
tendencies, or that it 1s determired by social and eco-
nomic factors alone. for it would be admitted even by
the most adverse critics of the Buddha that no one
raiscd Man and his noblest gift, the human Reason or
Will, to such dignity as that greatest of cthical teachers
born in the philosophically rife atmosphere of India
twenty-five centuries ago.



THE BUDDHIST CONCEPTION OF TRUTH
By

K. N. JayaTiLLeke, M.A, (Cantab), Ph.D. (London).

BUDDHISM 1S THE first missionary religion in the history
of humanity with a universal message of salvation for
all mankind. The Buddha after His Enlightenment
sent out sixty-one disciples in different directions asking
them to preach the doctrine tor the weal and welfare of
mankind. He is said in onc of the carhiest texts to
have been *“ born for the good and happiness of human-
iy = (manussaloke hitasukhataya jato, Sn. 683). Ad-
dressed as *‘ the King of kings > (rdjabhiraja. Sn. 553),
He says, “ T am a King, the supreme King of Righteous-
ness, with righteousness do | extend my kingdom, a
kingdom which cannot be¢ destroyed . (Sn. 554).

The cra m which the Buddha was born marks a turn-
ing point n history for cverywhere in the world from
Greece to Chma we notice a new awakening and a
quest for truth. A histonian says : ° This sixth cen-
tury B.C. was, indeed, one of the most remarkable in
all history. Everywhere . . . men's minds were dis-
playing a new boldness . . . 1t 1s as it the race had
rcached a stage of adolescence—after a childhood of
20,000 years.!  To the cast of India, in China, appeared
the great religious teachers, Lao Tze and Confucius,
the tounders of Taoism and Confucianism, respectively.
To the west there was Zarathustra tn Persia, the founder
of Zoroastrianism. Prophet Isaiah in Israel and Pytha-
goras in Greece. A student of religion observes @ *“ It

. i

1. H.G. Wells, A Short History of the World, Penguin Books,
1945, p. 90. -



was i these days, rather than in those which made
Bethichem of Judea famous, that the principle of
‘““ pcace on carth, goodwill to men™ first began to
sweep across the world like a cleansing wind .1,

Buddhist Iecgends say that at this time the world over
people were looking forward to the birth of a Supremely
Enlightened One, an event which happens very rarely
(kadaci karahaci) in history.  With an air of expectancy
Prophet Isaiah says : *“ For unto us a child 1s born,
unto us a son is given . . . and his name shall be
called Wonderful, Councellor, The Mighty God, The
Everlasting Father, The Prince of Peace™. It 1s a
strange coincidence that almost contemporancous with
this prophecy? was born the Buddha to whom all these
titles have been given within a few centuries of His
birth. for He has been called the Acchariya-pugeala—
the Wonderful Person., Sattha devamanussanam—-the
Counceclior of gods and men, Brahmatibralhing (also
Devatideva)—the God among gods, Adi-Pita—the
eternal Father and Santiraja—the Prince of Peace.

In India men prayed and longed for the Truth

“ From the unrcal lead me to the real !
IF-rom darkness lead me to light !
i-rom death lead me to immortality ! ™

—Brhadaranyaka Upainsad, 1.3.28
(c. 700 B.C.).

. L T i A -

I. Ed. Robert O. Ballou, The Pocket World Bible, London,
1948, p. 3.

2. . . .Gautama Buddha, who taught his disciples at Benares
in India about the same time that Isaiah was prophesying
among the Jews in Babylon. . .”", H.G. Wells, op. cit., p. 90.

26



There appecared many sages who claimed to have
discovered as many paths to tmmortality and some of
these are described in the Upanisads. the scriptures of
thc Ajivikas and Jains. Then appeared the Buddha
who announced in no unmistaken terms :

“Open to them are the doors of Immortality ;
Thosc who have cars. let them send forth faith ™.

— A1 169 (c. 528 B.C.).

The Truth of Nirvapa that Buddha discovered is
called in the Canon * the Truth = (sacca) and the
fundamental doctrines that He proclaimed are sunmmed
up in the * Four Noble Truths & (cattari ariyasaccant).
We do not propose in this article to describe or explam
any of these ** truths 7 but shall concern ourselves with
the more prosaic task of cxamining what 1s meant by
the term ““truth ™. This 185 a purcly philosophical
investigation and the reader may wonder as to what
such academic philosophy has to do with the rchigion
of the Buddha.

Here 1t 1s necessary to draw attention to another
unique feature of the religion of the Buddha. namely.
that 1t 1s the only religion of anv rehigious teacher,

which i1s the outcome of a consistent philosophy, which
claims to tell us about the ultimate facts of existence
and rcality. The religion of the Buddha 1s a way of
Jife resulting from the acceptance of a view of life,
which 1s said to be factual (yathabhiitam). His philo-
sophy s not without an epistemology or an account
of the naturc of knowledge. A detatled examination
of this epistemology or theory of knowledge is outside
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the scope of this brief essayl and we shall, therefore,
take up this problem of what is meant by the term
- truth 7 as ¢xplamed and understood 1n the Canonical
lexts.

We use the term " truth 7 to characterise statements
or more exactly to characterisc what is expressed by
statements, namely, propositions.  To take an example
we say, for instance, that the statement * there 1s an
artificial take m Kandy & cxpresses a truth. Not all
true statements have a relevance for religion. The
above statement about the Kandy lake has no bearing
on religion. But the statement that ** hfe 1s imper-
manent and isecure 7 has a relevance for religion, for
the rehigious quest (brahmacariyesana) or the noble
quest (ariyaparivesana) is the quest for security and
permanence.

The Four Noble Truths state the tollowing proposi-
tions : (1) hfe within the Cosmos, being infected with
impermanence and insccurity, is subject to unhappiness,
however " happy ” we may be in a relative sense even
for very long periods of time : (11) this unhappiness is
causcd by the operation of the unsatisfied desires for
sensuous gratification, for selfish pursuits and for
destruction, which continually seck satisfaction ; (111) the
cessation of these desires, which cannot be brought
about by violent mcans (suicide) but only by self-
development coincides with the realisation of supreme
happiness : (1v) the total development of the moral,
intuitive and spirtitual-intellectual  aspects of one’s

- — - i

I. The author has made a comprehensive study of the epistemo-
logy of Buddhism in a book entitled **Early Buddhist Theory
of Knowledge™ (George Allen Unwin & Co., pp. 550), in pro-
cess of publication.




personality culminates in this final realisation and
enlightenment.

These propositions which are claimed to be truc are
also said to be usetul (arthasamhiram) in the sense that
they are relevant to our weal and welfare and a know-
ledge of these helps us to attain the goal of all human
(and divine) spiritual development. At the same time
there are propositions which do not serve such a purpose
and are useless 1 the above sense.  Propositions also
may be agreeable and pleasant to hear as well as the
reverse. I we tabulate the possibihties in terms of
propositions. which may be true or false. useful or

useless. pleasant or unpleasant. we get the foilowing
possibilities

I. True .. uscful . pleasant
2. . . - . unpleasant
3. - . uscless . pleasant
4, . .o s .. unpleasant
5. False .. usetul . pleasant
0. . .. . .. unpleasant
7. - . uscless . pleasant
8. o .. unpleasant

In the Abhayarajakumara Sutta, 1t 1s said that the
Buddha asserts propositions of the types onc and two
and that He docs not assert propositions of the types
three, four. seven and eight. The possibilities five and
six arc omitted. probably because it was considered
that they did not, in fact, exist. The passage reads :
“The Tathagata does not assert a statement which
He knows to be untrue, false, useless, disagrecable and
unpleasant to others (8). He does not assert a state-
ment which He knows to be true. factual. useless, dis-
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agreeable and unpleasant to others (4). He would
asscrt at the proper time a statement which He knows
to be true, factual, useful, disagreeable and unpleasant
to others (2). He would not assert a statement which
He knows to be untrue, false, useless, agreeable and
pleasant to others (7). He would not assert a state-
ment which He knows to be true, factual, useless,
agreeable and pleasant to others (3). He would assert
at the proper time a statement which He knows to be
true, factual, useful, agrecable and pleasant to others (1)".
(M.1. 395).

So the Buddha makes assertions which are true and
useful and either pleasant or unpleasant. In the Sutta-
nipata 1t 1s said that ** one should say only what is
pleasant 7. (Sn. 452). This is, no doubt, the gcneral
rule, though exceptionally one may say what is un-
pleasant as well for the good of an individual, just as
out of love for a child one has to cause a certain amount
of pain in order to remove something that has got stuck
mn its throat (M./l. 394, 5). Even the truth, it should
be noted, should be stated only ** at the proper time 7.

We normally make unpleasant statements when we
are motivated by anger, jealousy, envy, malice or hatred
and we (ry to rationalise what we do by imagining
that our utterances are being made from the best of
motives for the good of others. This is the rcason
why we should be extremely suspictous when we make
such unpleasant statements.

What 1s the defining characteristic of truth 7 The
words commonly used in the Pah to denote * truth”
mean ‘* what has taken place ” (bhatam), © what 1s like
that = (taccham) and ‘ what 1s not otherwise > (anai-
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natha). It is the object of knowledge. “ Onc knows
what is in accordance with fact ™ (yathabhitam paja-
nati, D.1. 83). These usages suggest the acceptance of
what is called in philosophy the correspondence theory
of truth. According to this theory, truth is * what
accords with fact™ and falsity ** what discords with
fact . True and false bclicfs, concepuions, and state-
ments are defined in this manner in the Apannaka
Sutta : *“ When, in fact, there 1s a next world, the
belief occurs to me that there i1s a next world, that
would be a truc belief.  When, in fact, there 1s a next
world. if one thinks that there 1s a next world, that
would be a true conception. When, 1n fact, there s
a next world, onc asserts the statement that there 1s a
next world, that would be a true statement & (M. 1. 403).
Similarly for falsity : ** When, in fact, there 1s 2 next
world, the belief occurs to me that there 1s no next
world, that would be a false beliet . . .7 (M.]. 402).

While truth is thus defined in terms of correspondence
with fact. consistency or coherence 1s also considered
a critcrion of truth. The Canonical texts are quite
awarc of the principle of contradiction. In one place
it is stated that *““if p (a certam statement) is true, not-p
is false and if not-p is true, p s false 7 (S. 1V, 298, 9).
But we also find m the texts statements of the following

Sort .

(1) S i1s both P and not-P, ¢.g., the universe is both
finite and finite ;

(i1) S is neither P nor not-P., e.g.. the universe is
neither finite nor infinite.

These statements appear to be self-contradictory to
people who are acquainted only with Aristotelian logic.
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How can a universe be both finite and infinite when
according to the law of contradiction it cannot be both
finite and infimte 7 And how can a universe be neither
finite nor infinite, when according to the law of excluded
middle 1t must be either finite or infinite 7 Western
scholars completely misunderstood the nature of these
assertions and what they misunderstood they attributed
to the 1diocy of the Indians. The French scholar,
Dc¢ la Vallee Poussin, makes the following observations
about this logic : ** Indians do not make a clear dis-
tinction between facts and ideas, between ideas and
words ; they have never clearly recognised the principle
of contradiction. Buddhist dialectic has a four-branched
dilemma : Nirvana 1s c¢xistence or non-cxistence or
both existence and non-existence or neither existence
nor non-existence.  We are helpless .1

Today with the discovery of many-valued logics and
the consequent realisation that Aristotelian logic 1s
only onc of many possible systems. the significance of
this Buddhist logic of four alternatives (catuskoti)
could be better understood. Briefly, this is a two-
valued logic of four alternatives unlike Aristotehan
logic, which 1s a two-valued logic of two alternatives.
it is two-valued since it asserts that all propositions are
cither true (saccam) of falsc (musa). Also according to
this logic we say that something cither 1s the case or
i1s not the case ; there 1s no other possibility. But 1n
actual conversation in certain situations we use state-
ments of the form ¢ both i1s and is not ™ (i.e., *“ he 1s
both bald and not bald **) or * neither is nor is not .
The Buddhist logic uses these statements as descriptive
of these classes of situations. A discussion of the

1. The Way to Nirvana, Cambridge University Press, 1917, p. 111.
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precisc nature of this system of logic would lcad us
into discussions of a technical naturc, but an exampie
would make it clear as to what i1s meant by the third
and tourth possibilities which are logically impossible
according to the Aristotchan scheme. If we talk about
the extent of the universe we find, for instance, that
we can think of four and only four possible mutually
exclusive alternatives, viz. :

(1) The universe 1s finitec i all respects, e it 1s
finite and spherical (parivapinmo) .

(1) The universe 1s infinite 1n all dimensions ;

(1n) The universe 1s finite in some dimensions and
mfinite 1 other dimenstons : this i1s what 1s

mcant by saying that * the universe is both
fintte and infinite ™

(1v) If the universe was unreal or space was subjzctive,
then we cannot predicate spatial attributes like
“fite ” or “mfinite ” of the universe. In
such a situation we may say, ** the universe 1s
neither finite nor infinite ™.

We see from the above that the alternatives threc and
four are not self-contradictory as Western scholars
supposed some time back in their ignorance of the true
naturc of logical systems. According to this four-fold
(catus-koti) Buddhist system of logic thc above four
alternative views about the extent of the universe arc
clearly seen as four possible alternatives. (It may also
be scen that only one and not more than one alternative
may be truc). According to thec Aristotchan system,
on the other hand, we can only make the statements
*“ the universe is finite ”” and “* the universe is not finite ™.
By the latter statement it 1s not clecar whether we are
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stating that the umverse 1s not finite in all dimensions
or in one or some dimensions only (views ii and iii).
The fourth alternative cannot even be stated since
according to the law of excluded middle the above two
are the only alternatives possible and one of them must
nceessarily be true. The Buddhist four-fold logic makes
it possible to statc the four alternative theses clearly
as mutually cxclusive and together exhaustive possi-
bilities. It is no more truc or false than the Aristo-
tclian and 1ts merits should be judged by its adequacy
for the purposcs for which 1t 1s used.

The propositions of a specific or gencral character
which can be thus stated in the form of the four alter-
natives belong to the class of statements which concern
the events in the space-time-cause world.  Statements
about Nirvana or the Super-cosmic which is a reality
that is non-spatio-temporal and unconditioned (na
paiiccasamuppannam) tall outside the scope of logical
discourse (atakkaiacara).

That consistency 1s held to be a criterion of truth is
clear from the iact that the Buddha very often appeals
to this principle in arguing with his opponents. He
uszs dialectical arguments in Socratic fashion to show
that some of the theories held by his opponents were
false. He starts with one of the assumptions of his
opponents and proceeds step by step until at a certain
stage in the discussion he is able to show that * his
(opponent’s) later statement 1s not compatible with the
former nor the former with the later >’ (na kho te sandhi-
yati purimena va pacchimam pacchimena va purimam,
M.I1. 232). It 1s assumed that a theory is false unless
it was consistent. In the Suttanipata, referring to
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diverse mutually contradictory theories the question 1is
asked : ** Claiming to be experts, why do they put
forward diverse theorics—is truth many and at vari-
ance 7 (Sn. 885). The answer given is : * Truth,
verily, i1s not multiple and at variance (Sn. 886). In
this context the statcment is made that ** truth 1s once
without a second ™ (ekam hi saccam na dutiyam atthi,
Sn. 884). The presence of logical coherence and com-
natibihty in all the statements of a theory and the
absence of contradiction is clearly recogniscd as a
criterion of truth.

Now although consistency 1s accepted as a criterion
of truth, it need not necessartly be the case that a con-
sisteni theory is true. A truc thcory must be consistent
but consistency alonc is no infallible or sufhicient cri-
terion of truth. Consistency, no doubt, lends plausi-
bility to the truth of a theory but we must not forget
that it is also possible for a person to lic consistently
and thereby present an appearance of truth. A reli-
gious philosophy like that of Spinoza’s, which is founded
on a priori rcasoning may appear to be true if it 1s
consistent but 1t would necvertheless be false 1f 1t does
not correspond with fact. There could be mutually
inconsistent thcorics cach of which was internally con-
sistent.

It is a remarkable f{act that the Canonical texts
recognise this fact. The Sandaka Sutta refers to reli-
gions, based on pure reasoning and speculation, as
being unsatisfactory (anassasikainn) and not necessarily
true, cven when the rcasoning 1s sound. The Buddha
says that onc should not accept a view on the basis of
purc reasoning (ma takka-hetu) for there could be
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either mistakes in logic (sutakkitam pi hoti duttakkitam
pi hoti, M.1. 520) or even otherwise the findings of such
recasoning may or may not be true of external reality
(tatha pi hoti anratha pi hoti, ibid.). This i1s, in fact,
a very modern view.

But it is important to note that there i1s another sense
of consistency recognised in the Canonical texts. This

1s the consistency between the behaviour of a person
and his statements. In this sense 1t 1s claimed that
the Buddha ** practised what He preached and preached
what He practised” (yathavadi tathakari, yathakari
tathavadi, 1t. 122). One does not normally speak of
this kind of consistency as logical consistency ; but
when Tovnbee says that *“ the Buddha was an illogical
evangelist 7,1 and speaks of His * sublime inconsist-
cncy 7 (op. cit., p. 64) or ¢ sublimely illogical practice ”
(op. cit.. p. 73) he 1s using *“illogical ” in this novel
sense.  Toynbee’s conclusions arc based on a faulty
understanding of the Canonical texts and as we have
shown clsewhere some of his criticisms have already
been forestalled and met in the Pali Canon itself.2

There 1s also a reference to ** partial truths ” (pacceka-
sacca) m the Canon. Some rcligious teachers, it is
said, comprchend part of the nature of man and his
destiny 1n the universe and mistakenly assume that
this 1s the whole truth. For instance, according to
the description given of the origin of a theistic religious
vhilosophy in the Bralimajala Sutta a person from the
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l. A. Toynbee, An Histortan’s Approach to Religion, O.U.P.,

1956, p. 77.
2. Vide K.N. Jayatilleke, “A Recent Criticism of Buddhism” in
Univ. of Ceylon Review, Vol. 15 Nos. 3 and 4, pp. 136 fI.
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world of Brahma (one believed to be a Personal Creator
God) is born on earth, lives a homeless life, practises
meditation and sees the heavenly world from which
he came but does not see beyond. He concludes that
Heaven and earth and all in it was created by the
person who i1s adored as ‘“ God, the Mighty God, the
Omnipotent, the All-seeing, the Ruler, the Lord of all.
the Maker, the Creator, the Most High. the Ordaincer
and Almighty Father of beings that arc and arc to be ”
(D.I. 18). This 1s cited as a typical casc where the
partial and limited experience of a mystic forms the
basis of a generalisation applied to all reality. The
conclusions are said to be wrong but the limited value
and validity of the experience is not denied. The
diversity of religious theories is attributed to the uni-
versalisation of limited experiences valid in their own
spherc. The parable of the blind men and the clephant
1s narrated to illustrate this fact. A number of men
born blind are assembled by the king who instructs
that they be made to touch an elephant. They touch
vartous parts of the elephant such as the forehead, ears,
tusks, etc. They are then asked to describe the clephant
and each reports mistaking the part for the wholc that
the elephant was like that portion of the clephant, which
was felt by them (Udana, 68).

So truth 1s what corresponded with fact and was
consistent although whatever is consistent is not neccs-
sarily true ; for a pack of lies could very well be con-
sistent. Partial truths had a partly factual basis.

The Buddhist conception of truth has also been called
pragmatic. Poussin says! : ‘“ Nous avons defini I'an-

i —

1. Bouddhisme, Third Ed., Paris, 1925, p. 129.
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cienne dogmatique conune une doctrine essentiallement
“pragmatique’ . . . (We have defined the ancient
teaching as a doctrine essentially ““ pragmatic’’). But
1t 1S necessary to clarify the sense in which it is prag-
matic. [t 1s not pragmatic in the narrow utilitarian
sense of the word for although in the classification of
different types of propositions no mention is made of
propositions which are both falsec and useful. true pro-
positions could be either useful or useless in the Buddhist

sense of the term as being * conducive to one’s spiritual
welfare *” or not.

Man should give ear to true propositions which are
useful in this sense and not fritter away his energies
N trying to solve metaphysical questions, pertaining
to the origin and extent of the universe, for instance,
which have no bearing on the moral and spiritual life.
The parable of the arrow illustrates this well when it
says that a man struck with a poisoned arrow should
be concerned with removing the arrow and getting well
rather than be interested in purely theoretical questions
(about the nature of the arrow, who shot it, etc.), which
have no practical utility, In the Simsapa forest the
Buddha takes a handful of leaves and says that what
He has taught 1s as hittle as the leaves in His hand and
that what He knew but did not teach 1s like the leaves
in the forest (S.V. 437). He did not teach these things
because ““ they were not useful, not related to the funda-
mentals of religion and not conducive to revulsion, dis-
passion, cessatton, peace, higher knowledge, realisation
and Nirvana” (M.I. 431). The parable of the raft
has thc same motive and is intended to indicate the
utilitarian character of the truths of Buddhism in a
spiritual sense. The Buddha says: “ [ preach yoyp
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a Dhamma comparable to a raft for the sake of cross-
ing over and not for the sake of clinging to it . . [},
(M.l. 134). A person mtendmg to cross a river cmd
get to the other bank, where it 1s safe and secure, makes
a raft and with its help safely reaches the other bank
but however useful the raft may have been. he would
throw 1t aside and go his way without carrying it on
his shoulders ; so it 1s said that ** those who realise the
Dhamma to be hke a raft should discard the Dhamma
as well, not to speak of what is not Dhamma ™ (M.I.
135). The valuc of the Dhamma lies 1 its utility and
it ceases to be useful though it docs not cease to be

true when one has achicved one’s purpose with its help
by attaining salvation.

While moral and spiritual truths are uscful (attha-
samhitam) and truth 1s not defined m terms of utility.
it seems to have been held that the claim of a belief to
be true was to be tested in the light of personally veri-
fiable conscquences. Thus the truth of rebirth 1s to be
verificd by dcvcloping the memory of pre-existence
(pubbenivasanussati). Verthabtlity in the light of ¢x-
perience, sensory and extra-sensory, is considered a
characteristic of truth but what 1s thus claimed to bL
true is considered to be true only by virtue of its *° Cor-
respondence with fact ™ (yuthabliitam). Thus verl-
fiability is a test of truth but does not itself constitutc
truth.

Many of the important truths of Buddhism arc con-
sidered to lie between two extreme points of view.
Extremc rcalism which says that ** everything exists ™
(sabbam atthiti) is one extreme and extreme mluhsm
which asserts that * nothing exists ’ (sabbam natth: n)
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is the other extreme—the truth lies in the middle (S. I,
76). The dogma of personal immortality (sassata-
digthi) 1s one extreme and the dogma of annihilationism
(vccheda-ditthi) 1s the other (S. I, 98). Similar anti-
nomies are the Materialist conception that the body
and the soul are not different and the Dualist conception
that they are different (S. 11, 60), the Determinist thesis
that everything is conditioned by past factors (sabbam
pubbekatahetu) and the Indeterminist thesis that no-
thing is due to causcs and conditions (sabbamnm ahetu
appaccaya ; A. 1, 173). The view that we are entirely
personally responsible for our unhappiness and the
opposite view that we are not at all responsible for our
unhappiness (S. 11, 20), extreme hedonism (kamasukhal-
likanuyogo) and extreme asceticism (attakilamathanu-
yogo) (S. 1V, 330). In all these instances it 1s said that
the Buddha *‘ without falling into these two extremes
preaches the Dhamma in the middle”. Thus the
mean between two extreme views is held to be true.
The ““ mddle way ™ (majjhima patipada) which is a
mean both in the matter of belief as well as of conduct
Is said to ‘‘ make for knowledge . . . and bring about
intuition and realisation > (M. I, 15). That these truths

lic in the middle, seems to be a contingent fact to be
discovered empirically.

A distinction that gained currency in the scholastic
period but which has its origin in the Canon itself 1s
the contrast between conventional truth (sammuti-sacca)
and absolutc truth (paramattha-sacca). It is said that
‘*“ just as much as the word ‘ chariot ’ is used when the
parts are put together in order, there 1s the conven-
tional use (sammuti) of the term ‘being’ when the
psycho-physical constituents are present™ (S.1. 13J).
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The statement * there i1s a being ™ is true in refercnce to
a person only in the conventional sense for there is
no cntity or substance (soul) in reality corresponding
to the word ‘being’. Therefore, it would be false
or meaningless to say ** there 1s a being > in an absolute
sense. The reality of the empirical individual is not
dented. The Buddha is quite emphatic on this point.
In the Potthapdda Sutta where the question is discussed
He approves of His interlocutor’s statement @ *° I did
exist in the past, not that I did not ; I will exist in the
futurc, not that I wili not, and I do cxist i the present,
not that I do not 7 (D.I. 200). Only it docs not make
sense to speak of a substantial soul or entity in the
absolute sensc since such a soul or entity is not veri-
fiable. We can compare this distinction with the con-
trast that is somectimes made by scicntists between the
conventional commonsense point of view and the
scientific point of view. As a scientist says. “ the
kitchen sink, hike all the objects surrounding us, 1s a
convenient abstraction .}
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1. Sherman K. Stein, Mathematics, W. H. Freeman & Co.. San
Francisco and London, 1963.
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. THE CONTRIBUTION OF BUDDHISM TO
PHILOSOPHIC THOUGHT

ProOr. E. A. BuURrTT
Sage Professor of Philosophy
Cornell University.

TN or fifteen years from now, if 1 am still in the land
of the living, 1 shall hope to write something more
substantial on this topic. To do so would require that
onc achieve a broad perspective on the history of
thought, in the West and in the East, and that he ad-
equately assess the long run significance of Buddhism
with its various schools when viewed in such a per-
spective.  What 1 offer in this paper 1s my best present
surnise as to the mamn conclusions that more sustained
and mature reflection would approve.

In developing this anticipatory surmise 1 shall sketch
four 1deas, cach of which seems to me highly likely to
play an important part in such an assessment. With
one partial cxception. 1 believe that these ideas were
present in Gautama's own philosophy. And, so far as
I can tell, they were original with Him, in the form 1in
which | shall describe them and in their significant
challenge to philosophy. | do not wholly agrec with
all of them ; what I mican 1in emphasizing them 1s that
philosophers, especially 1n the West, need to ponder
them with utmost seriousncss ; no philosophy which
has failed to understand them and to mect their chal-
lenge can hope to stand.

I

The first of these ideas 1s that philosophy, mn its
ipvestigations. 1ts analyses, and its explanations, must



start from where we are rather than from somewhere
else. Now, when expressed in such a gencral form,
this idea is far from unique with Buddhism, Much
Chinese thinking, espccially in the Confucian tradition,
assumes this principle, and what the West calls *“ empi-
rical >* philosophy has consciously accepted it. Onc of
the questions confidently asked by empiricists through
the centuries 1S : Where clse can we start than from
experience ?

But human experience is so defective and untidy. 1n
so many ways, that kecen thinkers 1n every age have
been sorely tempted to start with somcething clsc—some-
thing ncater, simpler, more rational. more perfect—
and to conceive experience as the product of this some-
thing c¢lse. Difterent schools of thinkers succumb to
this temptation in different ways : Iet us briefly review
a tew of them.

Rehgious thinkers wish to begin (and also to end)
with God, or Brahman. Convinced as they are that
He alone 1s eternally real and that all elsc in existence
depends on Him, this seems to them the only reasonable
conclusion to draw. It is presumptuous, they will
admit, for man in his finitude to assume that he can
see things from the standpoint of the Ultimate, yet.
since an explanation from that standpoint would alone
be true, one must make the best attecmpt that he can.
Thinkers who incline toward matenrialism wish to start
with the atoms—the simple untts which are the buld-
ing blocks of the physical universe—together with the
modes of their combination. These, they are sure,
last for ever, while all the experienced compounds that
arise from them sooner or later pass away. Thinkers
who find their haven in the rcalm of logic and mathe-
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matics wish to start with the abstract entitics and the
fully rational laws there revealed. They do not sce
how the world of experience can be analyzed or ex-
plained in any other way than in terms of this logical
structure.

Nonctheless, 1s there any reason to suppose that
expericnce must submit to any of these demands ? It is
what 1t 1s, and if we wish to understand we must avoid
imposing any dubious requirements upon it, however
reasonable those requirements nught seem to be.

[t 1s at just this point that the Buddha's interpretation
of the principle : Let us start from where we are, 1s
pacuharly challenging. Chinese acceptance of the
axiom ncver quite worked free from himitations due to
the Chinese cultural heritage ; it was frankly or subtly
pervaded by the conviction that experience as we now
confront it is a lapsc from the Golden Age of Yao and
Shun and needs to rccover that lost i1deal. Western
philosophies of experience have been haunted by pro-
vincial and transitory notions of what sort of process
cxperience 1s.  Hume—the most influential empirical
thinker of the past—thought 1t must be a temporal
sequence of “ impressions ”’ and *ideas 7, as he con-
ceived those mental phenomena. More recent empiri-
cists have reduced cxperience to “ sense data ™ in their
relational patterns, boldly assuming all that 1s mvolved
in this complex and questionable concept.

As | interpret Him. Gautama realized quite clearly
that *“ starting where we are  cannot be a purely passive
principle like that of Western empiricism but must
¢xpress an active nterpretation of experience ; He
rcalized also that if it i1s to give effective guidance it
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must be freed so far as possible from any limitations of
time or place. Experience must be concerved in uni-
versal human terms—in terms of factors that are basic
i the daily living of people everywhere and always.
What this meant concretely in His mind was twofold.
On the one hand, we must approach c¢xpericnce as an
uniqualifiedly dynamic affair incapable of being under-
stood in relation to any static goal or any fixed struc-
tural forms. On the other hand, we must approach
it i1s a process in which men and women are groping
toward the conditions of stable and sccure well-being,
away from the confused mixture of suffering, numbness,
frustration, and transitory happiness in which they now
exist. Hc was confident that sound axioms of analysis
and of explanation would grow out of the confrontation
of experience tn these terms, and in no other way.

| am surc that the challenge of this idea has by no
means been fully appreciated, cither by the philoso-
phies of the East or by those of thec West. So far as
the West is concerned, the notion of starting where
we are has been so deeply affected by the assumptions
of empirical science that attempts to conceive experi-
ence in any richer and more inclusive way have faced
almost msupcrable handicaps. So far as India is con-
cerned, it has been impossible for most of her philo-
sophic minds to escape from domination by the fixed
conviction that since Brahman i1s the only unqualified
reality, expericnce must somehow be explained or con-
strued in relation to it.  Many among them will admit
that this quest cannot hope to succeed—all our cate-
gorics of interpretation apply within the phenomenal
world but not to the relation between that world and
the transcendent reality. They will also admit that
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even If 1t could succeed, the explanation reached would
have mecaning only to the saints who have realized
union with Brahman ; but they need no explanation—
they have left behind the state in which searching for a
logical system to encase the world 1s an insistent demand.
It 1s not a bold conclusion then that the Buddha's
position will continue to exert a profound challenge
unti} both Western and Eastern philosophies have taken
its claims more sobcerly 1nto account than they thus far

have.
P

The sccond of these four ideas 1s the one usually
referred to as Buddha's agnosticism with respect to
metaphysical problems—His deep conviction that one
should avoid attachment to any particular solution of
these 1ssues, and that when we need to refer to what lies
beyond present experience 1t should be i terms of its
contrast with what experience discloses rather than in
terms of supposedly common factors.

The very provocative challenge of this idea is brought
out most sharply when one considers 1t in relation to
the points of view m Western thought that have most
nearly filled a similar role—namcly, the agnosticism of
the last scventy-five years, the skepticisms of earlier
philosophy, and the doctrine that 1in view of the limits
of rational knowledge some form of faith s ultunately

vahd.

[.ate nineteenth century agnosticism, as represented
by T. H. Huxley, was a consequence of assuming the
exhaustive compctence of empirical science so far as
knowledge ts concerned.  The only knowledge man can
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attain (so 1t was firmly believed) 1s the knowledge that
is verifiable by science, hence 1n the casce of metaphysical
and theological qucstions that by their very nature lic

beyond such verification the only justifiable position is
to hold that we cannot know which answer to thcem
is the true one. The positivism of our century rests
on the same foundations. but adopts the more extreme
contention that these questions are not mercly un-
answerable but are cven scnseless. A question whose
scientific verification 1s impossible 1S no genuine ques-
tion ; it is just a serics of words. As for the skeptics
of ancicnt and of ecarly modern times, they did not
restrict their drastic criticism to trans-empirical matters ;
the more redoubtable among them, at lecast, believed it
possible to undermine any conclustons drawn by reason,
And in their casc there scems to have been no positive
insight to which this devastating criticism was expected
to lead. With those who have been cager to limit
rational knowledge so as to leave room for rcligious
faith, ihere is the necessity of facing a difficult dilemma.
Either the faith is entircly discontinuous with the opera-
tions of recason, 1n which casc the acceptance of one
form of faith rather than another would scem to be
a purely blind commitment ; or elsc 1t 1s continuous
with them, in which casc the positive relation between
faith and knowledge nceds to be clearly defined.  Reli-
gious thinkers in the West have found it very hard to
formulate a persuasive position with regard to this

dilemma.

The Buddha’'s agnosticism, I believe, 1s different from
any of these viewpoints and avoids the specific diffi-
culties that each of them confronts.
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I find no adcquate support for the conclusion that
Gautama condemned speculative thinking as such.
His agnosticism was the expression of three fundamental
convictions. First, thcre was the conviction mmplied
by the major idea above described, that beliefs about
questions lying beyond experience are irrelevant to the
rcal problems of life, and if our minds worry about
them attention is inevitably distracted from the issues on
which we crucially nced a solution.  We need to under-
stand ourselves, in our aspiration to end suffering, and
to find the dependable conditions of well-being ; 1t will
take all the intellectual energy we possess to carry out
successfully this task. He was sure, therefore, that He
must discourage those whose keenness of mind tempts
them mto mectaphysical spcculation from wasting their
precious powers in this fashion.

Second, there was the conviction, constantly con-
firmed by observation. that those who become attached
to this or that mctaphysical doctrine tend to make
dogmatic claims for 1t and to cngage in argumentative
wrangling with those who hold a different position.
Now, on the one hand, 1t seemed to Him clear that this
unhappy outcome i1s unavoidable, once one devotes
himscil to answering these questions ; thinkers will be
cnticed by different theories about them, and since they
arc trans-empirical therc 1s no way of cstablishing
objectively one proposced solution as against others.
On the other hand, it was clear that this outcome, far
from lecading toward relcase from self-centred craving,
reveals an unfortunate form of bondage to it. Such a
situation shows that metaphysical doctrines arc intrin-
sically incapable of being asserted in serenity and com-
passion, and 1f this is the case they should not be as-
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serted at all. Only the truth that can be spoken in
love—the truth that ends discord rather than fosters 1t—
1s really truth.

Third, there was the fina! conviction that even when
these difficulties arc a-ovided any attempt to refer iIn
positive terms to that which transcends our present
experience is bound to bc misleading, and to show
effects which will obstruct our quest for liberation.
A person who is fully thinking to start from where we
are, and 1s also ready to centre his intellectual powers
on the real problem of life, finds that at one point he
will need to speak of that which lies beyond experience,
and to relate 1t in the most clarifying fashion he can to
experience as we now find ourselves immersed in it.
He will need a term by which to refer to the goal toward
which spiritual growth is lecading ; he must answer
questions as to what it i1s that will have been achieved
when the process of libcration i1s complete. But even
at this point serious difficulties arise if such questions
arc answered n positive terms. Shall he say that peace
will have been achieved, or joy, or love ? To say this
would be true, not falsc. However, to say 1t would be
mislcading, and perhaps seriously so.. Anyone to whom
it is said will inevitably interpret the mecaning of these
words in the light of his experience to date. But if he is
still in bondage to blind and selfish craving the meaning
he will give them 1s infected throughout by that bondage.
He will think of pcace as the hoped-for quiescence
achieved when his longings have been satisfied ; he will
imagine joy as the pleasurable concomitant of such a
state ; love will mean his devoted attachment to this or
that person whose help he nceds in the quest for these
satisfactions. The radically different qualities that these

words would denote to one who has achieved liberation
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arc completely beyond him. But what would happen
it, under these circumstances, he were encouraged to
dwell hopefully on thesc words, and to indulge freely
in the images they suggest to his mind 2 He would try
more zealously than ever to s2tisfy his immature desires
and thus to realize these goals as he now pictures them,
instead of being inspired to strive toward the superior
state that can be achieved only when such desires arc
laid aside. For this reason the true goal must be des-
cribed In negative terms—it is Nirvana. Nou Nirvana
in the sense of utter extinction, but Nirvana as the state
in which the blind, demanding turmoil that has ensiaved
the person seeking liberation has been rooted out.

On Buddha's carefully considered presuppositions,
there 1s no escape from a thorough-going agnosticism 1n
this form. Perhaps the philosophic world will find that
He was right.

[11.

The third of thesc ideas graws dircctly out of this
agnosticisim. | shall put it in the form of a paradoxical
question. s the only sound philosophy a form of no-
philosophy ? So far as I can tell. nothing quite com-
parable to this idca has appeared n the West. The
ancient skeptics, who exemplificd something verbally
similar, did not sharc the further insight that 1s essential
to this idea in its Buddhist guisc ; nor does Ludwig
Wittgensten, who in his famous Tracratus holds that all
onc can really do in relation to other philosophers 1s to
wait till they say something and then show that they
have actually said nothing.* And, so far as | can tell
also, this idea was not dcfinitely adopted by Gautama

*.Tractatus Logico-Philosophicus, London, 1922, P. 187f, |
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Himself. In Him we meet an approact o it in the
stlence that He sometimes maintained in the presence
of mectaphysical questionings—&t teast when the mean-
ing of that silence 1s considered in relation to His readi-
ness to deal with all ihgairers on their own ground.
This readiness Dbetokened a remarkable capacity to
probe their perpiexitics in full awareness of individual
differences and thus in a way most likely to be helpfully
clarifying to cach person. The idea comes before us
[ull grown and articulate only in the Madhyamika Philo-
sophy of Nagarjuna and his great successors.

Granted the basic Buddhist assumptions, what is the
real task of philosophy ? It cannot be, of course, what
most philosophers have supposed, namcly, to reach
solutions to spcculative questions. In general terms,
the answer is that its function 1s to contribute, in the
way systcmatic intellectual analysis can, to the guidance
of seckers for ultimate liberation. But how should it
do this with specific reference to the great issues that
philosophers perennially raise 2 As 1 interpret the
Madhyamika thinkers, they are confident that they
understand the rcason for His way of dealing with
metaphysical questions and are revealing it more fully
than He did. Their crucial conviction here is a very
simple one. It 1s that the quest for a positive answer
to puzzles about the nature of reality 1s not an cxpres-
sion of the aspiration toward spiritual perfection ; how-
ever subtle the disguise may be, 1t 1s an cxhibition of
compulsive demands that nced to be overcome, not
satisfied. These demands are characteristic of intellec-
tually keen minds ; they represent the kind of obstruc-
tion to the full achicvement of liberation to which such
minds are peculiarly apt to succumb.
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What then ."ould be done about these speculative
cravings ? Essentiailv, to discourage thosc who are
seduced by them from expecting their satisfaction, and
to entice them to seek instead the kind of spiritual
insight that needs no rational articuiation and is, indeed,
capable of none. This, of course, cannot be accom-
plished by a hostile attack on their transcendental
searchings, so natural to persons of great logical power,
nor by a refutation of their major conclusions which
rests on some alternative set of theoretical assumgtions.
Such attacks would only provoke them to a more araent
attachment to the obstructive notions that symbolize
and express their enslavement. What this programme
calls for is, rather, that one compassionately place him-
self within the framework in which their self-deceptive
thinking moves, and show, by a fuller logical unfolding
of their premises than because of their bondage they
could achieve, that there are inherent contradictions in
all the explanatory categories that they confidently
employ. To carry out such a task of internal criticism

requires that the thinker pursuing it on the one hand,
show himself as competent in systematic philosophical
analysis as those whom he is criticizing, and that, on
the other hand, he have attained a decper level of spiri-
tual insight, so that his radical criticisms may express
the loving understanding without which their construc-
tive promise would be lost. And it means also, that,
In intent, at least, he is sctting up no alternative philo-
sophical system 1n place of the refuted systems of others.
Were he to do this he would himself have fallen prey
to the temptations that have misled those whose doc-

trines and hopes he has swept away.
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I can think of no more searching.chailenge to philo-

sophers of the West than is contained in this idea, and
thinkers of the East_also necd to square themselves more
profoundly with 1t thaii most of them as yet have done

1V

The fouith of these idcas is one which underlies
cach of the other three, and hence may be stated quite
briefly. This is the idea that theoretical inquiry is not
independent of practical action, as keen thinkers are
prone to supposc, but is itself onc factor in human
action—the factor in virtue of which any action can be
consciously guided instead of expressing a purely blind
urge.

Now the West has produced pragmatic philosophics
which have stressed this principle, and Eastern thought
has been influenced by it to a very large extent. But 1
believe that in His way of conceiving it Gautama
caught a rather distinctive insight, which not too many
even among His own followers have fully shared. The
pragmatism of John Dewcy, a generation ago in the
West, expressed a clear insistence that thcory is onc
aspect of practice, whose role i1s to give it mtelligent
guidance, but in Dewey this msight reflected the limita-
ttons of his time and place. LEspecially was it confined
by the orientation of Western empirical science and by
the social reforms that in Dcwey's mind constitute the
only sound goals of practical action. In the East this
kind of limitation has, of course, been absent. Nonc-
theless, most non-Buddhist modes of thought, and not
a few Buddhist ones, have been captive to traditional
Eastern notions as to what sort of thing practical action
must be and how intellectual inquiry is related to it.
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It scems to me that Gautama's insight here included
two features. one of which was expressed in clearer
and more radical form than His predecessors had given
it, and the other was probably original with Him. As
for the former, | am thinking of the thoroughly dynamic
conception of experience and, therefore, of human action
that has already becn mentioned. One conisequence of
this conception was that intellectual searching 1tself is
interpreted in terms of this dynamic framework ; far
from being the halting expression within finite experience
of a changeless transcendent consciousness, it exhibits
the interaction of the same combining and separating
forces that other modes of action reveal. As for the
latter feature, | believe Gautama must have apprehended
a principle whose implications for a theory of truth are,
at least, cqually radical. Certainly His own compas-
sionate action, 1n relation to inquirers who came to
Him, was constantly guided by this principle. It grows
out of the recognition that whatever one says to another
person, whether one 1s aware of it or not, has practical
effects in the experience and action of that person.
In particular, it cither has the effect of eliciting his con-
structive capacitics and fostering his growth toward
spiritual freedom. or the contrary effect of confusing
his emotions, dulling his aspiration, and stimulating his
attachment to deceptive beliefs. Now so far as a
speaker has gained libcration himself, he will be alertly
aware of these effects, and his dominant motive will be
so to speak, in cveryone’s presence, as to express a com-
passionate concern for the histener’'s dynamic growth
toward unfettered well-being.  All  his  philosophic
thinking and cvery item In its verbal expression will be
guided by this concern ; 1t will be a part of the dis-
covering, exploring, creative action which his wholc
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experience in relation to every living creature will
exemplify.

This idea 1s the most searching and challengiag of the
four I have sketched. Its drastic implication for philo-
sophy may be sricinctly stated in the principle that
truth must be < dynamic and loving truth if it i1s to be
truth at all.

In cenclusion, 1 do not feel sure at present what
qualifications in the case of each of thesc i1decas are
ne< Jed if they are to enter into the enduring deposit of
r,an’s philosophic reflection.  But I do feel sure that
such qualifications will only b¢ accurately formulated
when thinkers, both Eastern and Western. have pon-
dered these ideas with the decpest sensitivity and the
most adventurous vision of which they are capabie.

Paper read at a Symposium on ** Buddhism'’s Contribution to
Art, Letters and Philosophy *, arranged in November, 1956, by the
Working Committee for the 2500th Buddha Jayanthi, Government
of India, in collaboration with the UNESCO, to commemorate the
2500th anniversary of the Parinirvana of the Buddha.—Reprinted
from " The Maha Bodhi®, Deccember, 1956,
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Monks, | kncw not of any other single thing <o
intractable as the untamed mind., The untamed mind is
indeed a thing untractable.

Monks | know not of any other single thing so
tractable as the tamed mind, The tamed mind is indeed

a thing tractable.

Monks, | know not of any other single thing so
conducive to great loss as the untamed mind. The untamed
mind indeed conduces to great loss.

Monks, | know not of any other single thing so
conducive to great profit as the tamed mind. The tamed

mind indeed conduces to great profit.

Monks, | know not of any other single thing that brings
such woe as the mind thatisuntamed, uncontrolled, unguarded
and unrestrained, Such a mind indeed brings great woe.

Monks, | know not of any other single thing that brings
such bliss as the mind that is tamed, controlled, guarded and
restrained. Such a mind indeed brings great bliss.

Gradual Sayings (Anguttara Nikaya)
The Book of the Ones, Ch_ IV
Translated by F. L. Woodward



Discourse to Ganaka-Moggallana

(Majthima Nikaya No. 107)

Thus have 1 heard: At one time the Lord was staying
near Savatthi in the palace of Migara’s mother in the
fastern Monastery. Then the brahman Ganaka-Moggallana
approached the Lord; having approached he exchanged
greetings with the Lord: having conversed 1n a {riendly and
courteous wav, he sat down at a respcctful distance., As hz
was sitting down at a respectful distance, Ganaka-
Moggallana the brahman spokc thus to the Lord: “‘Just as,
rood Gotama, in this palacc of Migara’s mother there can
be scen a gradual training, a gradual doing, a gradual
practice, that 1s to say as far as the last fiight of stairs;t so,
too. good Gotama, for these brahmans there can be seen a
gradual training, a gradual doing, a gradual practice, that
1s to say in the study (of the Vedas)?2; so 100, good Gotama,
for these archers there can be seen a gradual, | | | . practice,
that i1s to say in archery; so too, good Gotama, for us
whose livelihood 1s calculation? there can be seen a gradual
trarning, a gradual practice, that 1s to say in accountancy.
For when we get a pupil, good Gotama, we first of all make
him caicuiate: “One one, iwo twos, three thrces, four
fours, five fives, six sixes, seven sevens, cight cights, nine

—

1. A seven-storied palace is not to be built in one day.—
Commentary.

2. 1t is not possible to learn the three Vedas by heart 1n

Aol w

once day.— Commientary.

3. ganzand. From this profession of his, the distinguishing
addition to the brahiman's name is derived. {(IMd.,

“T'he 1V heel’)



nines, ten tens,” and we, good Gotama, also make him
calculate a hundred. Is it not possible, good Gotama, to
lav down a stmilar gradual training, gradual doing, gradual
practice in respect of this dhamma and discipline?”

“It is possible, brahman, to lay down a gradual
training, a gradual doing, a gradual practice in respect of
this dhwamma and discipline, Brahman, even a skilled
trainer of horscs, having taken on a beauttful thoroughbred,
first of all gets it used to the training in respect of wearing
the bit, then gets 1t used to further training—even so,
braliman, the Tathdgata, having taken on a man to be
tamed, {irst of all disciplines him thus:

Morality

‘Come you, monk, be of moral habit, live con-
trolled bv the control of the Obligatiens, endowed with
(right) behaviour and pasturz, secing pertl in the slightest
faults and, undertaking them, train yourszl{ in the rules of
training.” As soon, brahman, as the monk i1s of moral
habit, controlled by the control ot the Obligations, cndowed
with (right) bchaviour and pasture, seeing peril in the
slightest faults and, undertaking them, trains himself in the
rules of training, the Tathagata disciplines him further,
saying:

Sense-control

Come vou, monk, be guarded as to the doors
of the sensc-organs; having seen a maternal shape
with the eve, do not be entranced with the general
appecarance, do not be entranced with the detail; for if one
dwells with the organ of sight uncontrolled, covetousness
and de¢jection, evil, unskilful states of mind, may flow in,
So fare along controlling 1t, guard the organ of sight, achieve



4

control over the organ of sight. Having heard a sound
with the ear . . . .. Having smelt a smell with the nose . .. ..
Having savoured a taste with the tongue . , . . . Having felt
a touch with the body .. ... Having cognised a mental
state with the mind, do not be entranced with the gencral
appearance, do not be entranced with the detail, For if
one dwells with the organ of mind uncontrolled, covetous-
ness and dejection, evil, unskilful states of mind, may llow
in, So farc along controlling 1t; guard the organ of mind,
achieve control over the organ of mind’

Moderation in eating

As soon, brahman, as a monk 1s guarded as to the
doors of the sense-organs, the Tathagata disciplines him
further, saymg: ‘Come you, monk, bec moderate in eating:
you should take food reflecting carefully, not for fun or
indulgence or personal charm or bcautification, but taking
just enough for maintaining this body and kecping it going,
for kceping it unharmed, for furthering the Brahma-faring,
with the thought: Thus will I erush cut an old fecling, and
[ will not allow a new fecling to anis¢, and then there will
bec for me subsistence and blamclessness and abiding

i comfort’

Vigilance

As soon, brahman, as a monk is moderate in eating,
the Tathagata disciplines him further, saying: ‘Come you,
monk, dwell intent on vigilance; during the day while
pacing up and down, while sitting down, ¢leanse the mind
of obstructive mental states; during the middle watch of the
night, lie down on the right side in the lion posture, foot

V.o bralmacariyan:. This refers to the pure life of a celibate
recluse. (Ed., "The Wheel')
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resting on foot, mindful, clearly conscious, reflecting on
the thought of getting up again; during the last watch of
the night, when you have risen, while pacing up and down,
while sitting down, clecanse the mind of obstructive mental

states.’

Mindfulness and clear consciousness

As soon, brahman, as a monk is intent on vigilance, the
Tathagata disciplines him further, saying: ‘Come you,
monk, be possessed of mindfulness and clear consciousness,
acting with clear consciousness whether you are
approaching or departing, acting with clear consciousness
whether you arc looking ahead or lecoking round, acting
with clear consciousness whether you are bending in or
stretching out (the arns), acting with clear consciousness
whether you are carrying the outer cloak, the bowl or robe,
acting with clear consciousness whether you are eating,
drinking, munching, savouring, acting with clcar conscious-
ness whether you are obeying the calls of nature, acting
with clear consciousness whether you are walking, standing,
sitting, aslcep, awake, talking or being silent,’

Overcoming of the five hindrances

As soon, brahman, as he 1s possessed of mindfulness
and clear consciousness, the Tathagata disciplines him
further, saying: ‘Come you, monk, choose a rcmote
lodging 1n a forest, at the root of a tree, on a mountain
slope, 1n a glen, a hill cave, a cemetery, a woodland grove,
in the opcn, or on a heap of straw.” On returning from
alms-gathering after the meal, the monk sits down cross-
legged, holding the back erect, having madc mindfulness
rise up in front of him. He, getting rid of covetousncss for
the world, dwells with a mind devoid of covetousness, he
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cleanses the mind of covetousness, Getting rid of the taint
of ill-will, he dwells benevolent in mind; compassionate and
merciful towards all creatures and beings, he cleanses the
mind of tll-will.  Getting rid of sloth and torpor, he dwells
without sloth or torpor; perceiving the hight, mindful and
clearly conscious he cleanses the mind of sloth and torpor.
Getting rid of restlessness and worry, he dwells calmly: the
mind inwaird tranquil, he cleanses the mind of restlessness
and worry, Getting rid of doubt, he dwells doubt-crossed;
unperplexed as to the states that are skilled!; he cleanses

his mind of doubt.

jhana

He, by getting rid of these five hindrances2, which are
defilements of the mind and deleterious to intuttive wisdom,
aloof from pleasurcs of the senses, aloof from unskilled
states of mind, enters and abides in the f{irst meditation
which is accompanied bv initial thought and discursive
thought, 1s born of aloofness and i1s rapturous and joyful.
By allaving initial thought and discursive thought, his mind
subjectively transquillised and fixed on one point, he enters
and abides in the second meditauion which i1s devoid of
initial thought and discursive thought, 1s born of concen-
tration and is rapturous and joyvful. By the fading out of
rapture, he dwells with equanimity, attentive and clearly
conscious, and expericnces 1n his person that joy of which
the ariyans3 say: ‘Joyful lives he who has equanimity and
1s mindful > and he enters and abides in the third meditation,

1. kusala; sometimes translated by: salutary, profitable;
karmically wholesome. (Ed., ‘The Wheel)

2. On these see ‘The TWheel’ No. 26.

3. artya; refers here, according to the 'isudwht Magga, to
the IEnlightenced Ones.
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By gctting rid of anguish, by the going down of his former
pleasures and sorrows, he cnters and abides in the fourth
meditation which has ncither anguish nor joy, and which is

entirely purified by equanimity and mindfulness.

Brahhman, such is my instruction for those monks who
are learners who, perfection being not yet attained, dwell
longing for the incomparable security from the bonds. But
as for thosc monks who are perfected ones, the cankers
destroyed, who have lived the Ilife, donc what was to be
done, shed the burden, attained to their own goal, the
fetters of bccoming utterly destroved, and who are freed by
perfect profound knowledge—these things conduce both to
their abiding 1n case hcre and now as well to their
mindfulpess and clear consciousness.”

When this had been said, the brahman Ganaka.
Moggallina spoke thus to the Lord:

““Now, on being exhorted thus and instructed thus by
the good Gotama, co all the good Gotama’s disciples attain
the unchanging goalt—nibbana, or do some not attain 1t?”’

“Some of myv disciples, brabman, on being exhorted
and instructed thus by me, attaimn the unchanging goal—
nibbana: somc do not attain it.”

“What is the cause, good Goetama, what the reason
that, since nibbana does exist, since the way leading to
nibbana exists, since the good Gotama exists as adviser,
some of the good Gotama’s disciples on becing exhorted
thus and instructed thus by the good Gotama, attain the
unchanging goal—nibbana, but some do not attain 1t?”

- — — —m m —— - -

1. accantantitha. Accante can also mean utmost, culmina-
ting, supreme,



““Well then, brahman, 1 will question you on this point
in reply. Asit1s pleasing to you, so you may answer me,
What do you thiok about this, brahman? Are vou skilled
in the way leading to R#jagaha?”’

“Yes, sir; skilled am I in the way leading to Rijagaha.”

““What do you think about this? A man might come
along here wanting to go to RAjagaha; haviog approached
you, he might speak thus: ‘I want to go to Rajagaha, sir;
show me the way to this Rajagaha.” You might speak thus
to him: ‘Yes, my good man, this road goes to Rajagaha: go
along it for a while. When you have gone along it for a
while you will see a village; go along for a while; when you
have gone along for a while you will see a market town; go
for a while. When you have gone along for a while you
will see Rajagaha with 1ts delightful parks, delightful
forests, delightful fields, delightful ponds.” But although
he has been exhorted and instructed thus by you, he might
take the wrong road and go westwards, Then a second
man might come along wanting to go to Rajagaha . . . ..
(us above) . . . . . L. you will see Rajagaha with its
delightful . . . .. ponds.” Exhorted and instructed thus by
you he might get to Rajagaha safely. What 1s the cause,
brahman, what the reasoa that, since Rajagaha does exist,
since the way leading to Rajagaha exists, since you exist as
adviser, the one man, although being exhorted and
instructed thus by ycu, may take the wrong road and go
westwards while the other may get to Rajagaha safely?”’

“What can I, good Gotama, do in this matter? A
shower of the way, good Gotama, am 1.”

“Even so, brahman, nibbana does exist, the way
leading to nibbana exists and [ exist as adviser. But
some of my disciples, on being exhorted and instructed
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thus by me attain the unchanging goal—nibbana, some do
not attain it.  What can I, brahman, do in this matter?
A shower of the way, brahman, 1s a Tathagata,”

When this had been said, the brahman Ganaka-
Moggallana spoke thus to the Lord:

“Good Gotama, as for those persons who, in want of
a way of living, having gone forth from home into home-
lessness without faith, who are crafty, fraudulent, deceitful,
who are unbalanced and puffed up, who are shifty, scurri-
lous and of loose talk, thc doors of whose sense-organs are
not guarded, who do not know mcderation in eating, who
are not intent on vigilance, indifierent to recluscship, not
of keen respect for the training, who are ones for abundance,
lax, taking the lead in backsliding, shirking the burden of
secluston, who are indolent, of feeble energy, of confused
mindfulness, not clearly conscious, not concentrated but of
wandering minds, who arc weak in wisdom, drivcllers—the
good Gotama i1s not in communton with them.  But as for
those young men of respectable families who have gone
forth from home into homelessness from faith, who are not
crafty, fraudulent or deceitful, who are not unbalinced or
puffed up, who are not shifty, scurrilous or of lcose talk,
the doors of whose sense-organs are guarded, who know
moderation in eating, who are intent on vigilance, longing
for recluseship, of keen respect for the training, who are
not ones for abundance, not lax, shirking backsliding,
taking the tead in seclusion, who are of stirred up energy,
self-resolute, with mindfulness aroused, clearly conscious,
concentrated, their minds one-pointed, who have wisdom.
are not drivellers—the good Gotama 1s in communion
with rhem. As, good Gotama, black gum is pointed to as
chief of root-scents, as red sandal wood 1s pointed to as
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chief of pith-scents, as jasmune is pointed to as chief of
flower scents—even so is the exhortation of the good
Gotama highest among the teachings of today. Excellent,
vood Gotama, excellent, good Gotama. As, good Gotama,
one might set upright what had been upset, or disclose
what was covercd, or show the way to one who had gone
astray, or bring an oil-lamp 1nto the darkness so that those
with vision might see material shapes—even so in many a
figure is dhamma made clear by the good Gotama. 1 am
going to the revered Gotama for refuge and to dhamnima and
to the Order of monks. May the good Gotama accept me
as a lay-follower going for refuge from today forth for
as long as life lasts.”

From “Middle Length Sayings,”
Translated by I. B. Horner
(Pali Text Society, London)



{ wlll restrain thee, hzart, as elephant:

Are by the towngate's sally port kept back,

I'll not abet thee in thy naughty ways,

Thou net of wishes, thou of body born.

Not thine ‘twill be, thus checked, to go at large.
As elephant that wins not through the gate,
Struggle thy best, thou witch, again, again;

Thou shalt not ream, who art to sin so fain.
Even as one who firmly wields the hook

Doth turn th'unbroken, untamed elephant
Against its will, so will | turn thee back.

As the good driver, in horsebreaking skilled,
Doth tame the mettie of the thoroughbred

So will | bring thee too beneath control

By virtue of the fivefold cpiritual force,

Yea, by right heedfulness I'li bind thee fast,
Myself restrained, so will | master thee.

Curbed in the harne:zs of right energy,

Thou shalt not, O my heart, go far from me.

Psalms of the Brethren (Theragithi v. 355359,
Verses of the Monk Vijitasena
Translated by C. A. F. Rhys Davids
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Discourse on the “Tamed Stage’’

Dantabhiymi-sutta

(Majjhima-Nikaya ‘No. 125)

Thus have 1 heard: At one time the Lord was staying
near Riajagaha in the Bamboo Grove at vhe squirrels’ feeding
place. Now at that time the novice Aciravata was staying
tn the Forest Hut,! Then Prince Jayascna,2 who was always
pacing vp and down, always roaming about on foot,
approached the novice Aciravata; having approached he
exchanged grectings with the novice Aciravata; having
exchanged greetings of friendhinsss and courtesy, he sat
down at a respectful distance. While he was sitting down
at a respectful distance, Prince Jayasena spoke thus 1o the

novice Aciravata;

] have heard, good Aggivessana, that if a monk is
abiding here dihgent, ardent, self-resolute, he may attain
one-pointedness of mind.”

““That 1s so. prince; that 1s so, prince. A monk
abiding here dihigent, ardent, self-resolute, may attain
one-pointedness of mind.”’

“It were good if the reverend Aggivessana were to teach
me dhiamnia as he has heard it, as he has mastered it.”

‘I, prince, am not able to teach you dhaimma as 1 have
heard 1t, as 1 have mastercd 11, Now, if I were to teach you
dhanma as } have heard 1t, as I have mastered it, and if you
could not understand the mcaning of what I said, thar
would pe weariness to me, that would be a vexation to me,’

- —r— e -

l A hut in a secluded p.n* of shs mebo Grme for the use of
monks who wanted to practise striving, padlhdgna.— Comy.

2. A son of Iking Bimbisara.
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*“Let the rceverend Aggivessana teach me dhamma as
he has heard it, as he has mastered 1it. Perhaps [ could
understand the meaning of what the good Aggivessana
says.”’

“If T were to teach vou dhanuma, prince, as 1 have
heard it, as I have mastered 1t, and 1t you were to
understand the meaning of what I say, that would te good,
if vou should not understand the meaning of what [ say,
you must remain as you are; you must not question me

further on the matter.”

‘“Let the reverend Aggivessana teach me dhanuna as he
has heard it, as he has masteredit. If I understand the
meaning of what the good Aggivessana says, that will be
good; 1f I do not understand the meaning of what the good
Aggivessana says, I will remain as I am; I will not question
the reverend Aggivessana further on this matter.”

Then the novice Aciravata taught dhanuna to Prince
Jayasena as he had heard it, as he had mastered 1t. When
this had bcen said, prince Jayasena spoke thus to the
novice Aciravata.

““This is impossible, good Aggivessana, 1t cannot come
to pass that a monk abiding diligent, ardent, self-resolute
should attain one-pointedness of mind.”  Then Prince
Jayasena, having declared to the novice Aciravata that this
was impossible and could not come to pass, rising from his
seat, departed.

And soon after Prince Jayasena had departed, the
novice Aciravata approached the Lord; having approached

and greeted the Lord, he sat down at a respectful distance,
As he was sitting down at a respectful distance, the novice
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Aciravata told the Lord thz whole of the conversation
he haa with Prince Jayasena as far as it had gone. When
this had becn said, the Lord spoke thus to the novice
Aclravata:

‘““What is the good ot that, Aggivessana? That Prince
Jayasena, living as he does in the midst of sense-pleasures,
enjoying sense-pieasures, being consumed by thoughts of
scnse-pleasures, burning with the fever of sense-pleasures,
ecager in the search for sense-pleasures, should know or see
or attain or realise that which can be known by renun-
ciation, secn by renuncilation, attained by renunciation,
realiscd by renunciation--such a situation does not exist,
It 1s as if, Aggivessana, among elephants or horses or oxen
to bz tamed, two clephants, two horses or two oxen are
well tamed. well trained, and two are not tamecd, not
trained. What do vou think about this, Aggivessana?
Would these two elephants or horses or oxen that were to
be tamed and that were well tamed, well trained--would
these on being tamed reach tamed capacity, would they,
being tamed, attain a tamed stage ?”

‘““Yes, revered sir.”

‘““But those two clephants or horscs or oxen that were
to be tamed but that were neither tamed nor trained—
would these, not being tamed, attain a tamed stage as do
the two elephants or horses or oxen to be tamed that were
well tamed, well trained 77’

“No, revered sir,”

“‘Even so, Aggivessana, that Prince Jayasena, living
as he does in the midst of sense-pleasures . . . .. should
know or see or attain or realise that which can be known
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and realised by renunciation—such a situation does

not exist. It is as if, Aggivessana, there wecre a great
mountatn s'ope near a village or a market-town which two
friends, coming hand in hand from that viillage or market-
town might aprroach; having approached the mountain
slope one friend might remain at the foot while the other
might climb to the top. Then the friend standing at the
foot of the mountain slope might speak thus to the one
standing on the top: ‘My dear, what do you see as vou

stand on the top of the mountain slope?’ He might replv:
‘As I stand on the top of the mountain slope I, my dear,
see delightful parks, delightful woods, delightful stretches
of level ground delightful ponds.” But the other might
speak thus: ‘This is impossible, 1t cannot come to pass,
my dear, that, as you stand on the top of the mountain
slope, you should see .. ... delightful ponds,” Then the
friend who had been stending on top of the mountain slope,
having come down to the foot and taken his friend by the
arm, making him climb to the top of the mountain slope
and giving him a moment 1n which to regain his breath,
might speak to him thus: ‘Now, my dear, what is it that
you see as you stand on the top of the mountain slope 7’
He might speak thus: ‘I, my dear, asl stand on the top
of the mountain slope, see delightful parks . . . .. delightful
ponds.” He might speak thus: ‘Just now, my dear. we
understood you to say: This is impossible, it cannot come
to pass that, as you stand on the top of the mountain slope,

yvou should see delightful , .. .. ponds. But now we
understand you to say: ‘I my dear, as I stand on the top
of the mountain slope, see delightful parks . . . .. delightful

ponds.” He might speak thus: ‘That was because 1, my
dear, hemmed in by this great mountain slope, could not
see what was to be seen.’
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Even so but to a still greater degree, Aggivessana, 1S
Prince Jayasena hemmed in, blocked, obstructed, enveloped
by this mass of ignorance. Indeed, that Prince Jayasena,
living as he does in the midst ot sense-pleasures, enjoying
sense-plcasures, being consumed by the thoughts of sense-
pleasures, burning with the fever of sense-pleasures, cager
in the search for sense-pleasures, should know or see or
attain or realise that which can be known ., , . . . seen . . ...
attained . . . .. realised by renunciation—such a situation
does not exist, Had these two similes occurred to you,
Aggivessana, for Prince Jayasena, Prince Jayasena naturally
would have trusted you and, having trust, would have acted
in the manner of one having trust in you,”

“But how could these two similes for Prince Jayasena
have occurrcd to me, revered sir, sceing that they are
spontaneous, that is to say to the Lord, and have never

been heard before 9

‘““As, Aggivessana, a noble anointed king addresses an
elephant hunter saying: ‘You, good elephant hunter, mount
the king’s elephant and go into an elephant forest. When
you see a forest elephant, tie him to the neck of the king’s
elephant’ And, Aggivessana, the elephant hunter, having
answered: ‘Yes, sire,” 1n assent to the noble anointed king,
mounts the king’s elephant and goes into an elephant
forest. Seeing a forest clephant, he ties him to the neck of
the king’s elephant,  So the king’s elephant brings him out
into the open. But, Aggivessana, the forest elephant has
this longing, that is to say for the elephant forest, But in
regard to him the elepant hunter tells the noble anointed
king that the forest elephant has got out into the open.,
The noble anointed king then addresses an elephant tamer,
saying: ‘Come vou, good elephant tamer, tame the forest
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elephant by subduing his forest ways, by subduing his
forcst memorics, and aspirations and by subduing his
distress, his fretting and fever for the forest, by making
him pleased with the viilages and by accustoming him to
human ways.’

And, Aggivessana, the elcphant tamer, having answered
‘Yes, sire,” in assent to the noble anointed king, driving a
great post into the ground tics the forest elephant to it by

his neck so as to subduc his forest ways .. ...and accustom
him to human ways. Then the elephant tamer addresses

him with such words as arc gecntle, pleasing to the car,
affectionate, going to the heart, urbane, pleasant to the
manyfolk, liked by the manyfolk. And, Aggivessana, the
forest elephant, on becing addressed with words that arc
gentle . . . . . liked by the manyfolk, listens, lends car and
tends his mind to learning, Next the elephant tamer
supplies him with grass-fodder and water. When, Aggi-
vessana, the forest elephant has accepted the grass-fodder
ard water from the elephant tamcr, it occurs to the elephant
tamer: ‘The king’s clephant will now live.,” Then the
clephant tamer makes him do a further task, saying: ‘Take
up, put down.” When, Aggivessana, the king’s clephant is
obedient to the elephant tamer and acts on his instructions
to take up and put down, then the elephant tamer makes
nim do a further, task, saying: ‘Advance, rctrecat’” . . . . .
further task, saying: ‘Get up, sit down.” When, Aggi-
vessana, the king’s elephant 1s obedient to the elephant
tamer and acts on his instructions to get up and sit down,
then the eclephant tamer makes him do a further task,
known as ‘standing your ground™: he ties a shield to the
great beast’s trunk; a man holding a lance is sitting on his
neck, and men holding lances are standing surrounding him
on all sides; and the elephant tamer, holding a lance with
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a long shaft, is standing in front. While he 1s doing the
task of ‘standing your ground’ he does not move a fore-leg
nor does he move a hind-leg, nor does he move the
forepart of his body, nor does he move the hindpart of his
btody, nor does he move his head, nor does he move an ear,
nor does he move a tusk, nor does he move his tail, nor
does he move his trunk. A Kking’s elephant is onec who
endures blows of sword, axe, arrow, hatchet, and the
resounding din of drum and kettle-drum, conch and tam-
tam, he 1s (like) purified gold purged of all 1ts dross and

impuritics, fit for a king, a royal possession and reckoned
as 2 kingly attribute.

Acquisition of faith

Lven so, Aggivessana, does a Tathagata arise here in
the world, a perfected one, fully Self-Awakened One, endowed
with right knowledge and conduct, well-farer, knower of the
worlds, the matchless charioteer of men to be tamed, the
Awakened one, the Lord. He makes known this world
with the devas, with Mara, with Brahma, the creation with
its recluses and brahmans, its devas and men, having
realised them by his own super-knowledge. llec teaches
dirarnma which is lovely at the beginning, lovely 1n the
middle, lovely at the ending, with the spirit and the letters;
he proclaims the Brahma-faring!, wholly fulfilled, quite
purified. A householder or a householder’s son or one
born in another family hears that dhamma, Having heard
that dhamma he gains faith in the Tathigata, Endowed
with this faith that he has acquired, he reflects in this way:
“The household life is confined and dusty, going forth is 1n
the open; it is not casy for one who lives in a house to fare

— - [ — J— e ——
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1. brahmacariyai; the pure life of a celibate recluse.—

(Ed., ‘The W heel’)
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the Brahma-faring wholly fulfilled, wholly pure, polished
like a conch-shell. Suppose now that I, having cut off hair
and beard, baving put on saffron robes, should go forth
from home intdo homelessness?’ After a time, getting rid of
his wealth, be it small or great, getting rid of his circle of
relations, be 1t small or great, having cut off his hair and
beard, having put on saffron robes, he goes forth from
home i1nto homelessness, To this extent, Aggivessana, the
ariyan disciple gets out into the open.

Morality

But, Aggivessana, devas and mankind have this long-
ing, that is to say for the five strands of sense-pleasures.
The Tathagata disciplines him further, saying: ‘Come you,
monk, be moral, live controlled by the control of the
Obligations, possessed of (right) behaviour and pasture,
seeing danger in the slightest faults; undertaking them train
yourself 1n the rules of training,’

Sense-control

And when, Agsgivessana, the ariyan disciple is moral,
lives controlled by the control | . . . . , undertaking them,

trains himself in the rules of training, then the Tathagata
disciplines him further, saying: ‘Come you, monk, be
guarded as to the doors of the sense-organs. Having seen a
material shape with theeye . . . . . (as chove, p.3). Having
cognised a mental state with the mind, be not entranced by
the general appearance, be not entranced by the detail. For
if you dwell with the organ of mind uncontrolled, covetouss«
ness and dejection, evil unskilful states of mind, might flow
in. So fare along with its control, guard the organ of mind,
achieve control over the organ of mind.’
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Moderation in eating

And when, Aggivessana, the ariyan disciple is guarded
as to the doors of thc sense-organs, then the Tathagata
disciplines him further, saying: ‘Come you, monk, bs
moderate in eating . . ... (as above, p. 4) . ... .abiding in
comfort.’

Vigifance

When, Aggivessana, the ariyan disciple 1s moderate in
eating, the Tathdgata disciplines him further, saying: ‘Come
you, monk, abide intent on vigilance . ... (asabove, p. 4) . ..
vou should cleanse the mind of obstructive miental states,’

Mindfulness and clear consciocusness

And when Aggivessana, the ariyan disciple i3 intent on
vigilance, then the Tathagata disciplines him further
saying: ‘Come you, monk, be possessed of mindfulness and
clear consciousness. Be onc who acts with clear conscicus-
ness .. ... (as above, p. 5) . .. .. talking, silent.’

Overcoming of the five hindrances

And when, Aggivessana, the ariyan disciple 1s possessed
of mindfulness and clear consgiousness, then the Tathigata
disciplings him further, saying: ‘Come you, monk, choose
a remote lodging in a forest, at the root of a trez, on a
mountain slope, in a wilderness, a hiil-cave, a cemetery,
a forest haunt, in the open or on a heap of straw.” He
chooses a remote lodging in the forest . . .. . or on a heap
of straw. Returning from alms-gathering after the meal, he
sits down cross-legged, holding the back erect, having made
mindfulness rise up in front of him.  He, by getting rid of
coveting for the world, dwells with a mind devoid of
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coveting, he purifies the mind of coveting. By getting rid of
the taint of 1ill-will, he dwells benevolent 1n mind,
compassionate for the welfare of all creatures and beings,
he purifies the mind of the taint of ill-will. By getting rid
of sloth and torpor, he dwells devoid of sloth and torpor;
perceiving the light, mindful, clearly conscious, he purifies
the mind of sloth and torpor, By getting rid of restlessness
and worry, he dwells calmly: the mind subjectively tran-
quillized, he purifies the mind of restlessness and worry.
By getting rid of doubt, he dwells doubt-crossed, unper-
plexed as to the states that are skilful, he purifies the mind
of doubt,

The four applications of mindfulness

He, by getting rid of these five hindrances which are
defilements of the mind and weakening to intuitive wisdom,
dwells contemplating the body in the body, ardent, clearly
conscious (of i1t), mindful (of it) so as to control the
covetousness and dejection in the world.  He fares along
contemplating the feelings . . . .. the mind , .., . the mental
states in mental states, ardent, clearly conscious (of them),
mindful (of them) so as to control the covetousness and
dejection in the world,

As, Agegivessana, an clephant tamer, driving a great
post into the ground, ties a ferest clephant to 1t by his neck
so as to subdue his forest wayvs, so as to subdue his forest
aspirations, and so as to subdue his distress, his fretting
and fever for the forest, so as to make him pleased with
villages and accustom him to human ways—even so,
Aggivessana, these four applications of mindfulness arc ties
of the mind so as to subduc the ways of householders and
to subdue the aspirations of householders and to subduc
the distress, the fretting and fever of householders: they are
tor leading to the right path, for realising nibbina.
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The Tathagata then disciplines him further, saying:
‘Come you, monk, fare along contemplating the body in
the body, but do not apply yourself to a train of thought
connected with the body; fare along contemplating the
feelings in the feelings . . . the mind in the mind , . . mental
states in mental states, but do not apply yourself to a train
of thought connected with mental states.

jhana

He by allaying initial thought and discursive thought,
with the mind subjectively tranquillized and fixzed on one
point, enters on and abides in the second meditationt which
is devoid of initial and discursive thought, is born of con-
centration and 1s rapturous and joyful. By the fading out
of rapture, he dwells with equanimity, attentive and clearly

1. It is noteworthy that the section on the Four
Applications of Mindfulness (satipatthana) is here followed
by the second meditation (jhana), without mention of the
{irst. This may either refer to a meditator who, already
previously, has attained to the first jhana, or, which seems
more probable, 1§ is meant to indicate that the intensive
practice of Satipatth@na which, through emphasis on bare
observation, tends to reduce discursive thought, enables the
meditator to enter directly into the second jhana which is
free from initial and discursive thought (vitakka-vicara).
This latter explanation is favoured by the facts that (1) in
our text, the practice of Satipatthdna 1s preceded by the
temporary abandonment of the five Hindrances which indi-
cates a high degree of concentration approaching that of the
7hana;, (2) in our text, the meditator is advised not to
engage in thoughts about the body, feelings, etec., that is in
diseursive thinking which is still present in the first jhana.
(Editor, ‘‘The Wheel”)
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conscious, and experiences in his person that joy of which
the ariyans say: ‘Joyful lives he who has equanimity and is
mindful,” and he enters and abides 1n the third meditation.
By getting rid of joy, by getting rid of anguish, by the
going down of his former pleasures and sorrows, he enters
and abides 1n the fourth meditation which has neither
anguish nor joy, and which is entirely purified by equani-
mity and mindfulness.

The three knowledges (te-vijja)
!, Recollecticn of former habitations

Then with the mind composed thus, quite purified,
quite clarified, without blemish, without defilement, grown
pliant and workable, fixed, immovable, he directs his mind
to the knowledge and recollection of former habitations:
he remecmbers a variety of former habitations, thus: one
birth, two births, three . ., four ., . five . ., ten . . . twenty
... thirty , . forty .. . fifty...a hundred ... a thousand
.. a hundred thousand births, and manv an eon of
integration and many an eon of disintegration and many
an eon of integration-disintcgration: ‘Such a onc¢ was
] by name, having such a clan, such and such a colour, so
was I nourished, such and such pleasant and painful
experiences were mine, so did the span of life end. Puassing
from this, I camec to be in another state where such a one
was I by name, having such and such a clan, such and
such a colour, so was | nourished, such and such pleasant
and painful experiences were mine, so did the span of .ife
end. Passing from this, I arose here.” Thus he remembers
divers former habitations 1n all their modes and dectails.

2. The Divine Eye

Then with the mind composed, quite purified, quite
clarified, without blemish, without defilement, grown pliant
and workable, fixed, immovable, he directs his mind to the
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knowledge of the passing hence and the arising of beings.
With the purified deva-vision surpassing that of men, he
secs beings as they pass hence or come to be; he compre-
hends that beings are mean, excellent, comely, ugly, well-
ooing, ill-going, according to the consequence of their
deeds, and he thinks: Indeced these worthy beings who
were possessed of wrong conduct in body, who were
possessed of wrong conduct of speech, who were possessed
of wrong conduct of thought, scoffers at the arivans,

holding a wrong view, incurring deeds consequent on a
wrong view—these, at the breaking up of the body after
dying, have arisen in a sorrowful state, a bad bourn, the
abyss, Niraya hell. But these worthy beings who were
rossessed of good conduct in body, who were possessed of
good conduct in speech, who were possessed of good
conduct in thought, who did not scofl at the ariyans,
holding a right view, incurring decds consequent on a right
view—these, at the breaking up of the body, after dying,
have arisen in a good bourn, a heaven world.

3. Destruction of Cankers: Sainthcod

Then with the mind composed . . . .. immovable, he
directs his mind to the knowledge of the destruction of the
cankers!. He understands as it really i1s:  This is anguishz?,
this is the arising of anguish, this i1s the stopping of
anguish, this 1s the course leading to the stopping of
anguish., He undecrstands as 1t really 1s: These are the
cankers, this 1s the arising of thc cankers, this 1s the
stopping of the cankers, this 1s the course leading to the
stopping of the cankers, Knowing thus, seeing this, his

l. asara.
2. dukkha; usually rendered by suffering’ or ‘ill’.—

(Editor, ‘The 1V heel’)
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mind is freed from the canker of sense pleasures, 1s freed
from the canker of becoming, frced from the canker of
ignorance. In freedom the knowledge came to be: I am
freed; and he comprehends: Destroyed 1s birth, brought to
a close is the Brahma-faring, done 1s what was to be done,
there is no more of being such or such

That monk is able to endure hecat, cold, hunger, thirst,
the touch of mosquitoes, gadilies, wind, sun and crecping
things, abusive language and unwelcome modes of speech;
he has grown to bear bodily feclings which as they arise
are painful, acute, sharp, severe, wretched, miserable,
deadly. Purged of all the dross and impurities of attach-
ment, avers‘on and confusion !, he i1s worthy of oblations,
offerings, respect and homage, an unsurpassed field of
merit 1o the world.

If, Aggivessana, a king’s clephant dies in old age,
untamed, untrained, the king’s old elephant that has dicd
is reckoned as one that has died untamed. And so,
Aggivessana, of a king’s eclephant that 1s middle-aged.
And too, Aggivessana, if a king’s elephant dies young,
untamed, untrained, the king’s young clephant that has
died is reckoned as one that has died untamed. Even so,
Aggivessana, if a monk who 1s an elder dies with the
cankers not destroyed, the monk who is an elder that has
died i1s reckoned as one that has died untamed. And so of
a monk of middle standing. And too, Aggivessana, if a
newly ordained monk dies with the cankers not destroyed,
the newly ordained monk that has died 1s reckoned as one
that has died untamed. If, Aggivessana, a king’s elephant
dies in old age well tamed, well traincd, the king’s old
elephant that has died is reckoned as one that has died
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1. raga, dosa, moha,
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tamed. And so, Aggivessana of a king’s elephant that is
middle-aged. And too, Aggivessana, if a king’s elephant
dies young, well tamed, well trained, the Kking’s young
elephant that has died 1s reckoned as one that has died
tamed Even so, Aggivessana, if a monk who 1s an elder
dies with the cankers destroyed, the monk who is an elder
that has died 1s reckoned as one that has aied tamed. And
so, Aggivessana, of a monk of middle standing. And too,
Aggivessana, if a newly ordained monk dies with cankers
destroyed, the newly ordained monk that has died 1s reck-
oned as one that has died tamed.”

Thus spoke the Lord, Delighted, the novice Aciravata
rejoiced 1n what the Lord had said.



Coming from noonday-rest on Vulturz's Peak

| saw an elephant, his bathing done,

Forth from the river issue. And a man,

Taking his goad, bade the great creature stretch
His foot: ‘Give me thy foot’, The elephant
Obeyed, and to his neck the driver sprang,

} saw the untamed tamed, | saw him bent

To master’s will; and marking inwardly,

| passed into the forest depths and there

I’ faith | trained and ordered all my heart.

Verses of the Nun Dantikg
Psalms of the Sisters (Therigatha v, 48—50)
Translated by C, A.F. Rhys Davids
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The Goad
(Anguttara-Nikaya, Catukka-nipata, No, 113)

‘Monks, these four goodly thoroughbred steeds are
found existing in the world. What four?

In this case, monks, we may have a certain goodly
thoroughbred steed which at the very sight of the shadow of
the goad-stick is stirred, feels agitation (thinking): What
task, 1 wonder, will the trainer set me today? What return
can | make him 921 Here, monks, we may have such a steed,
and this is the first sort of goodly thoroughbred steed found
existing in the world.

Then again, monks, we may have a certain goodly
thoroughbred steed which is not stirred at the mere sight of
the goad-stick’s shadow, feels no agitation, but when his
coat is pricked with the goad, he i1s stirred, feels agitation
(thinking): What task, I wonder . .. .. This 1s the second

sort . ....

Then again, monks, we may have a certain goodly
thoroughbred steed which i1s not stirred . , . .. at the sight
of the goad-stick’s shade, nor yet when his coat is pricked
with the goad, but when his flesh i1s pierced he is stirred, he
feels agitated (thinking): What task, I wonder | This 1s
the third sort .. . ..

Once more, monks, we may have a goodly thoroughbred
steed which is stirred neither at the sight of the goad-stick’s
shade nor when his coat 1s pricked, nor yet when his flesh

1. K patikaromt seems to mean that the horse intends to
do his best in return for the training. (Translator)—
Alternative rendering: ‘Should 1 not vrespond (or:
obey him)?’
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15 pierced by the goad-stick; but when he is pierced to the
very bone, he is stirred, feels agitation (thinking): What
task, I wonder, will the trainer set me today ? What return
can I make him? Here we have such a goodly thoroughbred
steed |, ... This is the fourth sort.

Thus, monks, these four goodly thoroughbred steeds are
found existing in the world.

Just in the same way, monks, these four goocly
thoroughbred men are found existing in the world.
What four?

In this case, monks, we may have a certain goodly
thoroughbred man who hears it said that 1n sucik: and such
a village or townshipis a woman or a man afflicted or
dead. Thereat he i1s stirred, he feels agitation. Thus
agitated he strictly applies himself. Thus applied he both
realizes in his own person the supreme truth, and sees it by
penetrating 1t with wisdom, Just as, monks, that goodly
thoroughbred steed on seeing the shadow of the goad-stick 1s
stirred, fecls agitation, even so using this figure do 1 speak
of this goodly thoroughbred man. Such in this case 1s the
goodly thoroughbred man. This is the first sort | |

Agcain, monks, here we may have a gocdly thoroughbred
man who does not hear 1t said that in such a village or
township is a woman or a man afflicted er dead, but with
his own cyes beholds such. Thercupon he 1s stirred, he

feels agitation (as above) ., . . .. lust as, monks, that goodly
thoroughbred steed on having his coat pricked with the
aoad-stick, is stirred ., .. .even so using this figure do |

speak of this goodly thoroughbred man . . . . . Such in this

case is . . ... This 1s the secord sort .
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Then again, monks, here we may have a goodly
thoroughbred man who does not hear 1t said . ., ., . . nor yet
with s own eyes beholds a woman or a man afflicted or
dead, but his own kinsman or blood-relation 1s afflicted or
dead. Thereupon he is stirred . . . . . Just as, monks, that
poodly thoroughbred steed on having his flesh pierced is
stirred , .. .. even so using this hgure do 1 speak of this
oodly thoroughbred man . . . .. Such in this case is
This 1s the third sort | | ..

Once more, monks, here we may have a goodly
thoroughored man who neither hears it said . . . . . nor yet
with his own eyves beholas . . . .. nor 1s his own kinsman or
blood-relation afllicted or dead, but he himself 1s siricken
with painful bodily feelings, grievous, sharp, racking,
agistracung, discomforting, that drain the life away. TI'hereat
he is stirred, he teels agitation. Being so stirred he strictly
applies himself. Thus applied he both realizes in his own
person the supreme truth, and sees it by penetrating it with
wisdom. Just as, monks, that goodly thoroughbred steed
on being pierced to the very bone 1s stirred, fecls agitation,
even so using this figure do 1 speak of this goodly thorough-
bred man. Of such a sort, monks, is the goodly thorough-
breu man in this case. This 1s the fourth sort.

These, monks, are the four sorts of theroughbreds
smong men found existing in the world.’

From ‘Gradual Sayings,” The Book of the Fours,
Translawed by F. L, Woodward.
(Pali Text Society, London)
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The Mind

just as a fletcher straightens an arrow, so does the wise
man straighten his mind which is fickle and unsteady and
difficult to guard and difficult to restrain. (33)

Just as a fish taken out of its watery abode and cast on

land, quivers and throbs, so doe:z the mind while abandoning
the realm of Mara. (34)

It is good to restrain the mind which is difficult to
subdue ana is swift-moving and which seizes whatever it
desires. A mind thus tamed brings happiness, (35)

Difficult to grasp and extremely subtle is this mind,
seizing on whatever it desires; let the wise guard it, A
guarded mind brings happiness. (36)

This mind wanders afar, is solitary, formless, and rests
in the cave (of the heart), Those who subdue it are freed
from the bonds of Mara, (37)

He whose mind is not steadfast and who knows not the
Good Teaching and whose faith wavers, the wisdom of such
a man never becomes perfect, (38)

He whose mind remains untouched by lust, and
unaffected by hatred, and who has discarded both good and
evil, for such a vigilant one there is no fear. (39

Knowing this body to be as fragile as a clay pot and
fortifying this mind like a well-fortified city, let a man fight
Mara with the sword of wisdom: and let him guard his
conquest and remain unattached (to it). (40)
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Ere long alas! will this body lie upon the earth
unheeded and lifeless, even as a useless log, (41,

Whatever an enemy may do to an enemy or a hater
to a hater, an ill-directed mind would do one a greater
injury., (42)

Neither mother nor father nor any other relative
can do a person greater good than what his well-directed

mind can do. (43)

Dhammapada, Citta Vagga
Translated by Bhikkhu Buddharakkhita
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