Some Pali Words

“For an accurare understanding of the osiginal meaning of
most of the technical terms of Buddhistn, a knowledge of

their Sanskrit form is indispensable.”
Max Miiller, 8BE, Vol. 1o, liv.

In the following article certain P'ali words are discussed, with particular
reference to their treatmert in the P18 Dictionary anc to their trans-
lation in the now completed Nikdya volumes of the PTS. References are
to the corresponding editions, by volume and page. The discussions of
Attha (artha), Rasa, Vyafijana, and Sahijanetta amount to a first essay in
the study of Buddkhist rheteric, and should he read together.

[This paper was first published in the Hareard Journal of Asiatic Studies, 1v (1939).
Thanks ace due I B, Horver, president of the Pali Text Socicty, for reviewing
the tex: prior o this publication.—:.] ;

2Ty this [ would add that Duddhist doctrinc is very largely addressed directly
to learned Brahman heazers, aleeady familiar with almost all of the technical terms
in their Sanskrit forms and with the Indian cather than the specifically Buddhist
content of the wards: it follows that the more we can approach the texts from the
same point of view, the bemer we shall be able to grasp thenn Buddhism presup-
poses the Brahmanical pnsitian, and for the mast part is oply in conflice widl acmual
or suppaszd perversions of this posirion.

Tnsofar as Buddhism iz an argument addressed to a ‘earncd audience, it Is 41
argumert that presupposes a knowledgs of the Vedas and Upaniszds; if we ar:
not equipped with a similar knowledge, we can hardly expsct to understand mcre
of the Dhamma that is “deep, deep in meaning, transcencental an couplzd
with negation (te ye suttants gambhirs gambhivatthd Iokuttard sufifiata-paflsafiti et
A 172, § 1267, ctc.)” than is directly addressed to the “urtanght manydfolk” (as-
sute puthujjana, “the man in the street”).

In connection with the Buddhist commenterics, it may be remarked here that
Buddhaghoss did not koow Sanskrit or the history of Sanskrit terms, and in ar
Jeast scme cases ingerprets Fali words in a fashion dependent on special usages in
his own period; his treatment of wakise is a case in point. Hence, swhat a Brahrman
auditor Face-toface with the Budcka mazy Le supposed to have understeod by a
given term may often rapresent ‘ts real valuz in “original Fuddhism® betrer than
the interpretation of a later Buddhist commentato:.
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akanizthe. The Dictionary misses the full meaning of this word in
its context, $ v.237, J 111.487, ete. It 13 not “ ‘not the smaller,’ i.e, the great-
¢st, highest,” hut “amongst whom there is none younger (or lesser) than
anotker.” The Devas (n question can only be the Maruts, of whom “None
is come forth superior or inferior, or is wazen of medium glory” (te a7y-
csthi akanisthasa udbhido® madhyamaso mahasd v vavydhupr, RV v.5056),
but “as hrothers have waxen together,” RV v.6o.5. As Viyu is metephysi-
cally the “Cale of the Spirit,” so are these Storm winds “Blas:s of the
Spirit.” It will not be overlooked that in MU .1 Brhadratha (of the Tksva-
kuvaméa, also the Buddha's), who is abou o bewurne an dermejias (Fali
attuiiid) and Artakrival (Pal katakicco, katem karaniyam), is reputed a
Merut, and ibid. vizo, where be is actually krtakrtyah (“all in act”) and
enters through the Sundoor into the Braamaloka, he is no Junger reflerred
to by a personal or family name, but or.ly as “Marut.” The Buddhist shrase
ahanitihdgimin, which occurs with parinibbayin in a list of designations of
“Neverrerurners” in several contexts (D w23y, ele.), implies accordingly
the attainment of the Brahmaloka and of companionship on equal terms
with the highest Devas, the Blasts of the Spirit, amongst whom there is no
distincricn of supetiar or inferior ar of early or lute comers-un Quite
analogous to this is the position o the Comprchensor, of whom it is often
gaid, e.g., S L2, thar he does not think of h:mself as “equal, or better than,
or inferior to athers.” _

G. I, Malalasekera, in his Dictionary of Pali Proper Names (London,
1937),.cites from DA 1480, Buddhaghesa's explanation of akanitila devi.
In this cirarion, sabbeh’sra shanld he sabbe h'eva. Moreover, B. does not
give two different explanations of the namc, but only onc: the akanitrha
deities are so called because none amongst them js junior in attainment
and virtues.?

akdaliko. In S rar-13, a Yakishi asks of the Buddha what is meant by the
designation of the Dhamma as “ntemporal™ (akdliko), i.e, “erernal.” The
Buddha answers that it is cnly by the understanding of what-can-betold
that eternal life can be attained: “Those who heed only what can be told

g_b't_ilifzidafl in the sense of MU v1.30, sanram drviram bFifva = drdhvem. . . Vo
fz‘ﬁ;&‘b‘u Brvemandalam, sgain with reerence to a Marut,

The implications of akaniftha ave similar 10 thoge of the well.zamen Parable of
the Vineyard, Matr. 20:1-16, Cf “for all shall knew Him, from the least =ven unz
;ht greatest of them™ (Jer. 31:34), and Augustine’s diseussion in Le sprrsin of Tt
=ty 41,
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(akkheyyam, 1.2, the tale itself, dkhyanars), who rest on what can be told,
wha do nnr fully comprehend whar can ha mld, thess comea under rhe yoke
of Death: but one who fully comprehends wha: can ke told, makes no
debate about the teller (whkhdataran: na ma@ifia, the reference of akkhkhé-
t@ro heing to the Buddha himself, as in 8n 167), reflecring (75) Tr is not
“his™? (tam B fassa na hoif), and so makes no mistake (yena nan: vaffa
na tassa aithi).” The Yeklh? does not understand and asks the Buddha
“to explain in detail the meaning of what has been said in brief” (sam-
khitteny bhisitussu vitihdrena withum jineyvam ). The Buddha then more
explicitly states the doctrine of Zhémeafifia by means of which he has
already answered at one and the sarme time the Yakkhi's mistzken refer-
ence to the Buddba as “surrounded by other mighty Devaias” wad her
actual qusstion as to the meaning of “timeless” (akairko): “He 1s con-
trarious (zivadethe, with reference to the precading wajja tassa) who
thinks In terms of ‘equal, better or worse,’” Le., who thinks of the Bud-
dha as “someone.” Still she docs not understand (as before). More ex-
plicitlv the Buddha says, “He that has dore with ‘number,” Aém neither
gods nor men, whether here below or there beyond, can rzach® (pahdsi
sapkham . .. tam .. . ndjiphagamurn devd manussé idha o huram od).
At last she understands the Buddha's mezning (afzham) : “tumeless” can
only apply ro a docrrine thar has nor bzen rzught by “some one™; the
dhamma is akalkiko as being, net the “dated” “view” of So-and-so (whether
man or personal Ceity is irrelevant), but Truch itself. Neither the Buddha
nor the Dhzmma is “in time,” but only their manifestations, which must
no: be taken absclutely, but must be penctrated znd scen through. The
designatiorn. of Dhamma as “timeless” is the Buddhist form of the well-
known Indian doctrine of the “eternity of the Veda,” for which there are
good Christian equivalents, e.g., St. Augustine, De 8. arb. 1.6, Lex, guac
sumrna ratic nomingtur, non potest cuspiam ntelligents non incom#i-
1abilis aeternague videri; Sum. Theol, 1-1.91 1, divina rativ nihil concipet
ex tempore, cte. “Dhamma’ could hardly be rendered in Latin better than
by Lezx, quide sumre vatio nopunatar . . . aeterna . . . diving ratio. The
madern scholar’s ohjecrion ta the doctrine of the eternity of the Werd,
Law, or Dhammz Is based on & misunderstanding of what is mcant; as
remarked by St. Thomas Aquinas, 1é#d., “the Divinz Word and the writ-
ing of the Book of Life (which corresponds o e vidid implicd in
“Jatavedas™ and to “Providence”) are eternal. But the promulgation can-
not be from eternity on the part of the creature that hears or reads.” The
doctrine of the eternity of the swmma ratio itsclf is the samc as the
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Platonic doctrine of ideas; that of its temporal promulgation correspond-
ing o the appearance of the 5lladow_5 on the wall of the cave. In the
Buddhist texts in the same way we find the Dhamma described 1n one
Lreath as sandétthiko, manifest, and akaiiko, not ir time. For, to borrow
the werds 07 Augustine, “This wisdow: is nol made; Dut it s at this
presenl, as it hath ever besn, and so shall ever be” (Confessions mx.ro).
Therc are many other texts in which the Buddha identifies himself, the
Daamma, and Brahma; the Dhamma is accordingly tempural and in-
terrporal, just as the Brahman. single cssence with two natures, is tala
and shdla (MU vLis, etc.), “time and timeless,” and therewith also
sakala and akala, “with and withour pars.” Otherwise expressed, Brali-
man is on the cne hand the audible brahman = mantrarz, ard on the
other silent: #abdz and afabda, “vocal and silent”

akiriyavida. Jus. zs in Drahmanism (eg., TB mri2.9.7-8; JUB 151 23
CU virg.4; BU w2233 KU 1rg; Kaug. Up. 145 MU w118, 355 BG vis,
ete.) znd ia Christiznity (1 John 2:9; 1 Cor. 3:17; Gal. vu8; Sum. Theol.
111936 2d 1 wnd wara8o:2), ethical values are in the last analysis to be
rejected and all responsibility ceases, so in Pal: Buddhism (M 1135, 1€0;
M 1m.26-39; Dh 39, 267, 472; Sn 775, ore.) ; it follows, indeed, as a martter
of course that when the whole burden of kamma (the operation of medi-
ate causes, or “fate”) is laid cown forever, the relative factors of this
burden (what ought to have been done and was nor done, znd what
ought not to have been done but was done) are likewise discarded; chis

abandonment of cthical values inevitably accompanying the abandonment -

nf the psycho-physical “self”” (Pali appdinime, papa astd, anared), an ahan-
donment thar is styled in Brahmuoisim “sellsacrifice” or “self-conquest”
(@tma vajiia, atmajaya), in Christianity “selb-rzughting” (Hekhart’s “the
sou! must put itself to death,” Christ's “hating one’s own son!,” and Sr.
Paul’s “dividing asunder of soul from spicit™), in Buddhism “self-con-
quest” (atia jaya), “self-dompting” (ata-damatha), “seltallaying”™ (atia-
samatha), “self-extinction” (aitz-parinibbipana), or more explicitly and
technica'ily‘ the attainment of the “station of aot bq:lng anj,ronc” (ér{s}ﬁcm’id
Rayatana).

It will be seen that the ultimate negation of all responsibility is a purely
metaphysical and contemplative position: it can have no epplicable mean-
ing for anyone who s:ill is “someone,” still “active” or, in other words,
stitl “alive To argue rthar “I,* Sn-and-so, 2am not a responsihle agent
would be a ridiculous confusion of thought: it is only the I that is noe
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a So-and-so that is frec of the burden of responsibility, only onc born of
(5od, anc in the spirit, that canrot sin, To pretead that this can apgly to
“m=" (So-and-s0) is w interpre: the doctrine of filiation and theosis in
the Satanic sense of :he paranciac. There have nevertheless beza some
modern scholars who have pretended to see in the “Thas art thou” of
the Upanisads jusr such a deificarion as rhis; and have heen “chacked”
accordingly: and some others, the Amaurians for exampls, who were
charged with maintaining that “as every human act is the act of God,
there is no distinction betwesn good and evil, and hencz Narure chould
not be refused anything.” We arc concerned here only with the latter
sort of heretics, those whose heresy or “false view” (micchd disthi) is
terme] in Pali Buddhism ekirfyavada, the proposition viz. that inasmuch
as deeds are done withuut a doer,” it does not rmatter what “I7 do, wliether
goed or cvil (D 153): as against this position, the Buddha preclaims him-
self a kirivevddi, and an eksriyarddi inasmuch as he teaches both what
ought-te-he-done and ought-not-te-be-done (Vin 1.233 £, and A 1.62); but
a kiriyavadi only in the sensc of “orc who tcaches that there is an ough-
to-be-done” in oppos:tion to the ghsriyarddi, whose teaching :s that there
fs na “ongh-rohe-done™ (T3 ri15); rhese disrincions depending on a
word division akiriye-vadi (teacher of an ought-not-to-be-donc) znd a-
kiriyavadi (not the teacher of an oughtto be dene).®

In A 222, Gotama is accused of a-kivipavdda, the accuser maintaining
that he “tcaches that there is no ought-to-be-done with respect to any acts”
(sabbakammanam akiriyam pafifiapets), aad it is of interest thet in the
course of the refutation the Buddha poinis out that akirzya (the ward
might be rendered by “lalssez-laire” in this conext) amounts to an an-

*Maurice de Wulf, History of Mediaeval Philosophy, 3rd ed. (Loncen, 1535),
P 235,

¥ See zhamkira.

¢ There are actvally three different ways in which the shiryaeadi claims irre-
sponsibility (cf. ] v.228). In A 1173, the translaticn of ekimyz by “inaction” is
mistaken: for inaction we showld require wharpsna corrssponding to ekerme in
BG 1v.16. As a false “view,” akfrfva mecans “no oughs 1o be done™ as a “right view,”
that there is “an meght not o he done” The three grounds on which an irrespon-
sihility is besed sre 1) fatalism, actions heing rthe eff=ct of past acts over which
we have no control, () acticns are not our acis but those of the Lord (istarz),
and {3) actions are uncaused and unmotivated {sheru, appacaya): as against all
thesz the Buddha meintains that “this should be done, should nct be donz (idam
v karantyam idgm wa akeranriyam),” and it is in this sense also thar he calls him
self both Adrdyarads wud ufiriyevids, as above.
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nihilation of the werld (wechedars . . . lokassa), “of which the very sub-
sistence consists in the verity, ie., causal efficacy, of action” (kam masaccd,
to be understaod as in A 119708 wirh respect to any badily, vocal, or
mental activity, &@ya-, vdci- and mago-samdrembha), an arguinzit remi-
niscent of BG mi8, farirayétrapi ca te na prasidhyed akarmanch and
1124, aicideyur ime lokd na Rurydm Rarma ced aham” It is indeed for
-his very rcason that the Buddha sets the Wheel in motion in response
to the desire of all the Devas, voiced oy Brahmi, who exclaims that
otherwise “the world is los:l” nassati . . ., vinassati (J1.81, S 1236 H, M
168, ele.). It is expressly stated 1o that the Buddha “practices whar he
preaches” (pazhdvadi tathdhiri, A .24, reminiscent of RV 1v.32.6, sazyam
dcur nera eva hi cafrup; and 1xanys, satya-vadam-tsatyakarmen): it
is as the Arhai, passim, that he has “done whar was ro be done™ (kaza-
kicco, katam karapiyam, corresponding to the Brahmanical Arzakryal).?

We can see now easily, then, how it can be that while in Ud 7o the
norion that “I am the doer” is scouted (see ahamigra), in Ud 45 the
man “who cven when he acts yet says I am not the agen”” (vo cdpi
katvd na karomin cdka) is likewise condemned. As in Christian doctrine,
the moral virtues do not belong to the contemplative life essentizlly, but
only dispositively, while shey do belong to the active life essentially.

areg. (1) Ana can be equated with kaya only in the reflexive sense. For
example, in D 134, aidfo wstd dibdo vapi menomuyo corresponds w D
L7, annam Rayam . . . vapismn manomaeyam (also in M 1.17). This does
not imply thar azzz can be translated by “body,” meaning simply the
flesh: on the contrary, “body” is used w mcan the whole psycho-physical
personality, just as in Erglish we spealk of “somebody,” or as in “gin a
body meet a body,” and also make use of “soul” in the same way in such

"The Buddha's doctrine was evidently as much misunderstood or wrengly re.
Fured by some in his own day, as it has been misunderstocd by some modermn
scholars (aotahly those who saw in w/dbina “annibilatien”). In M 1140, for ex-
ample, we find him accused of teaching the “zutting off, destruction and becoming
’-i“i'-lght of existent entities (sato-satasia wcchedun vinasam vibhavam).” He protests
that f_he aceusatior is “naughtily, vainly, falscly made and contrary to what is fucl
('.fi-;am. tucehd musd abhitena),” for “this is just what I do et teecll”
ot Net simply, of coursc, ‘r th'c semsc of “duiy du;“.:’". bug that of “h;ul'ing done

if was to bz done,” i, “having reduced all potertalicy 1o ac?™ and being there-
fore “all in ger? )

e . “ . . c . .
E\f’f‘-'f_“— the dramatic distinction of Areadreved, “doer of evil,” “worker of witch-
craft,” in AV .I7.4.
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expressions as “not a scul was o be seen.” Affiv @it and @itz fEyo are
mu-h rather what we mean by “another man,” & “new being” thaa
cither “spirit” or “body” in the stricter sense of these words. Kdya is found
again in the general sense of “person” (quisque) in M 1.206, where three
your g men zre leading the higher life in oac company: onc of therm says
“ live in obedience to the will of these venerable (comrades), surrender-
ing my private will (sakam cittam); we, Sir, sre many men (méimid . . .
kayd, several ‘hodies), but most assuredly oae will” (ckam ctizam). In
A 1168 (cf. 1168, D u1.61) we find both @23 and (instead of Raya) sarira
cmplcyed in the same sense of guis or quisque = kalcit: the objection is
raised hat this is rhe perfecting of ouly vne person (exam attananz . . .
parinibbapets), that this is an acquisition of merit affecting only “some-
body” (ckasariribam pufifapatipadam patipanne hotd); the Buddha shows
tha- the monk’s abandonment of the world «ffccts not only himself, but is
“cyerybody-ish” (anckasaririfd).

The Dicticriary notes the meaning quis or geisque only sv. tuma (= at-
ti = Skr. tman = atman).

(z) Onc of the most remarkable cxamples of whar C.A.Z. Rhys
Davids would call a “lett in” in late Pali literature occurs in J viog,
vhere kayo te ratha-saiifigto . . . atid va sérachi correspouds to KU 1z,
drménam rathingm viddhi, fariram ratham cva tu. The text is of utmost
importance in connection wita the “Chariot Parable” elsewhere, norably
in 8 n135 and Mil xxn A2 In the latrer passage, so well kuown, it s
shown thar just s chere is no “chariot” apart from the sum of the com-
ponent parts o which the name of “chariot” is conventionally given, so
there is no “Nagasena” apart from the psycho-physical corponents of
the variable phenomenon to which the name of “Nagasena” is conven-
tionally given; the psycho-physical composite is anattd, here and through-
cut our texts; there is nothing it a phenomenon (74pe) to which a name
(néma) can be given,

Observe now, thet just as the repeated analyses of the psycho-physical
constitution of the so-called individual end invariably widi the words

10 We Jo not overlock that Milinda himself iz referred to as the rider, bur this
is mersly 0 intruduee the sudject of the parable. If Nagasena had gene on to apply
the parable not ouly .o himsel? but alse to Milinda, it is the peyeho-physical per-
sonality by name “Milinda” Ciat would kave been anelyzed, and Nigasena might
well have saic to ki, ne wo o aed, “all that is not your essence,” still without
touchinz upar the nature of an essence thus defined by climination, that spiritual
essence 1 which we here, ia accordance with ] vizsz, refer to as the “rider” or
“chariotesr.”
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miz me so attf, “that 1s not my ‘self,’ or “spiritual essencs,’” 50 Nagascna
shows that in all that car be named, whether “chariot” or “Nig;}:‘gena,“
no self-sudsistent being or persistent substance can be found. Nagasena
no mere denies that there may be a charioteer distinct from the chariot,
or a principle distinct from all that czn be called “Négesena,” than the
words na me so atid can be made to mean “there is no ared.” He leaveas
out the rider altogether, only because his immediate purpose, likz the
Buddha’s in so many texts, 1s to break cown the belief in a “self” that is
either physizal or psychic. He has nothing 1o say, therefore, about a
rider to whom no namec can be given, that other “self” (dzman) of KU
m.18 that “hath never become anyone” (na babhdiza kafeit), ¢ selt that
can only be defined by rhe climination of 21l thas it is net, but which is
assuredly the substarce of all those Buddhist saints wha, like the Buddhe
himself, had realized that all phenormena are 2nattd, ard had attained to
the “Station of Not-heing-Anyone” (gkizcaiadyaiana). And we can well
say with Ud 8o that “if there were not this Unbowm, Unbecome, Non-
effected, Incomposite, there would be no way to escape from this world
of hirth, hernming, effection, and compasition.”

If the Buddha himsell is the “most Ienizous and lotermost charioteer”™
(sdrathz, Sn 33), it Dhamma is the charioteer (S 1.33), Atta the charioteer
(J vi252), and the chariot conversely “ensoirited” (aifaniya,t S v.6),
all these are cquivalent formalae: the Buddha is the Spiriz, and it is ouiy
.when He holds the reins, only when the Great Self (mahartd, A 1.249)
is in control, that the contemplative therewith “drives off and away from
T;::;is world” in what is called the Brahmez-vehicle or Dhamma-vehicle

v.6).

atthe (= artha). In A 1151, the qualifications of the teacher and the
hearer of Dhamma (the Doctrinc as taught, desitan, akkhvitam, ctc.)
are that each separately and both together must be able to receive (pazi-

m:; E;étalr;h' }i"JL :Illt?f.' with E-:njj' p{t‘?joratKivé velae! In the many contexts in which
ey tl':: f:f?:e‘nczeis atI;dIl.:eif.Jsh 3: esse;l.cﬁ ai_1rl trs;sc:nr:a]" are denied (eg, M
“not my verv-Self (zg me .rz Z;,‘n;?n;;ir ‘:h:f r:;}t:;?h, thehmﬂrm‘jﬁcdy th.zt ATz
A 12490, All sur ek mainia h” N [ -CD:_ o pety seil (GIPP::HJ;P:M,
on]}r il ; rfain thot there 13 no enity ot the chariot Jtself, but
rides, ame and the appearance thereof; none of them afirms that there is no
tlinuia‘;?ﬂg‘-y:gixqﬁ;s .l‘El:l‘dEring' ot ,?f{af’f}'“’?”-’ %ﬁz?mm ag “built by self” betrays
whicli art3 i in m:t;";l i;ategélsiii;iémp?“fmﬂ p gewon{m T vehicle of
12 = planves drive AWEY.
Brabmayincm enutiaram niyyanti dbiri lokam La.
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samvedeti)*® both tae sttha and the dhamma™* Woodward [rranslztor of
Anguttora Nikaya in the PT3 edition] renders “rnust be able to penctrate
Loth the letter and the spirit thercof” and adds in a foctnote that “Attha
is the primary, or surface meaning: dhamma the applied meaning.”™?
He does not realize that his word “-hereof” implies that taere is a dhurm-
ma of a dhamma. There can be no doubt that what is intended 15 “must
ke able to receive both the application ard the substance” of the teaching.

In the secton immediarely following, it is said tha: the same qualifica-
tions are prerequisite if the discourse (kazha) is to be cffcctive (pavatzant,
rendered by Woocward “profitchle” here and in the similar context
A 1125), ie., are to move tae hearer so thar action results.

Before going further, let us observe that Skr. wreha s the purpose, rea-
son, use, value, application, and function, as well as the meaning, of what-
ever it may be that is referred to:'® anc that whereas ‘n “primirive”
thoughr funcdon and meaniny colncide, we who ro longer think in terms
of adequate symbols arc unable to deal with function and meaning by a
single act of the mind. This has a marked effect upon our theories of ar,

1370 patisarpvedes, prai is cecundum and sam corresponds o co (— cum) in
roganscere: pratisamuid is cognescere secundum rem. An sdaequatio vel er inrel-
fecties is implied.

(7 Sp, prose prececing verse Ira4, where we find that o every question an
answer can be given in terms cf afthr or of dhamma cecordingly. Th 3fi2, 363,
attham: diammam ca dipeti . . tam ahn bhikkhum. CL M 137, A v.390, efc,
atthavede and dhammaveda, as knowledge of or cevotion o both awhe and
dhamma, “the law and the prophets.™

15 L errer and spirit” is used in two scnscs, ncither of which is that of “surface
ueening and applied meaning® The ewo scnscs are (1) the mest familiar, and that
was developed by Origen (De primeipsts, Bk, 4, cc. 8=20), viz. that the literal
meering is no morz than the symbal of (e ntended meaning, a figure of spesch
to he interpreted, as for =xzmple when it is said that of szmudde e edhivecanam
is nishdng; and (2) that emphasized by St Augusdne in De sgivitu ei litiera, in
which “letter” refers to the moral law; this is the “lerear that kills® inasinuch as it
is by this law shat the offender is eendemred; while, ¢n the other hand, the “spirit”
is tae Moly (Shost at work witkia the sentl, impartrg the knowledge of God by
which those who are dead unto sin bus live in Christ are liherarec from the Law.
Arthe ond dhamms could be rendered by “letter anc spirit” in Augusting’s sense,
attha being the “applied meaning” and dhamsma tae “ulimate meaning”: the dis-
tinction is tha: of harmakands from jAénakinds, and it may be in this sense that
the PT5 Dictienary rightly distinguishes, s.v, Vada, atthe from dhamua as the
letter from the spiriz of the Buddaa's teaching, though Woodward’s note, which
gives for dbamma the meaning that belongs to aftha, shows that he is »ot vsirg
“letzer and spirie” ir their original, Pauline sense.

1% For exaranle, in § 134 (also Vin xu.147) sampussam aitham ottanc is rendered
“secing Lis vwn good,” but could also be translated “seeing the meaning of ‘self
{ateid) ”
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whether Jizerary or plastic. It must he realized that from the Indian, as
from the Scholastic point of vizw, it cannot be said thar the meaning of a
phrase has been conveyed otherwise than to the extent that the hearer acts
upon what he is supposed to have understood > Tn nther words, the Dham-
ma canret be understood apart [rum its application.

In A 1y we find accordingly that the man who has learnt but lLittle
understancs either the application (afthg) or the substance of the Law
(dhamma), znd so by his audition (suzena) is “unborn™ (wnuppanno, an
expression that vividly recalls JUB 11.24.8, “Verily is 2 man unborn insofar
15 he does not sacrifice””). Woodward's version is “knows not the lerrer
(attham ), knows 1ot the meaning (dhammam),” the very reverse of what
i¢ intended. [n Ud 7o, however, where we have “The blind, the un
secing, know neither the mearing nor what is not the meaning (aztham,
anattham, e, how to a3ply and how nat to apply), nor the text itsell
nor what is not the ext” (dhammarm, adhammam, ic, do not know
when the doctrine has been correctly and when incorrectly stated), Wood-
ward’s version “know nat the profiradle (attham) . .. know not dhamma”
is much nearer the mark. In Ud 6, “IIc is pure, he is a2 Brahman, in
whom arc Truth and Doctrine (szccam ca dhammo ca),” saccam (= sa-
tyam) tzkes the place of attham, ard amounts ro vera rentenzia.

The foregoing interpretations of #itha aud dhamma arc confirmed by two
Jataka texts. Ir. ] v1.389 we find the Bodhisattva instructing a king, Cowell
and Rouse translating eftham ca dhammam ca anusisat by “used to in-
struct the king in things temporal and spivtual”;*® the zeference is unmis-
tekably to Artha$istra and Dharma#istra, a meaning quite in agreement
with the relative values found for atzha and dhamma abeve. Finelly we
have J vias1-52, where the king requests (he Bodhisattva to teack him =iz
ham ca dhomman ca, “policy and doctrine” (Cowcll and Rouse misrender
by “the sacrec rext and its meaning,” reversing the sense of the terms). The
Bodhisateva acenrdingly reaches him how to ac:; he is to protect Brahuna-
s and Samanas; to feec the hungry; he should not put to labor the aged

71t is for this reasor. thet the traditional [ndian scholar feels that the deliserately
3biﬁf‘-tﬂ'ﬁ and detached methods of modern scholarship (adopted, as Jung has said,
partly because of the wisérable vaniié des sevante which fears and rejects with
horrar cny sign of living sympathy, end parily becaase an understanding that
Ie:‘a:hr_zs the feclings might allow contact with the foreign spirit to become a serious
experience™) ean never lcad to more than a supcriicia’ grasp of any deetrine, Tt is
only when we oursclves participac in the quest and arc hunters oursclves that we

can understand the terms of venery, no- as disinterssted lookers-on.

pi-4 : . . .
The seme words occur ‘n | vii3r, where they are rightly translated in the
tarne way,
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man, or ox, or hotse, but give to each their due, since they served him
when they were strong; in short, he is to aveid unrightecusness and fol-
low rightccusncss. Then “the Greaet Person, having discoursed to him
concerning liberality and morals (ddna and sla) . . . proceeded to in-
struct him in the Law (dhamma) by means of the parahle of rhe charier
that grants all wishzs.” This parable of the charict begins, “Thy bedy is
called the chariot,” and concludes “'L'he Spirit is the charioteer” (Rdyo e
ratha-safdEio . . . attd va sirathi, almost verbally identical with KU n13;
see abovs, s.v. atzd [z]). We have here an actual example of what was im-
plied by atha and what by dkamma®

The foregoing analysis will he essential to the discussicrs of rasz and
vyaione Lelow; see also sehdjanetia.

attham (= asta). Pili attha is not orly Skr. artha, mezning, purpose, etc.
(see zyafijana), but someimes Skr. astare, “home.” In this sense the
word occurs in Sn 1074-76: the Muni, gonc out as a flamc is blown out
by the wind, and released from denomination and embodiment, “gees
home (awzham paleri)™ and s not reborn” (na wperi sankham, sce
senkhe); it is asked. In the casc of anc thus “gonc homce™ (attham gato),
whether or not he “is” and whether he is forever well; the answer being
that “for one ‘gone home’ there is no gauge, there is nothing by which
hz cen be referred to,* when all qualities have been swept up, all word-
ways® too are swept w2 The expression “gone home” derives from

127t need hardly be emphasizec that in the present article we are dealing entirely
with #tthe a5 contras-ed with dhamma (or »yafpmna), not with ettha in the very
Zrequent and simple sense of “meaning” for which the example of A v.rgyq, flc,
“Heze in the world, it is by means of a parable that such men as are ot ready wit
understand the meaning of what has been said (spamdyam idFekacce iRy
puriic bhastiasia aitham ajanani?)” will sufhce.

20Max Miller’s version in SBE is very defective znd far too fres. Te haws
“gonc home” in this anagogical scnse is certainly to have “disappearec” from the
-ficld of objective perception, whether human or angelic, bue we arc not therefore
justiied in translating afzhon gazio by “clsappeared™: it is always imporiant to re-
tain the literal meaning on which all vther meanings depend. Nor s Max Miller’s
alteroatdve, “Has he diszppeared, or does he not exast?™” die -iglh one: the alterna-
tives are posed with respect to one who Az “gone home" (attham-gato, 50 . . .),
about which “gone home” no question ariscs, the only question being as w whal
this “gone home” impiies.

2t Ag ctated more fully in T 068, a locus clardens,

22 Vidapathd: te has therefore entered into the silence of the unspoken word,
dharma dedned as in Lalite Vidara, t=xt p, 423, “aparr from any voice or sound
of wardway, thengh the eficient nause of the voizes of all beings (arva-vuta-ghose
vakpathanttan . . | sorpoativavutosacazam).” “Nothing e can he said” of the
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Brahmanical sources, where the Gale of the Spiric, the “One Whol: God-
4and” is the “home” to which the Sun himselt and all separatec esser.ces
-cturn; for references see “Swayamatrnpa: Janua Coeli,” ante 28 [in Val.
¢ of this edition—gD.].

ynatare. L'he prnted text of Ud 80 reads duddasiam anattam nima, na
hi saccam sudassanam, bur what is admittedly the best MS. (A), and
also at lesst one commentary, rcad anatar for anatiam, and though the
commentator understands by anatem ‘unbent,” hence “nibbina” (cf.
Kindred Sayings, 1, 236, nore 2) and Woodward’s rendering “inflinite,”
it ig almost cerlain that the meaning of the wholc is, “I: is hard to dis-
cern what's false, nor easy to discern what's true,” and that enaram here
represents anriam, the regnlar anrirhesis of sazyem in Sanskril coutexts.
The reading anattam car: be accounted for in two weys, either as an crror
on the part of the scribe, unfamiliar with the rare word anatarz (not
n PTS Dictionary, nor can I cite it elsewhere rhan as above)™ ar less
probably by the fuct that what is anaizam is also anetams = ansiam, as
could easily be shown in sense from Pili sources, e.g,, A 1149, where of
man’s two selves, the “fait” (kalydna) is true (caccam), the “foul” (pipa)
false (musd), M 1135, where the psycho-physical ego is “unrcal” (asaz),
and similarly Dh 268; or literally from Brahmanical sources, particularly
VS 15 and $B 19323 cf. AB vm24, ard §B 42 (“The Devas are
the truth znd men untruh™).

ahambkara, Ud 7o, “Those whe give ear to the notion T am rhe doer’
(shamkara), or are captivated by the notion ‘Ancther is the doer’ (pa-
ramkdra), do not undesstand this matter, they have not seen the point™
in A ur3zy, sttakdra replaces ahamkara and means the notion thar “a
sclf, oz uneszlf, is the doer”; in S w252 and parallel passages, it is a ques
tion of realizing that “there is no I’ that does, no ‘mine’ that is the doer,
10 laten: ‘T am’ (whamkara-mamamkira-[asmi-lmdndnusayd na honti),"

dharmakayz, but only of sembhogakiva or wirminakiya. In the same way the
Zhamma iz akiliko, “not ¢z zempore,” but like the ekdle Brahman of MU wvirs,
“withour pasts,” and likc thc amérte Brahman of BU 13z, “immortal.”

8 The contrast of truc and Zlsc in Pali is usually saccarn sizssaim, as in A 125,
an interestrg context in which the relatvity of “t-uc and felse,” in the factual
sense, Is emphasized; the Tathigata is not circumscribed by these systamatic fonecs
(_mf?‘zt’&t:‘m = swmertiesu) ; Buddhas are no. inerested in “facs” 1o this connce-
100 it may be observed al “fact™ md “Relion”™ e botr equally whar we “make
of? our “expericnce
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whazher suhjective or objective. The sense makes it clear that ahambdra
is really a “Karmzdhiraya” compound, and not litcrally the “cgo-factor”
or “Imalkss,” but the notion that-“T am the doer.” Ner can there be
rmuch dowat that the sams zpplies in Brahmanical contexts where, just as
in many other traditions, the aotion that “I am the coer”™ (kartdham 2,
BG 127, where it 15 inasmuch as he ¢c thinks thar the self of the man
is “deluded by ahambara) is scouted, of. BG v, JUB 152, etc. It may
be o2served that a verilication ol “not being the doer” can only 52 made
by onc who has attaiaed the “stazion of net being anyone” (dhimeafisidya-
tanam). This “1 am not the doer” is a metapaysical pesition, nar a mnral
ane, and must not be confused with the ehzrivavdda lieresy, that of the
man who in Ud 45 “cven whilst acting says that ‘It i3 not I that am
agent’ (yo c'dpi katvd no Rorernr'ti c'wha),” and as in D 153 that it is
therefore = martter of Indifference whether one does good or evil: so long
as “I am who I am,” “this man,” I cannot lay down the burden of my
responsibility so easily, but only a: the end of the road, at world’s end,
and as one “horn of God,” znd no longer “mysell,” am 1 “not under
te law” (Gal. 5:18).

ahetuvida. A micchi dighi, in A 1231, S uy3, M uz3, grouped with akin-
yavid and natthikardde. Also in M 1.408; and sypopymous with aherafa-
»dda in S nrzio. ‘Uhe denjal of causality, 1e,, kamma as the operation of
medizste causes, of. A w173, pubke kazzheru “by the effect of what was
formerly done,” is a denial of the very core of Buddhist doctrine cxpressed
in the so-called confession ye dhamma hetupabhavi . . ., Vin 1.405, and in
countless inscriptions; a refusal o see rhings yazha-Ahdtara, ie., as affects
oudy. The opposite (Aeiuvide in M 1409 = kammardgda in A ri1y), the
Buddha is a “causalist” (fkammawddz), that is to say a “determinist” or “fa-
talist” (in the Christian sense, where “fate lies in the creared canses rham-
selves” and “is the very disposition or serizs, i.c., order, of second causcs,”
Sam. Theol. 1.116.25 of. Boethius, De consolatione phtlosophiae v.6), as re-
gards all things that ar= anatia, i€, the psycha-physical self composir= of the
fve Ehandhas. Teis tradilivay docuine that “nothing in the werld happens
by chance” (Augustine, De diversir quaestionibus 1xxx1L34, approved by
St. Thomas, Sum. Theol 1.1151 ad 2); it is only the little-wirred (alpa-
buddhavel) who maintain that the woild is not produced in any or
dered sequence (& paraspara-bhiitam, opposite of yatha-bhutam), bur
is as it is only as the resulr of an exercise of free will (k#m anyar kame-
huitwhum), and this view is tantamount to a destruction of the world
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(ksayaya jugutah, BG xv.g). It may be oointed cut that it is only on
\he basis of a world order (kdopos, rta) that the notions of an omni-
science and omniscient “Providence™ (prajfid as in Air. Up. v.3, and pas-
sim)y are ‘ntelligible; if “nothing happens by chance” the possébilizy of a
Providence necessasily follows. In other words, it is only Zrom the Aete-
véda, kammavada point of view that we can vndersrand AA 1.3, where
the avijiana vadeveh (= Buddhist puthujjona) are said to “become such
as they are, they verily ere born in accordance with Providence” (etdzant?
bhavanii, yatha prajpam hi bhavanti); BU rv.q2, where the sevijfianam
(fariram) 1s “takzn hold of by knowledge and works, and antecedent
Providence” (tam vidya-karmani samanvirabheie, parva-praffic ca); and
BG xvi14, where beyond the four mediate causes (hetw) of whatever it
may be thar a man undertakes there is reckuned as a Olh the “Divine”
(duivyam, sc. prajanam, ard acmirably rendered by Barnett as “Provi-
dence”). Our principal object in this section has been to bring out the
consistency and inrerdependence of the Buddhist docuines of Aemma
on the one hand and szbbz#fa on the other.

akorta. Tn S w281, akoffzini paccikortdni civardnmi, the most correct
translation would be, I think, “garments of marerial calendered on both
sides.”

@sivisa.  “Derlvation uncertain” according to the PTS Di:ti:mary‘ In any
czse, the occurrence of the word is an interesting survival, as is that of
ahi, hoth words occurring together in the Mahdragga, Vin 12425, where
the ahi-niga overcome by the Buddha in the Jatila firetemple is described
as négardié iddhima asiviso ghoraviso . . . makhham asahaméno, 'Lhe
ward occurs in AB vr1, where the sarpars and mantrakrr Athuda is an
dizvisak, “basilisk”; and in Avestan as aehivishy in Azhi-vishapa. In
S .52, the dstwisa are the four great families of spakes, and represen:
the Four Great Flements. Vicha is certainly “poison”; 4si is probably Skr.
a% or dfis (perhaps from @ o “sharpen”). in the sense of “fang.” Asivise
wonld then mean “poison fanged,” either as adjective qualifying a4,
or as noun = snake.

‘I":*‘}fﬂliti. The expression ndparam stthattive, constantly concluding the
Series khiny jau, vusitam brakmacariyam, katam Paraniyam descriprive
f)f the Arahat, is usnally rendered either by “after this present world there
1s no beyond” or “here is no hereafter for him.” These versions do not

277




MAJOR ESSAYS

convey the meaning and, on the contrary, state what is precisely the
naithika heresy, which consists in the Jdemal of a beyond (see natibika).
The meaning is that “there is no mere such and suchness for him kence-
forth”: it is not that there is “no beyond,” but that it is improper (afal-
lam) o make any affirmation cr denial about the state of the Arahat here-
after, it may not cven be said that he docs not see or know (D m68)*,
his mode is modeless, we cannot say what he is because he is not any
whar. Far bewter is the rencering of ndparam ftharegve in M 1.184 by “there
is no moare of what I have been”; this, which is truc of cvery death arnd
rebirth, is preeminently true of the thoroughly dead, parinibbuto.

Ttthatzd may H= noted in A 182, with reference to change of accupa-
tion: “Dying thence, he is born to this” (tato cato itthatiam dgacchati):
in the same way D 1L1e6, with reference to the Buddha’s descent from
the Tusita heaven, “dying thence he entered into this conditinn of things
(tato cuto itthaitarn Ggato)”: itthatia as “thisness” being the finite aspect
of tathatta “thatness,” i.e., #ibbine; just as one “comes to #his” stete of
affairs, so one “goes on one’s way to #hat” (tathattdya paripafiaii, D 1.175
and S 1t.1gy).

lithatee 15 thus synonymous with bkevabhare (becoming in a giver
way, or not becoming in a given way), but not with kavam ea wvibhavam
ca (becoming and not becoming, i.z., existence and nonexistence). Thus
in A 1o, iti-bhavabhava . . . tenhi (thirst for becoming thus, oz not
becoming 0)* is a hindrance, the variant itthe-bhavatiiathabhavam =
samséra occurring in the verses: in Sn 75z it is precisely {zom this “being
in this way or not beirng in somc other way” that the nonrcturnc: is un-
Ioosed (nmissito . . . ditha-bhavarfiathibhivem samsaram nativattall).
Irrharra is then the condition cheracrerisdc of the world, of being in svine
given way and not being in somc other way: one could not wish for a
better definizion of “things as they are in themselves.”

wtthine. Literally “uprising” In M 1.354, where 1t is late at night and the
Buddha Lizs down to sleep in the loa-posture, we hive afthdnaaifiam

#y A 1148, e saie vraviug is called “unseemly” (ne-patirdpan, literally
“afommal,” e, ugly).

3 For example, being warm, or not being cold. Aéhava docs not lmply any
privarion of existence bur, liks semZAdys-vimearo, implics a not being in any de-
termined manner. Vidhara (in Fali) is “privadon of existence,” Lut in Sanskrit
“omnipresence”; #ibhi corresponding wo zékrama, of, also #ibhini as “power” The
two meanings are by no means so ccnirary 25 might appear; since only thet which
is not any thing amoagst othars can be omnipresent
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manasikariivd, 10 be rendered by some such phrase as “iitent upon the
thought of rising (in the morning)” Where the same phrase occurs in
Ud 84, the Buddha has lain down in the same postare on his dearh bed.
In both cases he is fully conscious and aware. In Doth cuses,. insofar as
he is “sume one” by personzl and family name, there is ¢ death of one
cunsciousness and the arising of another, in accordance with S 1135
(cited, sv. naithika), yer there is this difference that in our second
case, the “vprising” which the Buddha expects is not to be in the body;
.ud this lzads us to call attention to the parallel use of wsthana in PB
xxv.10.19-21, where it means the cessarion of a rirual operaticn and pri-
marily that cessation whicli is in order when the sacrificers on their
countercurrent (see samudde) journey have reached their goal Simi-
larly in SB w.6.5%, sattrotthana. Here, of course, utthina as a “standing
up” contasts with saizra as sacrificial “session.” Now life itscl? is tradi-
tionally a sacrificial session (CU mr.r7). It is from this sessicn that the
Buddha locks forward to a “rising”; h= is mor expecring o “ger up
again” in the temporal and cominon sense of the wozds, but to leave the
bodily operation forcver. He will, in fact, enjoy the “hnel reward” (uztha-
na-phalam) of the ugghatitaiiziu; nfthina in this context (A x1.125)
corresponding very closely to the withdne of PB cited above.

adda. The PTS Dictionary expresses doubt whether #ddz may not bhe
“beaver” rarher than “otter.” “Orter” is presumably the ctymological
equivalent. That sdda 1s “oticr” is placed >eyond doubt by the Dabbha-
puppha Jateha, where uddi catch and eat fish; and by the Bharhut relief
(Alexander Curningham, The Stdpa of Bharhur, Londern, 1879, pl. 40,
fig. 2), inscribed Uda Jataka, in which two animals, more like otters than
beavers, are represzn:ed. Beavers are strict vegetarians and neither catch
nor eyt fish.
Udddraka in T v.q16 is also “otrer.”

uyyogu. Dh 235-235 is addressed m the man ar dearh’s door, for whom
the messengers of Yama have comie, and who is now come azar to Yama.
The words “Thou standest at *he door of disjunction {uyyoga-mukhe),
nor hast thou any provisiansforrthe-way (patheyyam, fare’)” are surely
reminiscent of KU 1w.g, where Naciketas stands at Death’s (Mrtyu, Yara)
door unfed. I7 yyoga (udyoga) is primarily and literally any severance of
connections such as takes place at a depzrture, and so implies departure:
thus in DhA x1.252, wyvojesi is simply “departed” (similatly zdyeg in SB
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.15, and the “Udyoga” Parvan of Mbh); although meore specifically,
when it is a question of dearh, udyoga is rhe oponsite of that semyega
(BG =im.26) by which the Knower of the Field and the Ticld imself are
connected during Lfe. Udyugs in AV v.22.11 may be simply “niortal sick-

e

257 in the same s=nse of “departure™;® udynje in AV w102, obscure to
Whitncy, is simply “walks off with,” the sense in [ull being “as the ele-
phant walis away with its mate, keeping close step (padena padam
adyuje),” or quire literally, “separating (his) foot with her (hastinydh)
foot,” L.z, striding side Ly side: e«dvaj with padam as object corresponding
to chid in padacchida.

Rulydna. The Dictionary fails to note the very importanr contexr, A 1140,
in which the “Lovely Sclf (4alyipan: aizznam)” is distinguished from the
“foul self (papam attinam)”; a disrinctior. paralle. to that of A 1245 be.
tween the “Great 3elf (masharzd)” and the “little self (appitumn).”

In “Friendship with the Lovely (kalyana-mitiazz)” znd “Lovely Friend
{(halyana mitto),” T am tempted tc see not merely a reference to environ-
ment and human relations, hir ar lzast an ultimate reference to the “Love-
ly Sclf” of A nrge, with which “3:lf” one can also be “unflriendly” (8
157, amitten-cva-attand; of. BG vi.3-6, bandbur Gimaive vipur dtmanah).
OF what otaer “friendship” could it have been said that “friendshio, com-
panionship, intmacy with the lovely™ is not the half, but che whole of
Brahmacariya (& v.2). or that such friendship 15 “a single condition
(ekadhammam)” whereby the Aryan Eightfold Path can arise, or if
arisent can be perfected (S v.37); or what other “lovely friend” could have
been described as the chicf externel factor in the develooment of the seven
“limbs of wisdom™ (8 w.ror-zez2)?

It is certainly also the kalyanatid, mahatta—not the papatti, appiteamo—
that is meant by aud in 5 175 (=Ud 47) which, following BU 114,
5, and w321 (dtmakéma), praiscs the atzakdmo, a term that can be
rendered by “self-lover” only i it be understood <hat all that “is not myself
(na me so attd)” has been excluded. It is in this sense also that “a man,
out of charity, ought to love himself more rhan. he loves any other per-
son . .. more than his neighbor” {(Sum. Theol. 1-11.26.4) ; and similarly
Hermes, L#b. v.bb, “love thyself, if thou wouldst hove wisdom?; cf.
Aristatle, Nicomachean Fithics 1x.8, on the rwe meanings af “selidove.”
As Scott remarks (Hermes, 11.145), “Tlhe wau whom the Heretist de-

26 We sp=ak of a dying man as “nearly gone” or in slang as = “goner”
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scrihes as ‘loving himself’ corresponds to Aristotle’s emovBates, who . ..
showrs himself to be dihavros in the sense that he seeks 7o kahév (= ka-
lyanam) for himself . .. (and) develops that wlhick: is best and highest in
himsel. by religious meditation” (i.z, jhdna).

kamakara. “To do whar one will does nat pertain to the corunon Lerd
(na kamakiro hi puthujjendnant, Sn 251).” This denial of free will to
the natural man is paraleled in Vin 1.13, and S m1.66-67, where the prop-
esition, that hedy, feeling, willing, erc. are amarrg, not 1, nor mine, nor
myself (nz me so witd), is proved by the consideration that were they
wyself or mine I should be able to say, “Let my body (or feeling, willing;
cte.) be thus, or not thus” and it would he so, sinze nothing can be
called T or mine absolutely unless 1 have full power over it. Sn 351 1m-
plics, of coursc, that a Tathagata is kdmakaro, cax do what he will; and
tha: this is so is elsewhere made explizit in the lists of 2ddhis, beginning
with the formula aham Ehikkhave yawudevu Fkankhami, “I, almsmen,
whatever I will ... ,” 8 mz12, etc. The ward does not cceur in Brah-
manical texts before the Epics, but is the same in effect as kamdcarin,
“mover-ac-will,” recognizable in RV ix.113.9 enukdman: carasan:, and
thereafter throughour the litcrature, e.g., JUB nr.28.3, CU viirg.4, TU mrs.

kara (as a weapon). Kéa in Mil 38 is not so tmuch the ridge-pole of
a house, but rather synonymcus with its rcof-plate (kernita) to which
all the rafters converge. This roof-plate, as we have often shown, rep-
resents in the cosmic architecrural symbolism for which we have so many
data in Indian literature, the Sun; and in microcosmic symoolism the
brahma-randhra, or scapular foramen, whence the spirit departs when the
dying mzn “gives up the ghost™ Kza is then, like kannikd, a likeness

Y For further references and detailed analysis sce Coomaraswamy, “The Sym-
bolism of the Doue® and “Seavemicrnnd; Jaria Cocli” [both in Volume 1 of
this cdiion—gs.]. Tn conmection with “The Symbolismy of the Dome” in which I
identified (ke Rbhus with the three dimensions of space, [ should like w add that
this interpretation is virwally proved by RV 1v.33.5 where, of the three bioters,
the cldest proposes o tiake of Twastr's vesel two, the second three, and the
younges: four (one dimension makes of a single point o points separated by a
ling, a seconc creates a plane or field of #rifanguiztion, a third creates a real space
that can de thonght of as fowscornered). I aught nat, however, to have saic thar
Tvaste disliked wha: hzc heen done: on the cortrary, he approves (paaayat,
Sivana astaut, angrcokara’) and likes (auenat, Siyana akamayat, angicakare) the four-
fle-:i arrangemnent. If the Rbhus are also the best Zriends of the solar Indra, it is
llkFWisc hecauge in the beginning he is desirous of a spaos within which he 2pd his
follcwrers may fulffll their purposes.
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of the Sun, anc it may he assumec tha: like the kapprkd, the kdza may
be a perforated form. We understand accordingly that when the Yakkha
of J 1146 “holds a metal ée, a mighty sun, of the size of a roof-plate”
(Rapnika-martam mahantam aditiam ayakitam gahetvd), he is wielding
what may be a discus, Lut is more probably a mace in the familiar shape
of a discoid head and provided with a handle passing through its central
opening, just as the Axis Mundi passes through the Surdoor, znd as the
central axls ol « house or smoke from rhe cenrral hearta passes through
the eve of its dome, or luffer. The samec is to be uncersiood in JB 1.49.9,
where a Season, an ageat of the Sun, is represented as descending on a
ray ol light, “armed with a mace (Rata-hastah)”; and in $B m8.ris,
where “they do not strike the victim with 3 mace (na kagena pragh-
nan#).”®* On the other hand, in |B 1.49.2 where “onc should strike the
victim on the &eza (hdte hanpat),” it is the too of the head that is referred
to, in accordance with the microcosmic analcgy menticned ahove.

gadha (for gadha?). Tn S vz the factors of the Eightfold Path are
said to “pluage into the Deathless (amaro-gedha), have their heyond
in the Deathless (amata-paréyana), to have their last-end ia the Deathiless

8 Eggeling mistranslates as though the reading had been kdize. Sivana's com.
ment, “seizing it by the horn” does nol support Eggeling's, nor does it conflict
with our own inicroretation: one holds the victm by the horn in order to strike
it with the mace,

In Ocriels discussion of kfiza (JTAOS, XIX, 1868, T14) he renders by “hammer,”
yuite satsfactorily in the 8B contexr and JE 1400, :rc onlv finds 4afe in |B

140.2 diffenlt because he forgets thar kafe is the head or top of anything, Kéta,

from kut, ‘o be hent or curved, is peak or top because the top of anything such
as a monntain, house, or skull is sither an angle or a dome, just as ka# or ks
as “cottage” is evidently so called because of its pointed or benr roof (Eatanka):
as the peak of the roof, fute coincides with Aepniki: and becomcs 2 mace or
harymer by analogy becavse the top of the reof, the aforesald rvoliplate, is actually
2 perforated disc through whick the axis of the house passes (as the Axis Muoudi
passes through the Sun), the handle of e hammer corrssponding 1o this axis
It follows, in thz last analysis, that (e mace or hammer 25 a weapon “derives,”
like other weapens, fiun the primordial sajra. The mace or Aammer is approp:i-
ately held by (ke “Scason™ of IB 140.0 because the Seasons are the “doorkeepers™ of
th= Sur, JB a3z Icis in the same way that Indra’s zzfrz becomes a hanmwmer in
the Lands of Thor.

In connsction with the equation Adfz = Ranniks, it may be remarked that the
meanings of Rapnka as “arring” and “pericarp of a lotus” are secondary, the
primary sense, depending on the ctymolagical connection of kerma with frage and
afri (and Ger. Frge), being that of “projection” or “corner” (as in J vi.330).
Ecth Azgz and kanpiki are, then, as “point” of the roof, equivalents of sagules and
yovie, “cornerstone” as interpreted in my “Beketein” in 8 pecedum, XIV (1039).
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(mmznz—;‘a:zréyoa‘zifw}.” The Dictionary does not have gadha (from Skr. géh,
to dive or plunge into), and treats emaragadha here and elsewhere as
amar’ogadhi. 1c., -avagadha. The metaphor is closely related to that of
rivers reaching the Sea — Nibbina (see semadda): end corresponds to
Eckhart's “Plunge in: this is the drowring™ (“in the bortamless sea of
the Godhead™). The distinction of a dicwning in the Upper Waters from
a drowning in the Nether Waters 1s, of course, well known; the latter
c-j:respouds to the shipwreck en roue in 8 rvrpg-Ro.

gavakkha. Not in PTS Dictionary. In Kestern Avt, mr (1931), 195, | sup-
posed that no reference Zor a Peli gavakkta, carresponding ro Skr. gavaksa
(eg. at Mhv 1.36) and Prakrit gavekkha, “bulls-eye window,” could be
cited. The word eccurs, however, in Mhy 1x.15, 7.

cetiyz. The P'TS Dictionary cmits to mention that ceziys is by no means
uc\:;:ssarily a thapa, but in Zact morc often a sacred tree. Tae definition
of the three classes of cetiyas in the Kalingabodhi Jataka (] 1v.228) should
havs heen c'ted. Cf. Coomaraswamy, Elements of Buddhist Ieonography,
1935, and “The Nature of Buddhis: Art” [in Vel. 1 of this edition o
B. C. Law, “Cetiva in the Buddaist Lizerature” in Studia Indo-Irarica
(r937), pp. 172—48; and V.R.R. Dikshta, “The Origin and Early History
of Caityas” in [ndian Ilistorical Quarierly, XIV (1938), 440-st. The
suggestion that roct ¢#, to consider, as well as root ¢/, to build up, enters
inta the meaning of the ward eaizya, ceriye, has been made independently
by Dikshita and myself, on the basis of such tcxts as RV vias, where
Agni is cetyah (from cit), and SB vi.2.3.9, where the courses of the Fire-
Altar are “cizayal™ (from ¢f) hecause they were forekaown i accordance
with the injunction “cetuve-dhvam” (from ez), and the fact that it was
cetayammdnZ (from ci¢) that the builders foreknew the courses, anc be-
cause the cetiya is nor always in facr a thing “built up,” but is always a
support of contemplation (castya, as if from i),

b}

fhina, samadhi. Jhana is always “contemplation,” jhayin (like dhira)
always “contemplative.” C.AF. Rhys Davids’ and F. L. Woodward’s usual
rendering by “musing” or “quiet musing” enormeusly weakens the proper
valucs of these terms.”® Even less approoriate (and it may be added, rather

# It is regrettable that C.AF, RLys Duvids lies nol consistendy muintained die

Position so wel] expressed in Kindred Swyings, 1.08, 1. 2, wlhere she explains
L= - . q - a
Bhizanz as “constructive wok (in contemplation, of course) . . . conemplaion
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“early Victorian™) is T.ord Chalmers’ readering of shayino by “taose who
woo Ieverie” and of jhayt by “Reverie” (Sn 719, £38). Contemplation, a
word of precise meaning in the corresponding European contexts, is any-
thing hut “day-dreaming” [hina tends towards and reaches its end in
samgdhe

Samadhi is etymelogically anc quite Literally “syuthesis,” and is gen-
erally best translated thus in both Buddist and Sanskrit contexts: dAsrana,
dhyana, and samadhi corresponding to the consideratio, contem platio, and
excesius or raptus of Richard of St. Vicwr aad other Christian con-
templatives; excescus and raptus imply in the one casc a “going out of
oneself” and a being “raken our of oneself” and in either case 2 conss
quent “being in the spir’t” aud thus ore’s real “Self,” hus of these two
terms the latter is unsuited to the Indian conzests, yoge being an “active”
rather than a “passive” or “mystic” discpline.

In samadhi there is no longer any object of contemplation; in avitakka
samddhi one 1s what one knows; onc knows inceed, but it is not u second
taing, orher than oneself, that one knows; there is adacquatio rei ct in-
tellectus, as in divinis® The synthetic values implied in the common
expression ajjhatam  (adhyatmam) susamdhizo, “conpletely Self-cen-
tred,™ are clearly brought out in A n2g (and corresponding AA 2.1,
whete a'l e powers of the soul (the kusald dhamma) are referred to as
coaverging to onc point, in which they are unificd, just as the rafters of

_a dome converge towards end are atcned in the roof-platc. It 15 upon
thane and sumédhi hat -he possession of iddhis, which are strictly speak-
ing "powsrs” of the Spizit and not of the individuzl self, alogether de-
pends.

means both elimination . . . and . . . creation” 1 am appalled by Rhys Davids®
“Dhyina was not maditatior ; it was (Lt making acention a ieéeda rasa for psychic
cemmunication. It was L later mork who converted this inte menta hypnosis,”
etz (New Indiun Antiguary, 11, 1030, 46).

#1In § Laf a Deva suggests that “He is wake who ‘awakens' conternplation
(y0 jhénam abuddhi buddhs)"; the Buddha zssents, with the reservation “Yes, if
they be perfectly synthesized, or vrified (eamma te cusmndhitz)

L Cf. A vy, wherz in avitak b samad b the Comprehensor is not aware of anything,
and yet not withour awareness (asa##1). This is the position so fully stated in BU
w.3; sltheugh, anriously enough, D :miay pours contempt on the saying passam
7a passati, he very words of BU w.3.23, #s paiyati pafyen. D mrzr is a bad ex-
ample of the tendency of the Pili texts to pervert the meanings of Sanskrit logot
in order to gain the victory over a straw man.

#21r tae sense that “God is in all things selfintens,” “szes oaly himseli,” and
that the divine manner of knowing is “net by meens of any objcet external o the
knower.”
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Tathigata. In suppart of the view that the reference of this word is to
the Buddha's advent {cf. my note in BSOS IX) may be cited A 1maj3
where the Buddha is “TathZgata” by virtue of his omniscieace, nfallinil-
ity. and because “as he reaches, so he docs” (yathd-vadi . . . tathi-Rdrl, as
also in Sn 357):in Sn 430 and Iiv, p. 122, the Buddhe is tatha-2adi.
Tathd-kiri and tathg-vidi cre parallel 1o zathégata; rathagara, then, from
this point of view, weuld be “TIe who came thus saying and thus doiug.”
Sn g57 hes buddham . . . tddim . . . dgatam, "Buddha come hither in
such a fashion™ 8§ w.rgs, yathdgatamaeggn = Ariyaa Fightfold Path, is
suggestive. DhA 1226, tusita . . . dgato, is another sense in which Le is
“thus-come.” Lalitz vistara, ch. 26 (Lefmann, p. 423), has ddermacakram
pravartitary, yasya pravartandt, tathagata ity weyate, “It is because of his
twrning of the Wheel of the Law (or Principial Wheel) that he is called
‘Tathagata’™; and this i1s confirmatory of the zathé-vadi tatha-kari cx-
planation, since it is precisely the Dhamma that he teaches and the Dham.-
i thet he “does.” Tle Leat is no doubt an echo of D niizs (— A 1.24),
where all that the Buddha has said, from the time of his Awakening to
that of his Deceass, “all that is just so and not ctherwise, and therefore
1s Le called Tachigata. For, O Cunda, whar the Tarhigara szys, he does,
and what he does is what he says (sabbam tam tath'cva hoii, no aifiathi.
Tasma torhagato’ti vuecati. Yathavads, Cunda, tathakéri, yathikirl tathi.
vddi)."™ So much for razh3. Agaa occurs so ofren in eonnection with
the Buddha’s coming, as to make the werd division zathi-gata very im-
plausible; that dgata is likewise often found ‘n connection with Agni
afferds additional evidence (Zgamana is precisely “advent™). The Tzshd-
8ata is the “Thus-corac” with reference to any or all of thz “ways” of his
coming, but especially with reference to his advent as one who “practiced
what ke preached.” Cf. wdgaram (vu-dgatam), “Welcome,” in sagatam
bhante bihagavato, D 1179 = M 1481; not to be confused with suguse,
“well-faring” or “well-fared,” a common epithet of the Buddha.

tejanam. I have long had in rind to compile & vocabulary of the San-
skrit and Pali terminclogy of archery. T'he twe most difficult wo=ds arc
kedmalz and tejana. Pali contexts mzke the meaning of the latter word

% The concept is Vedie, & RV 1v.330, where {with reference to the Rbhus)
Ejars #ewr nare cvid hi eakrwh. The perlect correspendence of thought, word, and
8Ct 1z the Tathagata's integrity.

The Buddhist “Go thou and do Iikewise” may bz cited fram J n.-3n, “Those
Who do whet the Buddhz lws enjuined, follow the path of fortune {ye o kahants
- - buddhone desiturn, sotthim parem gemisianti = nibhanem gacchanii).”
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sufficiently clear. "Lhe PTS Dictionary emphasizes the sense of #7 “to be
shara™ and makes refanam the point ar shaft of zn arrow or the arrow
itself: we shall see, Fowever, that it is always a “hzating” that is directly
referred to and a “straightening” that is implied. We first consider the
Sznskrit contexts. Tejanam is a factor in the make-up of an arrow, but
not any concrete part ¢f the zrrow. In RV w122 the fleccher (here
simply karmdra, “wright”) plics his tradc cquipped with “dry reeds,
feathers of birds, stones,™ and fre” dyudhih, ie, literally, “with flames,”
and as Sdyaus comments tejendrehabhih, “for the purpose of hearing”
(kence as in RV 1534 cte,, anc in Grassmann’s scnsc 15 “or dév). These
four requisites correspond to the four Zactors of an arrow in AB 125,
where Soma is the shafr (falya), Varuna the feathers, Agni the point
(anika}, and Visnu the zefenem (as hz is also in TS vizz1).¥ In AD
112€, where the arrow is resolved iato its equivalents, the #efanam
hecomes the blindworm (andhahi). AV vis71 is a protection from the
arrow “of a single firing and a hundied shafts (ekazcjandirn lataielyam),’
by which we understand a fligh: of however many arrows proceeding
from any one source (as many rays proceed from one sun), and more
cspecially a protection [rom sunstroke. In AV vigo., whers “the ape de-
vours the fejemam” (whatever may be meant), there is not necessarily
any reference to an arrow.® In AV v.18.8, the teeth are metaphorically
urrovs and ure Zapasgbhidigdhah, liverally “well smeared by hezting,” and
1bid. 15, isur iva digdhi . . . 14 bréhmanpasyesur ghord, “and like the arrew
smeared, so is that arrow cf the Brahman terrible.” It has generally been
presumed that digdha in this and similar contexts (BD vi33, explaining
RV vigs.15 glékta . . . dsveiy SB x1v.9.4.8; R 1m20.23, cte.) mecans “smcared
with poison,” and this is no doubt correct in some cases; in M 1429,
sallena . . . savisena galhapalepanena is cer-ainly “with an arrow heavily

% Taken together, reference to stonc arrowheads here, znd to arrowhceads of -

brenze in RV viys.rs, implies a “chalcolithic® culwre,

#BIn 8B uig.4.14-15, where it 3s a quesion of the making of the wejra {inc-
dentally, the archetypal weapon, from which the sword, hammer or mace, and
arrow are all “derived™), Visnu is (1) Zedmaie, and (2} thar which lies “erween”
Agni and Soma zs berwesn day and night. Wizhour discossing Zabmalz ac length,
1 will only say that the equazion kulmals = sendAi implied here agrees with the
meaning nof “fastening” (af painr to shaft) whick T find for falmela 25 a factor
n the makeup of an arrow, and with the glass on AV -Te252, rendered Dy
Whitney “thing to fasten (semfiesa-) dp to shaft”—not, however, “like a ferrule,”
but either a cemens ot glue, or as in AR 11126 a binding with “sinews” (radwdni),
a3 also in M r.4ag nzhara.

8 (Vrsa-) Lapi, perhaps a prototype of Hanuman, hence = Vayu, into whom
the Firz (and all other “half deities”) returns when it goes cut, being thus swal-
lowed up.
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smeared with poison,” but it will be seer that there arc other ways and
for other reasnns that an zrrow can be “smeared.”

We can now take up the Pall coateats. [n M 12105 and Dh 80 and 143,
“I-rigators lead the water, fletchers straighten their shafts (wsakdrd ne-
weayanti tejanam), carpenters shape (namayani’) the wood, the learned
train themselves (witdnam dumayanti pandied).” Tt will be observed rthar
num 1s 2ot here literally to “bend,” but to “sway” in the sense of “con-
trol” or “manage,” and give the proper form to any material ¥ “Fletchers
srraighten heir shalts” is a Jegitimate bur net a literal translation of whar
is really “fletchers control their fire”; and this is in somc respects a better
rendering from the Buddhist point of view, according to which it is pre-
cisely by the proper contral of the fire of life thar the “self” is rectified.
What is important in the present conncction, however, is the connsction
of a word implying heat with a metaphor that has all to do with a put-
ring srraight, an ordering of things in rhe way rhey should go, that is to
say, stra.ght to their cnd.

We can now conclude with the tex: of ) vi.66 and the corresponding
representation of rhe flercher 21 work, at Bharhut (Cunningham, pl. 44,
ag. 2). The “meral” is one of single-mindedness; the fletcher sees beiter
with o =ye closed, sighting along the arrow to sez whether it is stra’‘ght,
and disregarding whar mighr be simultaneously seen by the other eye,
were it open, The text reads, fasmin samaye usukiro angarakapulle usum
wdpietvd kaijikena temetvi ekam akklim nimiletvd ehen’olohento ujum
Ruroti, “Tust then a fexcher, heating an arrow over a firepan, and moist-
ening it with paste, had one eye closed and looking with tie other was
straightening the arrow.” It should now be clear how it is that a heating
(tejanum or tapas) is essential to the make-ip of an arrow, but not a
concrete part of an arrow. It appears also that an arrow may be smeared
with a view to terporary softening and not with poison: the expressions
tapasibhidigdka and digdhi in AV viR8, 15 imply, then, rather a straight-
ening than a peisoning of the Drahmaa'’s verbal shalts, which are “ter-
rible,” not as being venomous, but inasmuch as they Hly “straight to the
point.” Therce is 1:0 evidence thar tejanam ever refers to the sharpening
:‘f -m, arrow.* It is often possible to render zejamam licerally by “heat” or

fire.” A rerdering by shaft or arrow is possible it we assume the scrics

ar [ = 4

: IF.:;?: 1dr E:L;:Edr}a{]r-:acymiz r’:&V L2z, where Selvam . . . zr‘Em susupnating hriva
3‘.An ae 7 ﬁ“utnc}r ‘.'Im)fmg cnade har arrpw‘ x-vell-strmghrf:ncd."

B rrE:w 1:,-' wheited llfcra]lyvor .‘l‘[C‘ta_pI—_OI:;?ﬂll}F by an incantation (éranzaa-
sitd, RV wvigsi6) or by “worship” (spawmnisiem, Mund. Up. 1m34); just as

4 sword is “whertad” by an invocation of the Gale, $B 1.2.4.5—7. '
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of associated ideas, hea: straightening, straight, and straight-going (rjita,
RV vig5.12; riu-ga, cited from a lex’kon as a kenning for “arrow”): it 15,
in fact, in this way that in RV wn1z0s, #ejamens (in soite of Sayapa’s
tiksapena jastrena) raust mean “with a (straight) rod,” a rod compared
to an arrow or “suall” ol light, menus ifejuncne here corvesponding to
raiming . . . mame in RV viun25.18; that zejanam in AV 124 (where it s
the Axis Mundi, diva-skambha) is “fery pillar™; and the tejenam in M
.r05 = falydm, “arrow,” in AV 1L25.2, as can be clearly seen from the
use of root #am in both contexts.

thapa. The arigiral meaning of stzipa, rop, peak, head, dome, erc., may
be noted in D 1mary, where Nathaputta having dicd, the Nigantha doc-
trine and discipline are “broken-hezded and without protection” (bAnna-
thipe appatisarane). In | viivy, o wimira, palace, is described as pafica-
thigpa, “ve-domed,” & meaning and reference found in the Dictionary,
sv. thupika. But it makes no reference to thépikd of Mhv xaxri3, which
here appears to be a nour meaning “dome”—the dome, or spire, of a
piiéda, palace. The Dictionary knows of sA@ps only zs “temb” and “topc”
(dhatu-gablha). The Buddhist tomb is didiu-gabbha by function, and
thupa by its domed form, which cozresponds to that of the craninm.

Dikkhiite. The purpose of the oresent article is to inquire whether or
no: the regular Buddhist ordination can be equated with init’arion
(diksa).* The root occurs in Pali only very rarcly, in dikkfiie = diksita.
In 8§ 1226, a prophet (fsf = pg7; the word is also used of the Buddha
and of Buddhist monks) is efra-dikkhita, “long initiatec,” explained hy
the Comunentator as cira-pabbajite,'® “long ordained as a Pilgrim.” Cira-

0Tt should be needless to say that “ordination” as such must be distinguished
from “initiation™ as such: the formez, howsever sighificant, is merely the conferring
of a specific “character” and cormparable to the imposidon. of a new “form” on
alrcady “formed” material; the latter is always = sccond birth, the bizth of another
and mew man, not a rcformation of bu: a framsfcrmation of the man that was
before. Tt dues not follow bl what has been called an crdination {in translation)
ngay vol i fact Lave been an nitaton. In any case the Buddhist ordination is not
the imposition of 2 “Driest’y” cheracter; the monk is not a “priest.”” Four a discus-
sion of Buddhist ordination see Psals of the Breghren, index, sv. [cf. Theragilhz
—rn.].

23 The roct meaning of gabbzjati is ta “go forth,” “go into exile, and of the
causative pebbajets, to “be exiled” or “banished,” hencs tecanically to abandon
the incoor and housshold life and adopt that of the “unrocfed” Pilgrim. The
Dilgrim carrics his own roof (umbrella) about with himself.
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.‘m{;&aﬁtﬁ contrasts, of course, with zavo acira-pabbajita, “recen:ly ordained
a Pilgrim,” in cther coutexts, both twrms being of common occurrence.
] v.133-39, reacing cirz dakkhita, refers to “prophets” (f5aye) in the fol-
Jowing o the Bedhisattva Sarabhangz-Jotinals, who is unquestionably a
so.ar principle; and this spelling is cf interest hecause ir preserves the
form of the roat daks, “tc be able,” the basic valuc of dikste, “iniziated,”
being precisely “erabled.”

Taking now for granted rhe readers knowladge of the sionificance of
inidation in India and clsewhere,** we shall argue that pabbejits has rzally
the value digsita, and a fortiors that wpasampadi has that of a more
advanced iritiarion. The first ordinations were necessarily made by the
Buddha himself, who used the signifcant words “Come, mandicant monk
(chi bhikkhu),” reminiscent of the welcome, “Come (ehf)” addressed
by the Sun to the would-be entrant who has rightly answered the question
“Who art thour” GUB IILIL.5, ¢l R, Muthnawi 1.360;.'—3). I[ 'J:sig-
nations sich as “"Kinsmen of che Sun” (ddecca-bandba) zre to be taken

literally, as they must he far all those who are not misled by the “histozi-

cal” form of the “Buddhe legend,” this is sufficien: w show that such ordi-
nations were really initiations and invitations, in the etvmclogical scnscs
07 the wards: the historical Buddha is surely an euhemer:satior. of the
Vedic Agni,*”® who is likewise “awakened” ar dawn (wsar-budh) and is
the “deity of the iritiate™ (agni vai diksitasya devatd, TS 11.1.3). Nor is
anyrhing changed in principle by the delegation of the power of orcina-
tion or iuiliation t others (who are constantly referred to as “Sons of
the Buddha,” e.g., § r.1g2), such a transmission being cqually ncecssary
and regular in the most unquestionably orthodox conditions, and indeed
incvirzble if there is to be a transmission of a veritable gnosis from genera-
tion to generation.

The original orcinations had conferred pabéajia (the status of “Pil-
g0m”) and wpasumpada (“Lull artainmert,” and almos: literally the srare
of being an “Adept”) simultancously. After the delegation of power we
find that both are still conferred together, but by a cuorum of the mendi-

d': See _IhC comprehensive series of articles on “Initiation” published by René
Ef_»l?r!m'f tn racent volumes of Etudes traditionelles [see René Guénon, Aperqus sur
satiazion, »nd ed, (Pasis, 1953), in which the articles cited by Coomaraswamy arc
CU’“_ECIEE]-_'F“-]- We hope w0 pablish on some furire occesion soms of the principal
hl:ilan rexts in which the subject is treared.

*Cf. Fmile Sénart, Lz Légends da Bonddha (Daris, 1875}, p. g29: “[l27 tOne
du Banddha substitue & Pancien autcl brahmanique; [Iz Bouddla] verpélue sous

£ 1

Ule forree nouvelle Ja présence du fou saerd.
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cant monks, upon those who having been tonsured and robed; repeated
thrice the formula of “Taking Refuge.” We find then that upasampada
can only be confzrred on the recommendation of & teacher, upoa some
younger monk who has come to him as a pupil. The teacher is called
upajthaya, literally “one who is gone up rear to,” the pupil a seddhivika-
rika, lirerally “assaciate resident,” ie., who lives with the weacher in daily
intimacy. The relation is formally paternal; the pupil renders the teacher
personal service. Before a tzacher can receive any monk as pupil, he must
himself have heen fully ordzined, must have been an “Adept,” for ar least
ten years., Under these conditions hc may, when he sces fit, propose the
pupil as a candidate for #pasempasdi to the monsstic assembly; the pupil,
for his part, formally requesting the assembly to “exrract me”™ (allumpara®
mam), suggestive of the Brihmana formula “as a snake (z4z) might be
freed from (méirmucyete) its siough, or as one might draw (#iwphet) an
arrow from a reed (ma#iat), so is he liberated (nirmucyate) from all evil”
(JB 1134, etc.).** A monk thus fully ordained o- initiated might after ten
yaars himself receive pupils. The succession of such Vinava teachers from
Upili to Mahinda is given in the Dipavamsa. All this has the sppearance
of the regular systern of transmission {rom spiriwal father to spiritual son
(guru-perampard) in generation after generation, but with a specific
adaptation to the more communal chzracter of the Buddhist orcer of

3 SB ni1.4.1 describes diksd as zn ardgrabiang or “lifting up™ (from this world
t¢ thzt of the gods), and it is tc this expression that the Buddhist designadon of
orcinador. as zn sllmmpena seems to correspond. A, Préan calls my attention to
the fanrteenth stanza of the Paremartbesara of Abhinavagupta, where it is said
that it is the function of the mantras, “hy their condncive narire (arzgrefe-sza-
bhdrar) to extricate animal-men {pafin ndd harium).”

4 This welllenown series of similes recurs in M mxy (and D ryy, cf 134),
“I have shown my disciples the means (patipanni, with reference to contemplative
practices already listed) whereby thev can ereate (ebhinsmminanti, abli implying
a supcr- or transformation, where the simple siremizanti would mesr only 2
formation) out of this body (the aforesaid kiye repi cotummahabbiatifo, the formal
body based on the four clements) another formal body of intellecruzl subs:ance
{effium Rizyam . . . vipim menomayam = D 134 afifio atté dibbo répi marcraaya),
compleze with all its limbs and members, and with anscendzntal facultics (zdhe-
zindrivearm, but in D L34 and Ly7 whinfedryo, uot deprived of any faculty). It
is just as if a man should draw out {paBbahevya = pravrher) an arrow (istham)
from a read (muiiiamid), or a sword from it scabbard, or a snake {sAfm) [rom
its slough. He is aware that arrow and reed are two diferent things, that sword
and sezhbard are different things, that snake and slough are different things: he
is zware that the arrow is just what has been extrzcted from (pabbithoprabrdha)
the reed, et2” With thizs body of inmllectual substance he enjoys omnaiscience
{ahhifsiz) and iz a Maverar-will as far zs the Brahmaheavens (vave brahmalokd
P kayena vasam udirenty).
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"I‘ilgrims (paéfrafr}fa},” who from the earliest times were thought of as
a “congregation” (samgha) rather than as solitaries.

Therc are also internal evidences. Ordination invelved the zbandon-
ment of one’s own and of one’s family name (nama-goira)—"just as when
rvers reach the sea, they abandon their name and descent (pajzhanti
namu-gottini) . . . ," the Pilgrim now becoming a “Son of Buddha”
(sakyz puitiye, Ud 55). Ordinaticn is, in fact, a second birth: we Ind to-
gether with yatn jato, “from the time T was harn,” such expressiong zs yaro
ariyéye jativa jito, “from the time I was bora of the Aryan kin” (Majihi-
ma Nikdya, 1.103), ie, as a afyas puttiya, a “Buddha-son,” and even
more explicit the passage in which Kassapa speaks of his perfect mastery
and calls himsell 2 “nataral son of the Blessed One, burn of his mouds,
born of the Dhamma, fashioned by the Dhamma, and an heir of the
Dhamma (S m22r) .

45 1n the Aggaiie Sutte (D u3yg), where these formulae recur, it is explained
that they zr= zpplicabls only 0 heye whose Taith (addAg) in the Buddha i set-
ded, radiczl, well-grounded, and such that they cannot be robbed of it The Suta
as a whole is an admirable description of the Fall and Regeneraiion of man,
thcugh at D nmr.81-82 it affords a good example of the childish level to which
rhe Pali tex:s czn descend for controversial purposss; here the Brahman caim o
be “Nzatursl sons of Brahmz, born of his mouth, etc.™ is ridiculed, and refuted(!)
by thz arpument that Brahmans, like cther men, are visibly born of womar, de-
spite the iderntihecadon of Buddha with Brahmi {or Brahman) at mr84. The in
tention of the Pali text is evidently to distinguish the Brehman by humen birta
from the Brahma = Arhat who becornes a son of Cod by adoption; but in order
to make this disiinction the real significance of RV g0 is perverted. Equally
<_:hi}dish i3 the argument of the Tewijz Swtte (D rnzis £} that the Vedas are
frtile becausc of the different “paths” that arc taught in their schools; the Bral-
man protagonist iightly maintains thac all alike zre straight roads to Brzkma (ie.,
Prajapati}, but (he Buddba is made to say that this is ridiculous, because the Brah-
mans themselves do not claim to have seen Brahmi or to know where he is—
an arguruent of really astonishing ouerility. Tn the same way § 16763, whera it is
well said that “Worlcs end is withi'n yan,” bt it is pretended that the Rohite of
AB vir15 did not know thie and had thought that World's End could be reached
by an gcwual locomation. Or again D nr127, where the meaning of pacam #z pas-
salr (= BU 1v.3.23 na padyati paivan vai) is distorted, Passages such as these show
Cl\?ﬂr[}' ennigh that the Pzli canon includes much that is of purcly kuman, and
i»-:g:—;lgll?iu ori};gin.l I- is in spi.tc of such passzges that a f&-iiJ.'l)-' _hm_'uugh sl‘udy
ortho;j.c,x ! ;xts [ a:i cc_.r!.:ls__t‘o:bchc‘.rc that ‘:I 1:': Eax'l.y Buddhist dAamema is essenially
e w}? 0;: }l-ouptl.l‘t.laily hete{:)l:lox. We Ibche\-'e thlat the Buddha meant W}Tat
(5B wrog c.nq c.dfﬁrmcc t'ha: he _I',-ad E01_:}"_c _I'ht‘:‘m_ment"pnlj].‘sl and followed "
i Oldi-uj—c, .lc_-it’.(:_lmg BU 1v.4.8), viz. rl'lmr ancient” t_p:lrth) which the Brahmans
D 111.{;1—3:‘?1 I:c :}‘mx_re rﬁ“r__r_'mbered (5 w.ILy) bu‘f which other: have forgotten
i J t LE" ‘primordial walle wnhr Br-‘:{hnmn of D 140, We believe that

A came “not to destroy but to flfll the law.”
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Nor is it by any means anyone or everyone that can be ordained. As
an example of intellectual qualification there can be cited the case of the
“Long-haired Fire-men" (aggrka jopiia, 1e., Brahman ascetics whose deity
was Agni) who could be given wpasampadi mmediacly, withou the
usual four months’ probazion (parivisz) because they were aready fam-

mavadino and kiriyavadino,® le., believed ir the “causal originztion” of

all phencmena whatever, and ar the same time that there is an “ought
to be done,” to be contrasted with an “ought not to be done,” or “savoir-
faire” to be contrasted with a “la:ssez-faire” (the opposites of these posi-
tions are well known “heresies™ from the Buddhist paint of view). We
need not cite bere from the Colloragge the Jong list of disqualifications,
but only say that chese may be moral, intellectual, or physical, the physical
disqualifications itcluding a great variety of deformities and disenses.””

Where, as in Burma, it is the rule for everyoue w becomne a movk for
a limited time, or when a Buddhist king 15 temporarily ordained* :t
would appear that this temporary retreat from the world corresponds

48 The oppusites of hese positiors are well-known “heresies™  (mrechadigtir)
from the Buddhst potnt o view, as ey must be from hat of any orthodex teach-
ing. Expressed in Christian terms, kammesddz is the docrrine thar all “accidents™
are rausally originated, nothing whatever happening by chance cr becanse of any
direct divine intervention; bivfyewada thar there is an “oughttobedonz” znd an
“ought-nottobsdone (ahiripz)” It should ke nored, howaver, tha- skivfyazada
as a heretical doctrine implies that there it “notan.onghute-he-done™ and cor-
responds to the “amcralism” with which the Amaurians were charged in the
Middle Ages. In the same connection it should be observed that while the moral
values are, if anything, cveremphasized in 3uddhism (a fact closely connected
with its cspecially Esatriya character), it is not pretenced that right conduct 1s of
mers than a neczssary dispositive vilue in rclation to the fnal attainment: as is
clearly shown in the Parable of the Raft (M rx3s), wheore conduct is a “boat” to
be abandoned when :he “Farther Shurd™” has been reached, and iy Dh 267, where
these who have rejected virtue and vice alike (yo eu pudiur cu papamn Bghetod)
car rightly be called “walkers with Ged in this world” and “mendicancmonks.”

7 Wigar (serpents of partly human charzcter but cetaining ophidian characteris-
tics) are disqualided, even though they may be moved by the best intentions. To
this corresponds the “folklore” principle, that me-maids cannat as such zeguire
a “soul,” but rust be “mzrried” to 2 human being, at the same time losing thair
scaly tails, which are changed into feet, so that nc trace of their ophidian crigin
remains, In reality, of course, it is always a Solar Hero that “marries” the mermaid
(agini), and (o this situation (that of Ap3li in relation o Indra) can b= epplicd
die words of Douue, *“Nor eve: dliasts wnless Thou ravish me”

%8 Por the cases of Asoks and of the Chrese Emperor Wuti, buth of whom
rcok orders wizhout effecrive abdicazion, see Vincent Smith, Early Hisoery vf Indiz
{Oxfard, 1924}, p. 168
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exactly to that of the Vedic Sacrificer (paja-mana)™ who devates himself
and, being initiated (di&sia), is during the operation no longer himsclf,
no longer “this man,” ## z], un:il waen the operation is relinquished he
returns o himself, Zrom the Truth to the Falschood, and hecomes once
more “whn as rezlly is” in the worldly sense, So-and-so by name and

lineage.
Buddhist ordination, we conclude, has nct only the appearance hur also

the significance of an iniriaricn. The only possible alternative would be
to regard iL as a pscudo- or even countcr-initiation. The latter alternative
is manifestly out of the question®®® nor can the Zormer he enterrained
by anyoas who acsepts the tex:s in their entirety, in which the Buddha
is deseribed as mmore than man and as of Agni’s and solar lineage.

natthika. Literally a “There-is-not-is7,” or a listle more freely, “Nothing-
morist,” the term is used in Sanskrit and Pili alike to mean approxi-
matcly what is meant by our “skeptic,” “materialis:,” “pragmatist,” or
“atheist.” Lhe man who maintains “there is no other werld (natzhi paro
loko)"™ despire the fact thut “there Is assuredly another world” (sentars

49 Tn this eonnection it is worthy of note that yejamang it 2 form that may be
cither reflexive or passive, and thus means Soth “Sacrifices” and *Sacrificed.” Thar
the Sacrificer who is also a Comorehensor of the ritval is really a “sacrificer of
himsel? (agmeyaiif)? is repeatedly affirmed {eg, SB xaf6.73-14), and this is
also true of the Christian sacrificc (the Mess).

50 The Purinas, in whichh ie Buddha is rcckoned an erater of Vignu, consider
it e wes born as a deceiver in order to lcad astray the enemies of the Devas.
We are more inclined to think that (as in Mark gixr-12) the Duddhist daarmina
is presented in a form that could essily be misundersicod (cf., for cxample, D
1140, where if is described as “hard to be undersicod by you who are of differert
views, another -nleranrce, other tastes, other allegiance, and other trainizg™), and
that it could havz enlightened some ("to whom it is given to know the mystery
of the kingdor: of God”) and deluded others {“fhem that are withour lest at
any rme they be converted, and their sins should be forgiven them”™). T have known
a modern scholar to admit that “temperement and training” alike prevented his
aceeptanee of traditional poirts of view. The Indian pandit rarely azempts 1o oor-
rect the Furopean scholar who may entertain what he xnows is a false view:
one has to ade the right question before one gets the right answer, The Buddhist
dhame, in the same way, likc many other “secret doctrines,” protects its own
“secret” What is in any casc highly significant is the synthesis of Saiva and Bavddha
Clits that is so conspicuous in the Indlan Middle Ages.

*'CL T v.228, where the wcchedividi (“annibilationist” “materialist®) is defired
3 onc who puintains that “there is no such ing as going Lo this world to
another; this world is cut of” (ito paraloko-yata wdmi natifi, wyem loko uwehiijud).
In J w1225 the same heresy is supporied by the argument “for who has ever come
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yeza, kho pana param lokarn)™ and as against “Arhats vessed in the
other world” (paraleka-vidino) is “a bad-liver, a man of false view
(heret'c), a denier” (dussiln . . . miccha-ditthi natthikavido, M 1403, cf.
A st and S mmy3). Naithika i S 1495 does not mean “empty of hand”
or “one who refuses alms”(!) but a “denicr” as above: we cannot under-
stand the translator’s comment “we find no parallel to this term.” In
S m.ry matehurd, “Nat-isim,” and aszhicg, “Is-ism,” are the two extreme views
of denial and aftirmation which arc popularly maintaiaed with respect o
what may be called the question of the reality or persistent identity of
the warld or of the individaal, it which ennnection it is farther debated
whether it is the samc incividual who in this lifc or in another borh
acts and reaps the reward of acts, or whether one acts 2nd another reaps.
The Buddha teaches a Middle Way* of “Causzl Origination” (gaticeasa-
muppida), according to which “things” arc tw be regarded withour any
“in themselves™™ and only as paenomena (#pa) that have ariscn in such
and such a way (varhd-bhitam, “as-become™), viz. in an ordered causal
sequence. The gist of this doctrine (stated again very clearly in M r.421) has
besn admirably summarized by the translator in Kindred Sayings [= 5]

sack thenee? (ko zwic A idhégate), «n appeal w the common experience that the
deac do not retury (a5 stated also in D 1225 and T 242 and in accordarce with
thie norenal doctrine of the Brihmanas ar¢ Upanisads, 5B (L6.1.5, Xur.8.4.72, ete., and
CU vunzy). '

2 Cf. Ud 8o, anhi ajatam abhitam akatem asamBhatarn, “I'here és an Unborn,
Unbzcome, Not-made, Withoutcompesition.”

58 Roething, Confra Fetycken =, maintains that faith holds a middle courss
between cortrary heresies. Fact and ficsion alike are “what we make of” our
ohservations; neither ‘s an abselute, or mare then a ussful jegon de parder, neither
are any bus suatisticel proofs aveilable for the recognition of fact or fiction. Truth
mself is transcenden: with respect to fzet ard fiction alike, as is Goodness with
respect o virtuc and vier, and Beauty with respect 1o Tovely und uplovely,

5 Mo Buddhist would deny that apatarauces zppear, If cur zpprehension of these
eppearances can be corrected by doser observation, it may surve practical ends, but
the hetter gbservation is sill only the acwal or theoretical registration of an appear-
ance (shape), and so on ad fnfinfram. This will apply even if “things” are -ecuced o
mathernatical formulae, which are stll “shapes” The cuestion, “Is there a thing in
irself?” is meaningless: we can anly ask, “Is ther= a form corresponding to the matter
{dimension or number) " The traditional answer nssumes the existence of such a
form or idea of the thing, as its eternal reason; this is a “reality,” but observe tha:
we are now no longer dealing with a sclfsubsistent thing “in iszlf” but with the
thing “in irtellect” and consubstantizl with this intellect. Tt is in tlis sense Ui the
metaphysician is a “Tcalist”; popular and scientifc “realiun” (= philosophical “nowwi-
nalism™) coincides willh “aesthet'dsm® and “sentimentality.”
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1122, note: “The subject of the resulting experience is himself the result
of the causal experience, as much and as little identical as is, say, the tree
with the seedling” (ar the child with the man). For us tday, whose view
i¢ amimistic aud whose interests ere psychic rather than spiritual, and who
think zecordingly of a sentient idennty as persisting through life or even
after death,® this would be an “Ts-ist” solution.** But for El_lu Buddhist
(as for Plato, Symposium 207v8; c. Pluzarch, Moralia 3g2°") this docs
not fellow: the persistence of an identity ever from day to day is not a
“fact” but a merely “conventional rrurh™; the facr is that, as in che monkey
parahle of § 1gs, “will, mind, knowledge (catars, mano, vidianarm,
ie, the whole mental personality), this every day and every might arises
(uppajjeti) as one thing and is destrayed (nirajjhaif) as another,” znd as
in the parable of the chieriol,™ 8 1135, where the name of “csscace” (satta)
is said to be given only conventionally (semwmuced) to what is not really
a simple substance, but an aggregate. In the same way ar death “rhe soul
and hody that were in a previous becoming is destroyed without residuc
and another stops forward (purimabhave némavipam asesam niruddham,
afifiam uppannam, Vis 413),” and it is 2 heresy to maintain thar “this
eonscinusness (idam vififdnam) concurs and wmigrates (sumndhdvats samso-

85 Few if any materialists have atrempted to disprove the immortality of dic “501.1]”
hy zdducrg irs manifesr mutzhility, or by the argument that whatever has‘hac a
beginning in time must also end in time. Thar the scientist would rather dISpJ‘C'\"e
the spiritualist’s “phenomena” than disprave the latier's interpretations of them s
significant of the former's real posizion. For the metaphysician the phenomena, Ihnw-
ever well attested, are of no fore interest than any other phenomena; but his inrer-
pretation of them is very different from: the spiritual'st’s (of René Guénon, L'Erreny
spirite, Paris, 1930). The etitude of orthodox religion (essentially one of indiffer.
ence) is also very “corrcct”; in any casc only the “intellectual virtues” survive,
and thesc arc certainly not those that the “dear departed” are said to display, How
far the Buddhist is froin the spivitalistic position appzars not only in tae whole
treatment of “iccividuality” (ibecation belng preciscly from the “personality” for
the survival of which e spisitualist adduses *proofs”), but ccnspicuously in E%.‘L
772, wiere the guestion “Whet shall we come to be after deally™ [kim sue bhawis-
séme iju cuzdse) is one that can on'y e asked by ignorzrt wosldlings.

¥ The docwine of “Causal Origination” is expressly cescribed as “prafound™ and
“haid 10 be understooc™ by those of an altogether different ternperament and rraic-
ing (8 1.o2 and 1967, T3 trgo, ete).

¥ Plutarch, Meralic 39on: “Tiead is the man of yesterday, for he ds passed inta
the man of today; and the man of todey is dying as he passzs into the man of
lumorrow. Nobody remains one persen, nor is cne persen. . . . (Jur senses, through
igncrance nf reality, falsely tell ws thar what appears wo be, is”

8 The “chariot” in Indian seriptuze generzlly is the psycho physical vehicle,
iself an aggregate, in which the simple substance of the Spirit “rides.”
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rati) withour loss of identity (sme#@am, M 1.256);* and yet it cannot
be said that dezth is an automatic release from evil and from works (Mil
72) because “beings (sartd) arc the beirs of acs (Ramma-ddydda).”™
It must never be overlooked that traditional doctrine makes no distine-
tion in principle between our daily deaths and births and death and birth
“when the time comes™: this together with an uncerstanding of what is
meant by the two selves™ (in Buddhism the great or fair and little or
foul selves) are essential to a grasp of any Indian scripture. As to the
survival of personality, whether fom day w day or lile w0 lile, the Buddha
teaches a Middle Way of understanding that of continuity without
identity.

It remains only to add that the corresponding Skr. ndstika and nistikya
= natthitG arc found in Brahmarical contexts. In MU 115, ndstidyam
1s grouped with fear, hunger, anger, ignorance, etc, 1n a long list of
dmasa qualities; BG n.42 gives the sense of PAli narchika, bur nor rhe
ward itsclf, thus, “Flowery words arc uttered by the stelid, whose delight
is in the literal sense of the Vedas, saying “Lhere is nothing more’ {(nn-
yad astizi vadinah).” In the same way KU 1.6, although nor mentioning
the term ndctika, actually defines the “nothing-morist” in words identical
with those of M 1.403 and J v.228 cited above, viz. as one “who holds that
‘there is no other world hur this' (ayem Inka ndsti para 16 mani),” ie,
who deaies that thers are possibilites other than pessibilities of mznifesta-
tion. For Manu aderkya is an ahetuvdda and effectively an znechedavida:
we find in 65 that “hy the denial of causaliry, families are sonn de-
stroyed (n&:!i;%yc‘rm ca karmangn kuldny dda vinedyanti),” which we un-
derstand to mean that to deny the inheritance of the father’s karmic
chzracrer by the son is is ta deny the realiry of filiarion, and thus to “de-
stzoy the family,” as traditicnally understood; for from :his point of view,
where there 15 no hereditary trarsmission of a voestion and a character,
there is no family line, Tn the same way Mann vnir22, a kingdom infested
by néstikas is destroyed; In m.ar, and mmise, adstikes are grouped with

3 CE in M 1366, alems . . . aAdathettaye, “Have you had enough of otherness?”
ie, “of the vicissitudes” of Life.

8 For inhcritance in this sensc, scc BU 1.5.17 and Kaus. Up, 115 (pitapetriyem
sempratti or sanpradinam) and JB 1.18.10, asye putrd dayam npayani.

1 Thz onc an cssence (spiritual or inwllestual), the other an existence (psycho-
physical and sznsitive). In Christianity, the soul to be seved and soul to bz lost in
Luke 17:33. or hated, Luke 1q:26, the spirit as suadered from soul in Hcb. 4:T2:
iz soul o be “lated” being precisely e poyeke of the “psychologist.” So also for
Riimi, “the soul (nefs) s aell” (Mughnawt 11375): of. JUD 1v.25, mano narakah,
L.
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(hicves, belittlers of the Veda, outcasts, sidras, etc, and in w163 and
x1.67 ndstikya is covpled with helintling the Vedz znd with murder.

We conclude thar the né#i4a is a nominelist, a denier especizlly of any
bu: cmpirical truths: and thet the word can best be rendered by “skeptic,”
a word that has the further zdvantage of correspending in value to Pali
dirthika, generally in the bad sense of coe who entertaing fuldre opinions.

zége. While in the vast majority of cases naga as type or epithet of the
Budcha or other Arhat is “elephant,” there is a text of special intersst,
the Vammika (Valmiki) Sutte, M 1142 145, in which the khindseve
bhikkhu, L2, Arahat, is typified by a #dga that is unquestionably a cchra.
A cerrain Teva appears to the elder Kumira Kassapa and says, “almsman,
alinsman, this is an ant-hill that flames by day and smokes by night.” The
Brahmean answers, “take a spade, Sumedha, and dig it up.”® The Deva
according’y digs, and unearths a variery of ohjects, which he is wld to

82 That from an Indian point of view the lineage ceases as scon as the charzc
te-istic kabit of the family iz neglectec is clearly seen in the Mehtadeve Supra
(M 11.75-83); it is the “lovely custam” (kalyana eapta) of this royal line -hat when
the barber finds the frst gray hair in the king’s head, the king adopts the religious
life and hands over the kingdom to his son; this tradition is maintained for 34,000
years, but broken at last, the Budcha ramarking “When on the part of enc of
twe successive perscns there is a breaking down of such a lovdy cusiown, the
former of them is the last (of the line).” o tesam amimapurise hotn In (e swne
wiy the carpenter whose son should become a shopkeeper would certainly be wn-
sidered the last of his Hne. A memory of the same point of view survives in the
atiitude of the parent whaose son or danghrer has commirted some heinous cffense
and wha says “you are no child of mine” or even simply “disinherits” the child.
The exrension of a lineage i Literally the repeated rebirth of fathers in song: each
of whom i thought of as tekiag his father’s place in the world. This is the prin-
ciple of hereditary wceation, and it underlies all the recistance that is offzred to
thz breakdown of the caste system in accordencs with which one’s function is de-
termined by heredity and not by oersonal choice. It would hardly be pessible to
deny that in modern times and before our eyes “civilization” (in this sense, that
of the Indian “family and kingdom™) has been destroyed by skepticism (materi-
clism), individualism {involving free choice of occupation) and the “risc” (o
Pi:war) of the proletariat ($0dra). Iu a Jictatorshiv there Is yoverumen. by @ single
&idra, in a sovist government by a [ew fGdras, and in 4 democracy govermnent by
Many s0dras, nouz of these condidons corresponds o Indian concaptions of civili-
Zton or order; whut the modern terms progress is for the taditionalist dis-
lntegral.lon.

% Chalmery’ version coafuses the speakers; it is quite clear from the sequence
Df‘ the texl that “Brehman” refers to Kazssapa, and “Surnedha” ro the Deva. From
DhA 111146, we lezrn that the Deva nad been 2 monk in the tme of the Huddhe

435apa and had arisen in he Brahmaaworld as a nonrewrner but not yet tully
pertecia].
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reject, aad Lo dig furdier. At last e comes to a cobra (ndga), and says,
“a cobra, your reverence (bhadante).” The Brahman answers, “let it be,
harm it not, pay it honor.”

AL s point sumething is missing: it must be understood thar the
Deva asks hfteen questions abou: whar has been fouad, and that Kassapa
cannot answer them. The Deva then tells Kassapa to put the questions
to the Buddha, whose answer will be convincing. He does so, and the
Buddha explains that the interpretation (adfivacanan) of the ant-hill is
“the body,” of the fire “acts,” ¢f the smoke “thoughts.” of the Brahman
“:he Tathiyata, the Arahat, the Fully-awakened”; of Sumedha an “alms-
man still a pupil,” of the spade the “Aryan insight,” of the digging
“heroic effort,”** of the various objects “bonds, etc. to be rejected,” and
of the cobra (ndga)®® “the almsmzn freed of rhe foul issaes (kAZndezva
bhikkhi): Le: him be, harm him not, do him horor.” We learn from
J 148 and DhA 1wy that as a result of these interpretations Kassapa
became zn Arahar.

In e¢nc other context (S vigy, of. v.53), the attainment of maturity by
almsmen is compared to the developmert of young snakes (or eels)®
wha ars born in the hills and go down to the sea by way of the lakes
and rivers, orly attaining their full development in the sea, which is here
an equivalent of #:bbdna, amata (see “samudda").

Tt is thus firmly established that »dge in the ophidian sense may be the
symbol of an Arahat or Buddha, Further evidence is aflorded by Dh 179,

8 Digging for buried treasure, in a spiritual sense, appears several times 1a RV,

#In iz chaprer immediazly following, twe Arahats are deseribed (M nList)
& “two yreat ndgen,” and tis probable that in this case also it 5 néga as “smake”
rather than sdge as “dlephant” that is meant. In Vin nz24-25, where the Buddha
overccmes Ahinaga in the Jaiila firetemple, he is referred to as manussa-napa
and here mazq has certainly its ophidian sense; that the Buddha “fights fire with
fire” (tejaca tejam) corresponds 10 TS vo41, where the kindled Agni and “the
Apgni that was hefare Agte one gnother”” In many other cantexts the value of nage
i3 uncertain.

5% The word is ndga, but the description suggestive rather of an imperfect knowl-
edge of the life history of eels than of snakes. If ecls were regarded as “snakes,”
this may in port account for the characteristic association of magas with the Waters,
but does not affect the symbolic values.

Néagaz is prebably also "snake” in M 1.386 nagassa pentasersssa Khinasamyoji-
#asia, Elscwhere naga, as a symbol or coithet of the perfocted Buddha or Arahat,
1s usually “clephant,” and always, of coursc, where the symbol of the Aaithi-peda
is involved, nags = hatehi, gaje. It is from a different point of view, of course,
that the clephant's track can be followed up, as for example in Mil 346, yetha pi
Eajeridiasse padam disvina, and similar texts correspending to the doctrine of the
vestigiam pediy in Brahmanical contexts and in Christianity.
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«That Buddha whose “pasture’ is infinite (enania-gocaram), being without
feet (apudam, = kenning for ‘snake.” and implying also ‘leaving no track’),
by what track can you track him down? (kena padena nessatha).” This
text is closely affiliated ta BUJ w88, where the Brahman is aeaksué-
dratramp tad apiny epidam . . . anantarem, and Mund. Up. 1.6, where
the Brahman is adrivam agrabyam agotram avarnam acaksubirotram tad
apany apiadam, etc, and, it may be added with Shams-i-Tabriz, “the last
step, to fare without feet” and “in me is no ‘T' and no “We,’ [ am naught,
without head, without feet” (Rimi, Dizdr, po. 137, 205).

At the same time we have wished to point out the parallel in Greek
mythology, where not cnly may Zeus (= Dyaus Piy = Varuna = apara
Brahman = Buddha parinibluzo) be represented as a snake, but the Hero
entombed 15 alse a snake: Jane Harrison, Prolegomena 2o the Study of
Greek Religion (3rd ed., Cambridge, 1922), Ag. 96 (rhe snake is as-
surcdly within the tomb)} is the very picture of an Indian #iipa such as
is erected for the Buddha {passize), or any parintbbuto bhikkhu (Ud ¥).
Without pursning the snhjecr further we shall only remark thar if the
snake is the symbol botli of an imperfect nature w be abandoned and of
a perfected nature to be realized, this corresponds to the double valus
of “nonheing” (1) as a natural evil to be escaped Zrom and (2) as a
supernatral good o be atained, and w the polarity hat is proper t all
“negative” symools, which imply on the one hand a privatior znd on
the arher 4 freedom from any limiting affirmation.

niccakapparmn. At M 1249, where, after delivering a discourse, the Buddha
says thar he composes and settles his heart, focuses it and synthesizes it
(cittam sapthdpemi sannivadems ehodi-kuromi surngdaham?), and that this
Is in conformity with the former samdadhi, “in which niccakappan nicca-
Reppam vikardmi” the translator renders by “in which T always dwell.”
This is to confuse miccukuppam with niccakélzm: the meanin g is “which
L enjoy, or in which I rest, whencver I will.” “Always,” indeed, contradicts
both the sense of the present centext, in which the Buddha speaks of
himself 25 cntering into Lhis samadhi at a cereain time, and rhar of such
bassages as M 1.482, in which the Buddha’s knowledge as = man, as “Go-
tama, now waking and now sieeping,” differs from his knowledge in
tontemplaticn.

”fzbb‘z}’»’v'v‘i, nzbbana. It is familiar that nibbiang = nirvina implies the =x-
LL T T . " - -
netion of a Hame. Nirvina is literally “vocblowing,” or more sechnically,
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“despiration”: nbbutam == nervdtam thus corresponding o azdfzm in
RV x.1292, tad ekam dnid avatawn being the exact equivalent of Eck-
hart's Dé dru swer wppriinde in ainer glichens sweben pegerstet vnd cn-
geistet (“equelly spirated, despirated™), 4a ist cin hahes wesen (Pleiffer
ed., p. 517). The PTS Dictionary, s.v. nibbina, starts, however, with the
errnneols srateman: thar nir-rd means m “blow,” ignoring rhe regularly
privative value of ars. Inscfar as nibbinz deocnds upon mired, then, it
implies an extinction or death by ceasing to blew, Le, ceasing to breathe,
and pat an extincticn by hlowing “which latzer process,” as the Dictionary
remarks with unconscious pertinenze to the history of the idea, “rathes
tends to incite the fire than to extinguish 1t”: Agni being in fact very
cften referred to as “quickened” (jatah) or “churned” (mathitah) by
the Gale (of the Spiril),™ Vata, Vayu, Matari$van, with whom he can
also be identified, in accordance with the principle that both Agni and
Vayun are “selbkindled” (RV r12.6; AB 1m.34). Furthermore, the earlier
relerences in the Dicticnzary are “to the fire guing out, rather than w the
fire being put out,” for which there arc exccllent metaphysical reasons as
well as those “ethical” reascns o which the Dictionary refers. The ques-
tion of a being “blawn cur” does not, in facr, zrise ar any time in connec-
tion with the history of zired. The Dictionary, s.v. aibbdpetr (causative of
nibbiyati), has, indeed, “to make cool by dlowing” (this repeats the e-rer
natad ahove) and cites RV x.16.13 afredpaya, addressed o Agnl, who is,
as a matter of fact, besought to cool the ground that he has burnt, the
still smoldering pyre; but here niredpaya (causative imperative) is by no
means “make conl by hlowing,” but “make cease to hreathe,” or “cease
to blow,” and in this way extingu’sh his own flarces. To “cocl” though
nct by a “bloswing” (which would not cool, but only fzn the flame) 1s thus
a proper sense of nired, cansative; it acoors thas in ] 1157 sabbam nibbd-
puye dararn, “cool all my fever,” and survives in Brajabul, c.g, #d nebhiy
hivira dguni, *It cannot quench the flame at my heart” (5. Sen, History
of Brajchuli Literature, Calcutra, 1935, p. 406). T canaor helieve that
i bbavaiz or mibbina has anyCing w do wizh any root (#r) meaning to
“cover”; for example ] vi.1gh jdla . . . nebbayats is simply “the fire ceases
to draw,” and so “goes ouz.”

We car row proceed w notice some of the Pali and Sanskrit contexts
in which nibbdyati, or its equivalents, distinctly mean a “going out” of
rhe fire, which is 2 cearh in the same sense that we speak of thc fire as

€7 Tor Agni’s despiration, beause of which he would go out, and contrasted with
4ls being kept ablaze by fanning or a supply »f facl, of. SB 1837
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“dying down.” The sensz in which the firc “goes out” is almuost always,
in Fact, parabelical, the reference being to the extinction of the flame of
life. In M r.287 the fire is “gone out for wanr of fu="" (zndhdro nibbuto) ,*
that food or fuel, of course, by whidh the empirizal consciousuess is sup-
po:[cd throughout “life”: S 1159 refers tc the “zoing out of a Hame”
(pajjotassa nibbanam): Sn 19 has “My roof yawns wide, my fire’s gone
out” (vivard kutt, nibburo gini), Needless o say, Lo, that there are many
kinds of “firc,” and that in many casss it is specifically the hire of ange:
(kodha, A wgt), or more often the fires of passion, delusion, and defect
(raga moha dos, § wv201) that arc extinguished. In Saaskrit contexts
vd, mrvd arc usually found with direct reference to spiration, eg, KB
virg, where it is a question of the “breaths” (pranas), and these “thcugh
blewing (rénzaf) in various directions do not blow ow” (na nirednd;
Keith’s versior).*® When it is specifically a question of the going cut of
a fire, which no longer “draws” (air) the usual verb is #dan,” in which
the meanirgs of “aspire” and “expire” are combined: thus in CU w.3.,
vadi ugnir udvdyeti vdyum apyeti, “when the Fire gives up its breathing
(dies out), iz enters the Gale,” echoing SB ¥.3.3.8, “when the Fire goes ou:
(yada agnir anugacchari) it is into the Gale that it then blows out (vayum
tarki oridvard), whercfore they say ‘Tt has cxpired’ (wdavdsiz).” In the
same way for the Sun, Moar, and Quarters “established in the Gele, they
are bozn again of the Gale, forsooth™ (viyer . . . punar jivante, are “born
of the Spirit™). “And the Comprehensor thercof, when he departs from
this world . . . enters into the Gale with his life-breath, and being in arnd
of ir (eranmaya eva Bhatvd) he hecomes whichever of rhese divinities he
wil, and moves at will”® (dayasi, Sayana samcaras, cestazz).™ In the
same way, Praéna Up. mmg, “For those whose fiery-energy has expired,

% Tust 25 in MU v1.34, “As fire, of fuel destiture, is quenched n its owa source,
0 the will {rittam) by the destruction of its version: is qrenched (upaidmyate)
in it own senree.” The hermeneutic interpretation of nfbbana as nir-vana, “withoot
wond,” “without fuel,” is based on this aspect of the decease of the hAre cf life
Anihira = anibhoga as interpreted by Peul Mus in the sense “not ceriving
nourishment from any external source.”

% Cf JUB n2.5-6.

”_No_te that #dzna in the sense of a “sponteneous vtrerance” is much rather an
aspiration” (actually, not in the scnse of “ambition™) rthen an “imspiration.” It is
2 Pljoduc't of the speaker’s own clevatior. So C.A.F. Rhys Davids rightly translates
Udanze (the Sook so called) by “Verses of Uplift” (ignoring, of course, the
vernacular and social meaning of “uplift™).

1”-Mc-tlon at will being a necessay comegusnee of cousubstanidality widh che
(;r.:dr:' (')f the Spirit, which “blowerh where it liste” {Julm $:8), and “as it will?
(vathi vaiam, RV x168.4).
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so that rheir fiery-energies are quenched (fejo ha vi udinas tasmid upa-
santatejal) there is a regeneration (punar bhavam), by way of rhe con-
sistence of the powersobthesoul in the iatellect.” Therc can be no
question hut that the Buddhist nibbiyatr preserves the values which are
contaned in the ulder texts on despiration.

Our principal purpese in this notc, hewcver, is to emphasize that mié-
bana, and a fortiori parintbbina, is always a death or transtormation, and
to mwake it clear in what sense :he death is a summam Ponam, and coin-
cident with a rcgencration and the power of resurrection. Purirabbina is,
in fzct, synonymous with the parizaara of AB vima8, SA .12 13, and
Kaus. Up. 1.12,”* where “entering into the Gale, and being dead, vet
they do not dic, because they risc again,” with application alike to the
divinities and to oneself. Pari- is not so much “rourd about” as (1)
“thoroughly,” in the sense rthat “the kingdom o God i3 for none but
the thoroughly dead”; and (2) “towards™ or “in,” as when we speck of
“dying iz the Lord": who in these contexts as in those cited above is
Brahman identified with “He who blows (24%) here,” ie, Vayu, who
does net blow yonder (8B virvy.3.9), but as zed ekarm, “That One,” “blow-
eth and is still” (2nid avidtam, RV x.129.2), nor ever “gocth horrc,” being
himself the “home™ (astarn) to which all others return (JUB 1r1.1-3;
BU 15.22), not excepting the Muni freed from mental and physical borh
(ndmakaya vimusto = namardpayé vimutto), who “as a spark that is
sped hy the force of the wind ‘goes home’ and no count can be kept of
him™ (8 1074) ; they are “gouic with the wind”; and, as we know, this
expressicn (edyogatah)™ is the same as “unificd” (cko dhatvd), both of
these heing common ways in Indian literature of saying “dead.”

It must be realized, huwever, that there are many deaths, of which rhat
death in due course after which onc is laid on the pyre is only one

"2 Prapisya viyan mytvé nona myechansi, tasméd cva prnav adirantis one of the
finest of the Indian texts nn desth and regeneration. The regeneration of tae
Comprehensor (eramwit) ar death, when he is “born agzin” cf the fire {and “bx-
cepr 3 man be born zgain, he cannot see the kingdom of Ged," John 3:3), Is
prefignred in the rituzl, where, for example, inasmuch as the priest repeats the
whole of the hymns, “he brings to birth (pre jawayat?) the sacrificer, who is now
an embryo, trom the Sacrifice as womb,” AB vig, the Sacrifice itself being identl
fied with the Gale, ibid., v.33.

T3 Vayogatak, accordingly, presumes the fulfillment of the wish so poignantly
expressed ir the Vedic requiems x14.8 and 16.3, siyavadyam panar astam e, sam

gacchasva tanes suvarch . ., peovhute vitam @i, “All the accursed fevil) sauck
away, go home again, be constituted in 4 Lody of glory, . . . Fare thy spirit to the
Gal="
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amongst maay others, A'l change is a dying, and at the same time in-
volves the birth of a new man (who may be better or worse than the old,
hut in our contexts which are concernec with true Wayfarers, is always
a better man),™ as is explicit in S 1195, where “will, thought, discrimina-
tion (citza, mana, vififigpa), all this arises us one and is destroyed as en-
other, every night and every day,” and A 182, where with reterence to
a change of occupation and status, a man is said to “die to the one and
be born 1o such another” (zaro cuzo itthattam agacchars).”™ It is [rom
rhe same point of vicw that the apolication of nibduto and parinibbuto
to still-living human beings must be understood. The MahZsambodai as
a nibbana is the death of the Bodhisartva, and the birth of 1 Buddha, the
Wake,™ and similarly in the case of others spoken of as mibbuto or even
parinibbuto” here and now.

Parinibbdyati thus implies not merely the death of a self, but like ll
deaths whatever, the bringing to birth™ or making-become (bAdvand) of

M 1.388-90, however, deals with the ease of the man wio “goes to the degs”

T5Cf Augustine, Centra Max., “all change i a kind of death” Wha: iy cited
above from S and A is stated in almost identical terms by Plato in the Symposium,
and by Eckhert, “The soul’s progression is matter, wherein she puts on new forms
and puts of cld ones: the one she doffs she dies to, and the cne she dons she
lives in" (Pfeiffer cd,, p. 530}, like BG m.22 and BU 1v.4.4, but no more than
cither of these a doctrine of “reincarnation.”

The [ormule expressing change ol oweupation i identical with that in which
the Buddle's descont frorm the Tusita beaven is steted, D unigb, so tefe cuto
iehotiom fgato (where it may be further remarked thac fthaifem Ggaio s Lanta-
ILQUDE 10 ferhdgara); and it is in the same tesms that a serics of rebirths s de-
scribed, eg., DhA 1v51 fate cutd soithibule #ibrothi.

"%In the sam= way orcdination, in many respecrs analogous to initaten, is a
“birtk” (rherefore also a “death” of the layman as sach), as in M 1L163, where
we have (1) yato . . . jafe, “from the day I was born™ and (2) yma . . . ariyéye
jatiya jate, “from the day of my hirth in the Noble Race,” Le., as a Sakyaputta, a
“Buddhz’s gon,” birth in this sense beirg a fliation. To be awakened ic the same
35 to come into being, RV passim, especially in connection with Agni (asar budh).
“Wake” in the semse “to bc born may be noted in Widsith, line 5, end we can
stll speak of “waldng to he light of day” ir this scnsc [scc Widsizh, od. Kemp
Malone, London, 1926—=n..,

7_7 E.g., A m.rss, which distinguishes those whe are perinibbute “here and now,
'_L"“i'f’re our very eyes” (diizfeva dhomme) and those who are saremibburo only
“at death” (%iyassu bheds). These two parinibbinas are again subdivided according
0 whether ey arz avained “with means” (sasankhira = sasamskarana) or with-
out, this depending on whether the pupil’s powers (sekha-daiznd) are “dull” (mu-
duizz) or “superabundanty manifested” (adAimartani pitabbavanis).

2 ™ TLis sense of bhi {causative) is explicit in AA 115 bwmaram . . Ehavayati.
-l Mmany uther contexts dha (causative) hes rhe crearive significance of sna, and
smilarly where it means to “evcke” 2 mental image.
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another self. Evcry step on the Way uses a “dead sclf,” now seen w be
“not mine, not 1,” as  rung or stepping stone, and it is thus that the Way-
farer’s very Self would come into being (bhasnur-dtmi, AB viL1g), and
is morc and more clearly revezled (@wistar@m-itma, AA 11.3.2): the final
product, “when all has beer. done that was tc be donc” (katakicco, katam
Rarapiyam, passim; Ertakrtyak in AA 15 and MU v1.30)," being -he
Spirit all-in-being, a (inished and perlected Self (Phavitard, pacsim:
kreatman as in CU vinx3).* Parinibbayati in this sense of “bringiag to
perfection” oceurs repeatedly in the striking text M 1.446, where the word
is used ir conoection with each of the ten stages of the tra‘ning of a noble
stallion (and it should rot be overlooked that the Almsman whose lower
self has been brough: under complete control |aztd sudanto| is cften com-
pered o a well-trained stead). What we have wished to bring out, then,
is that parintbbuto in the sense of “dead” has not the limitng valve that
is commonly attached to this word,” but also implies “regenerate.” Pari-
nibburo has borh of the values that inhere in the word “finished,” which
can mean cither “dead” (as in the expression, “that was his finish™) or
“brought to perfection” (in the sense tha: we speak of a “finished prod-

" AA WS @md knakrtyo savogetak prafi . . . prayomn eva trnar jayate, ““he
spirit, all in act, enters in to the Gale ard departs, and departing, is regenerated™
MU vr30 krzakseyo . . . searam duvqram bhitoa, =tc, “all i act, he breaks through
the Sundoor, and fallnws the path of that one of the solar rays thet pierces threugh
the Crb and continues beyond the Brahma world, whereby men attain the highest
goal.”

8 Kytatma brahmaloharm abhisarmbhavimi, the “answer” to Sn 508, ken’ attana
gacchati Brahmalokarm.

81 A limiting valuc tha: can only be attached to the event of death by tlwse who
see anattani aftanane, “their self in what s ot thelr sell” These st fear dzath
and must grieve, both for dieir vwn loss, and for the deceased, who “is no morz.”
It is preciszly the saue kind of grief that is felt by the profane when a religious
“leaves the world™ or is infdated, which events are also deaths, cf. JUB 1181, On
the other hand, funeral rites in 2 traditional society are occasians, not of grief,
but of rejocing: of. D 11161, where at ths Buddha's decease he is honored as kings
are honored “with dancing, singing, and instromentzl music” %, L. (2. was at one
tme livirg near the Furning Ghat in Benares; she saw many funeral preesssicng
and abwerved that the “mourners’ ™ faces were radiant. Qnly once she saw an old
man wesping bitterly as he followed the eorpse. On pointirg this out to her old
woman servan:, the latier replied with scorn, “He 13 only an ignorant peasant”
tor as the Buddhist would have expressed it, an asratz puthufjenc: it is the “world-
ly minded” Devas alore thet weep at the Puddha's desth, D 1m.x3g). The zradi-
tional position assumes that the deceasec, as kriakroyat, ctc., is wvayogaiak, punar
bhutvz, uditz, amrta; the traditional way of life presupposing this zs (5 normal
cenclusion, death being “the ablution al Uie coudusion of Life's ritual,” as n CGU
NLIY.G.
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act™).* We need hardly say that all perfection and all peace imply in
this way the death of whatever had been imperfect or not at peace;® all
motion ends when it attains the goal to which it was directed; Death 1s
the “Ender” (antakz), but also the solar Eros, the Great Spirit (mahar-
man) wao welcomes the perfected at World’s End. Par'iméémlof l%tcrall',r
“despirated,” is thus “finished” in beth senses of the word; and it is only
if we realize this that we car. fully understand why the faithful Buddhist,
wher he sees the Buddha's tomb (2A424), is moved not by sorrow, but
with the “hiill” (semecjana) of understanding, and exclaims trium-
phantly, “Here the L'athigata was altogether finished (parinibbuzo) with
that attainment of despiration (nibbdna) that is without residuom of

assumption.”

neitiyd. Bhava-nettiya is not, as it has heen rendered at least once, “Uie
Fye of Existence,” but conduits of existeace (or becoming, birth). Just
as in M mw10s, ctc., wdakam hi nayenti neitiki, “irrigators (makers of
channels, or ‘leads’ for the water) condner he water.” Bhava-netir is cor-
rectly explained in the Dictionary as “leader to renewed existence.” But
at A 1336, cf. DA 127, ctc, it is explained as rajju, “cord”: bhavarajju
being the cord that ties one to becoming or renewed existence. Similurly
at AA 12, where it is explicity stated that s rajje = neeti is the cord
“by which beings like cattle ticd by the neck, are led to such and such an
existence.” The-Ta':higata is the cuter of this nezr, T 1.46, which is the
thirst for existence (DA 128), and su the cord that leads to it untl cut.

" 82Finished” in thesc two scnses provides us with the reason (ratio) of the
wellknown superstition of the “evil cye” For only that which is imperfect, un
finished (aparinmibéute) is still “alive”: to cecognize that a thing is perfest is as
much as to say that 't is a finished produc, ne longer vizble becausc alrcady
gewvorden war er sz, already come o its “end.” For this rcason {of which hc may
be quite unawsare) the craftsman often leaves in his work some small defect, ﬂﬂji
for this reason thzt the possessor of a beautifal object does not like tw hear it
unduly praised, and will even give it away tc the thoughtless acmirer; o if i
€an ot be given away, takes steps tn “avert” the evil ey=. We can also see wiy the
“evil eye” cloes rot necessarily imply an evil intentinn: the evil consequence is
the result of what is usually an inadvertent imputstion of “finish” in the sinister
sense. And as vsual, the superstition or “standover” is only seally such when ite
Ieason has been forgotten: the superstition of the evil eye corresponds to what may
have heen a2 mztter of fact in a cociety more sensitive than ours to the direc: effects
of mentzl acts, whether expressed or not expressed in words.

®3 Szata, “ar peace,” Skr. $énti, “peace,” from fam, always in sacrifical contexm
“tn give the quietus,” to slake, to kill. It should not be overlooked that the victim
In these contexis is always, in the last analysis, the sacrificer himself, whose rimual
death prefigurcs his final “rzst”
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Ct. luiv, p. 94, newicchinna bhikkhu, he whn has cut the aetti, and for
whom there is no renewed existence, thirst, or craving, fanhi, being got
rid of, UdA 272. We never meet with the expression bhava cakihu (only
mama-cafkhu): and the Peli nefta = netra is mare o’ten “rhat which
leads,” e.g. “reins” (mestans, S 1.26), thau literaly “cye” which in any
case 15 a secondary and not a primery meaning of the word.

pacchi. In kilafije-pacchi, T vispo, rush-daskers,” not, as translated by
Cowell and Reuse, “rolls of matting.” The baskets of T vi.370, with their
lids, are clearly shown at Bharhut, Cuaningham pl. 25, fig. 3. The Dic-
tionary thinks the etymology “doubtful,” but the roor is surely pracchad,
to cover, covcelop, conceal,

padavara and padacchide. DA 1ra16 describes the Buddha’s ascent to
the Heaven of the Thirty-three, from Savatthi. “Ile lifted up his right
foor and se: it down on the summit of Mt Yugandhara, then he litted
up his left foor and ser ir down on the snmmir of Mr. Sinere (Meru), and
thus in just three stands (fuyo vu padavire) und two suidss (deve pa-
dacchiding), he traversed sixtv-eigh: hundred taousand leagues,” and
rhere seated himself on Indra’s golden throne. Burlingame’s version, “in
thoee stides, setling fov. ur: carth but twice,” reverses the proper mean-
ings of the two words in queston, and is at the seme time unintelligible.
Padapidra is the pause in walking, when both feet are brought together;
there are thres such “staads,” (st at Savawld, sccoud on Yugandhara,
and third on Sineru. Padacchida is, es the word itself implics, the “separa-
tion of the feet” in striding: the werd corresponds w padacchedana, pa-
dabhdiune, and padaribhige, devoting the analysis of verse to form a
pada text, the converse of padaszipsagga, padosamdhi implying the con-
‘unction of the words and corresponding to padazara. Not only does the
correc.ed rendering make sense, bur it enables us to recognize the cut-
respondence of the Buddhe’s two with the fizst two of Visnu’s three
strides; the summit reached by the Buddha on :his occasion is solar, like
that which he ussumes on Mt. Grdrakitzz, not supra-solar, the Heaven of
the Thirty-three over which the solar Indra presides being neither a
Brahmaloka nor an aspect of Nibbina.

Piduvira wud paduvdra vocur also in J a1y and 500 in the latter
context it is especially clear that a pause is implied, the description being
of a deliberate walk “as though at every step (padavdre padavire) he were
putting down a bag of a thousand picces of gold”—which could not be
done without pausiag. It may ke poirted out that it is, in fact, always with
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one foor that a stride is taken, the other being left behind during motion.
In the Bhirhuor refief (Cunningham, pl. =7, center) representing the sub-
sequent descent a: Samkessa, we thercfore sec on the topmost rung of
the ladder one foot, and on its lowest rung the other: the descent is made
in a single siride; we have the acmal picrure of a pidacchida. It is in the
came way Lhat the Sun has regularly “onc foot” er ray with which he
walks and thus reaches every creature upon whom he bestows its being,
RV etc., passim, bur the feer of Death (who is also the Sun), thought of
as planted in the heart (hrdaye pédae atihatan, SB x:5.2.13) arc two, “and
when hc scparates them, ne departs (dehidyotkramati)”: where achidya
is -ather “separating” than Eggeling’s “cuts off,” since ir is acuzlly a
padacchida thar takes place ul Ceath, when the spirit “strides away («thrd-
mut),” or as in BU 1.3, where “this spirit, striking down the body
and dismissing ignorance, siriding another stride (2nyam akramam dkra-
mya), draws iself together,” Le., eaters into its soucce, retarns to itself,
éhramyr again implying a pidacchida.

The SB text continues, “and when he (Death, the Persan in rhe salar
Orb) ascencs (uzkrdmazi), this person (in the right eye) dies. Ilence
they call the fermer (ezed) the ‘Ceparted’ (prezarm). and say of the latter
(asya) ‘It has been cut off' (achedi).”®* The pretq is the immanert drraan,
the “ghost™ that the man “gives up” when he “expires,” “Laal other self
of his” that having donc its work “departs” or “praceeds” (praziz) when
the time comes (AA 11.5), while the psycho-physical manifestation is left
behind, just as one foo: is left behind in striding.*

It should be noted that pddeka in Pali is always “slipper,” and is not

8% Egoeling’s version is insufficiently literal, ignoring the distinction of “former”
and “latter.”

891t is in jnst the same way that in the introductory sacrifice (prayanye), the
sacrificer (who has just undergone the ritual death of initiation) “proceeds (praiti,
AB 14)” to the world ot heaven—Ileaving behind him, of course, the human selZ
© which he will only return (as from the truth e whae iz falee) when the opera-
tion is abandoned, crc he formally desecrates hims=lf (8B 1.9.3.23 with V§ 15,
AB virag, of SE nrgg4az), the human self that he sacrifices in the rite (as azme
¥ainz) o as to be “emptied” of sclf ($B 111.8.1.2). What Is thus “left” behind is an
aki in the sensc of [B uryy (yed ahiyata tad uhinim ahitverm), of. PB xiLILi,
Where Kalyana is “left behind, for he had told a lic” (as men co, but the geds do
Lot passizz) and becomes w Svilra, Le., abi.
~ Preta i3 then, at least originally and properly. the immanene deity, the “ghost,”
&, Sanctus Spiritus, that u loan “gives up” when he “expires (avirasi, wcchvisat,
ete.)” 1f preta (and cspecially Buddhist pere) comes 10 mean also “ghos:” in a
m'—{ch lower sense, it is in the same way rthar Yaksa, originally = Brahman, Arman,
Dﬁlfl_mn can becume also “demor,” and that “spirit” can refer w such all-wo-human
ehtities as those witk which the “spirimalist™ concerns himself.
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a proper term to be applizd to the footprints as represented in art. We
find ‘n the literature only pada or pada for “luotprint” as well as lor
“foot”; for cxample, in M 1175 ff. and S 1.86, iathazgatapade and haithi-pada
are “Buddha’s footprint™ and “elephant’s footprint.” The expression pada-
valzfije occurs in DEA uriyg, and the “foor-trace” lefr by the Buddhba is
rcferred to as a pada-cetiya; this ast is clearly the term that shoulc be used
in iconographic descriptions.

pabbihai. In the Dictionary, sv. paddhets, Skr. prabarh, pravré, as in
KU w3, pravrhya (anum). Pebbiheyya and pabbalhé (v1, paviiha)
recir in M Ty, meaning “might draw forth™ and “drawn forth.” The
Dictionary reference of pavitha to pravrh is certainly correct, for the Pali
raufijambd isikam pabbiheyya corresponds exactly to mudjdd isikim
vivrhet in JB 11.134 ard similar contexts. The metaphor is repeated in
D 157 The Pali versivns show clearly that the real meaning is not so
much “might draw the reed from its sheath” as “draw the arrow from
the reed”™; if the 757k2 had not been thought of as “arrow,” there weuld
have been no point in the words effio mufijo wfifid isiké. It is plain that
when the fletcher goes to the mufifz marshes to gather shalts, he pulls
them from the plants which are left in place, and that what he pulls
out is for him the “arrow” and what is left the “plant.” The metaphor
applics in the Pali contexts to the drawing out oI a supcrnatural body
from this mortal bedy;* cf. §B 1v.3.3.16.

pisa. In ] 1282, Francis and Ncil misrender pase eijjhitva by “which
pierced dice”; the Bodhisatta, however, is the subject of wdjjhrizg, and
sdcim its odject; the meaning is “perforuted with an eye.” Supdsiyarm
and supdsem below mean “having z wellmade cyc.”

‘That pdse (Skr. pafe) can mean “needle’s eye” is of double interest.
Ia the Srst place, pafa is essentially “loap,” and as such “novse,” ete. The
application of a word mcaning “loop” to the eye of a needle suggests a
pericd when the first metal needles were made of wire with one end
bent over to form a “loop™ or “eye.” And in the second place, because the
“evc of the needle” (and such 2 needle in particular as the Bochisatta
makes in the Jazaka, “it cannot be told how, but only that the purposes of
the Buddhas succeed [#7iAeniz]?) is a recognized aspect of the Janva Coeli,

8810 these contexts 7742 is no more “reed” (the plant) than asi (sword) is kost

(scabbard), or aki (snske) s karendz (sleugh).
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Sundoor and “narrow gate,” and pdfe being also “noose” (in the hands
of Mrtyu, Yama, and Varupa), we realize that the loop of Death’s lasso
;s still another aspect of the Gate, and that te slip through the noose
without its tightening upon vou is the same as o have passed through
the jaws of Deata without their closing upon you, just as the “threading
of thc needle” 1s the passage of the Sundoor in the symbolism of em-
breidery.

So far, of course, with reference to the “last death of the soul,” in which
the “threacing of ‘he needle” is the Dassage cf the Sundoor. To Dass
through the needie’s eye (cf. Dance, Purgatorio x.16) ar t cvade the
noose can wso be used with reference to any passage, all passages im-
plying change, and all change a dying (to what was before). We are
carcerned here only with the general symholic equivalence of the eye of
the needle and loop of the noose.

pingika. In ] vi2y6 it must he the glohular rerminarion or finial of the
handle of the umbrella, pinde being a lump, ball. This is supported by
the facts that Skr. pindaka is cited from a lexikon as “nave of a wheel,”
and also as a “rounad swelling or protuberance,” and thar in the Aupapi-
tika Sutra, 16, pipdive correspoads to wseisa in its later sease of “cranial
protuberance.” CL. «ghkhé.

beluvie (-pundu-vipg). ‘The Dictionary has “Hute” (twice), but this is
only a misprint for “lute” S.v. zing, the Dictionary has “lute, mandoline
- .. lyre” The #sma of the text is, however, a pastless harp. For this and
the Pali names for other parts and appurtenacces of the harp, see Coo-
maraswamy, “The Parts of ¢ 2#23” in JAOS, LVII (1937), with further
references. The Dictionary in particular misrenders %oza, which is not
“bow” but “plectrum.”

&hi, The fnllowing discussion is by no means to be :aken as aa argu-
ment against (he general position laken by CAF. Rhys Davids in 7o
Become or Not To Become (London, 1937); 1 am in egreement with
this position. The discussion is solely with reference to the meaning of
the future form Ahazissasi in A 1137, where the Brahman Doga finds the
Buddha’s wheel-marked tootorints and, as he looks at them, says te him-
self, “It cannor be thar these are the footprints of a human being.” It
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is not denied that ne bkanissati, although futare in form, has here the
conjectural value “caunot be,” with reference to the oresent fzct, and not
tc any future becaming; that thc footprints are surcly not -hose vl a man
is the point. Before going further it may be remarked that there is no
dispute that the luture form of 44z can have this gnomic valce in Pali;
of countless examples, no: to mention those given by Rhiys Davids herself,
T cite only J vr.364, “your name must be Amara (fvam amaré nima bha-
> certainly with reference to present fact; and | via6s, udakam
na laddham bhavissats, “It mus: be that you did not get warer,” ie., at
the time when it was needed for the craps. We find the samc usage in
Sanskrit already in RV 1.164.39, kim rca karisyati, “What will he dq
with the verse?” Le, what ase 45 it w0 him.

So far so good. But in the following context of A 11.38, F. L. Woodward
and Rhys Davids (To Become or Not To Become, p. gg) have insisted
upen rendering manusso . . . bhuvissati by “will become a human heing?”
and na . . . manusio thavissirai by “I shall not become a human being,”
with specific reference o the future, This is insisted upon in spite of the
fact that the Buddha condudes his remarks by saying that all those cor-
ditions according to which he might have been a man (or devw, gundfab-
ba, yakkka, erc.) have been killed, “so that I am the Wake (sasmd bud-
2ho'smi).” ILis in just the same way thar ar Mil 346 we find bhasrcsati and
atthi used synonymously in one and the same connection, zud both mean-
ing “must surely be” or “assuredly is”’ 1t may also be observed that in
I v.317 where a similar question is pur o Nanda, he replies that he is, or
literally “has become,” a man (manussa-bhits). ]

In our disputed context we have, first, a future with an admittedly
present conjectural value; rhen a ceries of futures with disouted value;

wissaty),

and fnally a pronouncement definitey in the present, with respect Lo
the questions and answers taat intervene. We cannct but think that our
authors force the furure sense only because of their extreme unwilling-
ness to allow the Bucddha to say of himsclf, “I asz no: a man, oc god, or
eros, or daimon.” t is true :hat n innumerable contexts of the Nilcayas it
is explicic rthar a Buddha n- Arhat is emancipated from being in any given
way, is namcless, cannor be reached or understood, and so forth; but
zll these cur authors would reject as interpolations or cevelopments. To
e the texts appear to be self-consisten:; for me the “higher criricism® ol
these’ texts amounts to a dangerous reading out of them whatcver does
not seem to ¢ siitahle or true. I take the sexts as they stand. But it would
scem to be far better to call our passage an izterpolation duu w wans-
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late it ia plain contradiction of the syntax. The Buddha is asked “What
are thou?” and answers “T am not any what,” that is, essentially, as :n
Sn 45556 koci no'mbi . .. akimeano . . . cavami loke . .. akalls mam
.. . pucchi gotta-pafiham.

rasz. We shall see that wyadfana is distinguished from azzha very much
as favor is distinguished from food. In one Nikéya text Lh_c word rasa
actually takes the place which is usually taken by eyasjana: this is
A 1.30, where “those who get the flavor of the meaning” is rzttﬁa-.mmfm

.. libhino, and here we can hardly fail to remark that ruse is used
essentially as it is in the later thetoric. The earlier histery of the word rasa
needs fuller trcarment in a separate article, but we do wish to sugges:
that even in othzr than, aad older than, Alemkidra conlexts, and even
when the reference is to Deity (so v rusu), the word should be rendered
in most cases by “favor” rather than by “essence.” The word “essence”
is needed in its proper sense for such terms as bhdzatd (“being,” in prin-
ciple; for asshizd we should prefer to say “existence,” dis:i.n_guishing esse
[rom essentia vel quidditas, ie, “being in itselt” from #i-bhavibhava,
6 3w from 7o dawoperdy). On the other hand, o speak of the “flavor” 9[
knowledgs, ar of “digesting an idea” (or “assimilation” = adacquatio
vei et infellectus), or even of “rastng God” (“O taste and see that the
Lord is good™) is by no means foreign to the genius of Furapear lan-
guages, Tar'n capientia being erymolugicelly a “tastiness,” and as St
Thomas Aquinas expresses it, “Quesi sapida scientiz, seu scientia cum
sapore (Pali savyafijonam!), id es: cognitio cum amore (Pali pitil),” Sum.
Theol., 1435, and 1-1.457-3 with further references.”

The attha-rasassa labhi of cur text will be, of course, the “Great Selt,”
not the “little selt” of A 1.2, the “Fair Self” and not the “fou] self” of A
L149: jusr as in AV x8.4¢ it is the “Tmmortal, Contemnplative Scll,” the
Spirit -hat is, that is “delighted by the flavor” (rasena #rptalk). The Havar,
in other words, is the “immertal” part of the meaning: and just as in the
later rheroric (Szhitya Darpana 1u1.2-3) the “rzsring of the flavor” (ra-

8TCL Ibn al-Arabi, Tarjumén sl-Askwiag {ed. R. A, Nicholson, Lendon, rgrr)
*3v.4, and his own commenzary, where “he saliva in which T tasted white honey”
stands for the “scicnces of conumunion and converse and specch which leave a
delicious taste in he heart”

The mention of honey here reflects the tradizional symbolism of bees and honey,
Waere “honey” is tie knowledge of Wings sud speefe acternitasis, mxl i Lot Ural
“nectar” (ampee) of which e gois partzke and i victue of whicl they are “lin-
mostals” (wrnpsdsak).
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sasvadana) is called the cognate of the “tasting of Brahman” (brakmdsva.
duna), so hers ir can be said with Augustine that “even we cursclves as
mentally fasting something cternal, are nor in this werld” (De Trinitate
w.20).

lekhapi. Penc’l, erayon, brusk®® or any pointed tool used in carving
wood or ivory; never “stencil,” as also given in the PTS Dictionary. In
A 1200, where the making of a dug-ou cunce from a tree is described,
the lekhani is the most delicate o the three tools used before the polish-
ing is done. The log is “hewn with axes,” or perhaps “adzes” (kuthariki
facchetvi), “cur with chiscls (vdsihi tuccherud),” “graven with the ‘spear-
ooint’ (lekhaniya likhited),” and finally “smoothed with a round pebhle
(pisinagulena dhopetvd).” We render lekhapi by “spear-peinr,” the tech-
nical namc of a certzin wood-turner’s tool, bearing in mind that one of
the meanings of kk2 is to “turn” (wood or ivory),™ and because in tha
preseut czse, althongh there is no question o turning, something like a
wood-engraver's pointed tool must be meanr: and iZkhitea by “graven’
in the sense of “graven” image. Lekhanivi Lkhitvg might also mean
“carved” in rhe sense of decorated, but this seems unlikely in the preseat
context, where the “graving” is prepararary to smoothing. It is probable
that metal tools are implicd at this period, but the process described mus:
have come down from prehisteric times, swhen the samc or similar terms
cculd have denated stone wols. There remains a further and perhaps even
more plausible alternative, according to which lekhaniyd Bk hiteg wonld
mean “painted with a paintbrush”: that a polishing with an “agate burn-
isher” should follow this would he quite intelligible.

vatre. “Vrtra': | vas3 indo vatrabhii . . . sakko: S .25, vatra-bha.

vaddharaana. 1 accept Dr. Johnson's argument (JRAS, 1932, pp. 30295,
and 1933, p. 69c) o the effect that the three-pointed symbol sometimes
called #eizla or triratna in early Buddhist art has aroperly been referred
to as the “vardhaména.” It is perhaps only by chance that we do nct find
auy reference to the symbol in Pali Literature, and hence no occurrence of
the word veddhamdne with reference w a symbol. The word ocmirs in
early Jaina literature as the name of a symbol. As regards the word in

“For these senses at a Jater period sez Lecknivel Stadies, T11 (1934), 71, 7.
LikA ozeurs in Pili in the senses of draw, write, carve, turn; Jekhent as pencil or
brush in MEv.

8 Cf. JAOS, XLVILL, 263-64.

312

SOME PALI WORDS

other senses, and primarily those of the raor meaning (“‘incrﬁasc"‘), ir
;s curious that the Dictiviasy, s.v., equates vadd fumdny In D_;w XI1.23
with vaddhanz in Mhv xx1.33, overlooking that va;fgihamér?a itself (?C-
curs 12 the very next verse of the text in a sense explained in rhe D1n-
tiorary, s.v. raddhar. The word occurs alsu in Miv x1.30, whcr't vaddha-
manam karmdrikam 1s "a girl in the bloom of her youth” (Ge1ge:, or as
I should prefer to say, “a still growing girl”). There is ‘:1150 a P.-éh vaddkha-
nika racaning a dish from which food is scrch, and :his (’:,xpla‘m‘s the _l'J.EeL'
Jaira vaddhemdnaga in the sense of “auspicious vesscl” (distinet from

punna-ghata).

vitamia. 1 [ail W see why Lthe proposed ctymology (#4 tan) 1s “not clear™:
the mecaning is “snare” (for birds): it is proverbially “ir vain that tl.‘jc
ne: is spread in the sight of any hird”; rhe Old Tesrament abognds in
references o the spreading of rets and snares; and for illustraticns of
outspread snares, see MEA Bulleszn, No. 210, pp. 50-53.

vyvaiiana (conlrasted with astha). DBefore we discuss these terms .in the
Pali contexts, we must assumie the meaning of @ithe In relation to
dhamma discussed above, s.v. attha = artha. It will also be advisable ro
consider the mesning of zyafijena in pre- and post-Pali contexts in order
to put the question (of considerable interest from the point of view of
the history of Indian rhetoric) whether or not Pili #yeijana has really
4 meaning contradictory of its meaning in these pre- and pos-Pal. con-
cexts, The primary scnsz of the root (rya#f) is to “anoint,” and hence to
“adorn,” “flavor” (drink, food), and “illustrate” or “manifest.” For th;
first three of these values in RV, cof. Grassmann’s Wirterduch, sv. ey
Vyafijana (n.) is “adornment” in RV virz8z. In cthe later rhetoric, three
kinds of meaning {artha) of a proposition (vdcakam) are distingaished,
viz. abhidhé, laksana, and vuaiijand, respectively literal, figurative, and
parabolical {S@hityz Darpana, 1.3 etc.), the lattcr coinciding with what
is called +he “flaver (rara)” of a poetical text defined as a “statement
(havirg the letter for its hady and) flavor as irs informing spirit (Rdvyam
rasatmakary vikyam).”

On the other hand, the PI'S Dictionary has under Vya#jana, “Letter
(of a word) as cpposed to arha (meanirg, sense, spirit),” znd under
Savyasijana only “with the Jetters.™ Mos: of the translztors render, ac-

I would ba diffienlt to reconcile this witk § s, whese it iy agked, “Have you
declared Arzhatta (tayz ai@a ppikata), viz. KATnG jat7 . . . wniperem iithettayad”
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cordingly, atha as “spirit” and wyaijena as “letter.”™ I this could be
justified we should be faced with the curious phenomennn of a temporary
reversal of the basic meanings of the word vyaiijana. We have shown, s.v.
atiha, that the meaning of aztha is anything but “spirit.”

We propose to discuss the ward in irs Pali contexts, begirning with the
sumplest and leading up to the more difficult. In J vi.365. Amard Devi is
preparing a rice pudding with milk, and “adds suitable flavoring” (fada-
nurapam vyafijanam sempadetvd). When the Bodhisatte closes his teeth
on her “Havored pudding” (sevyaitjanam yagum wddsi), his sense of rasre
is thrilled (rasa-haraniyo).

In Vin 140 an inquirer asks, “What does the Master teach?” L'he dis-
ciple answers, “I am not able w set forth the doctrine to you ar length
(vittharena dhamman deserum), but | can tell you its purpor: briclly
(samkhitiena aitharn wakkhimi).” The questioner replies, “W hether vou
say little or mucly, tell me in any case the ourport (aszharn yeva me braki)
—in accordance with its intenticn, I mean (atther'coa me aitho)—why
shanld your make a great elaboration (kim Eéhasi vyasijanam bahum ) ”
The answer is the following “doctrinal formula (dhamma-pariyayam)”:
“Of all things that arc of causal origin, the Tathigata has wld the cause,
and so too has the Grezt Monk proclaimed their suppression” (the well-
known “Buddhist confession”™ which is found as an inscription on so
many cxamples of Buddhist art, as if this were the essence of cheir mes-
sage). There is no question of “spirit anc letter” here: what the incuirer

The answer is that this meaning {aztda) was w1 saed “In thess very words
(ctchi padehi) or with these very wrappiugs (eseld vyaijanchi)” The Buddha re-
sponds by saving thet by whatever “alrernative formule (parivaye, paraphrase,
circomlocttion)” «#F# has been declared, one must take it as having heen de
clured.

[t may be noted ircidentally thar Pili ayaitz = Skr. wyekte (pp. of ryafi), and
its opposite zuyarze are applizd to persons, not to statements, as if one should
spezk of an “esplicit, or mexplicit soeaker”™ rather than of “explicit, or inexplicit
speeci”: that pyafjayan {(to “characterize” etc.) cccurs only in Commentaries;
and that tae quire different word eydkaros is rather to “state or propcund” <han
to “explain.”

#18e, T think always, in the PTS translations by C.AF. Rhys Davids and F. L.
Woodward, Thc SBE version of the Maddoezge Ly T. W. Rlys Davids aud I
Oldenberg is inconsisteni: al Vin tqu-g1 (Mhv 123.4-G), arsha is rendered by
“spizit” and eyeiune by Yletier,” bug 1358 (x.6.2) arrda is rendered by “lerter” and
vyafjzag by “spirit,”

In the last conwext (ext) for arzhupetd ca vyafijanuperi cq read emhuperivyafiia-
nupeld, e, withupetd-avyafijanupet: the conrrast is with arifizipets ca vyaijanupeti
(¥
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ICzl:IY wants to know is “what he must do to be saved.” In terms of the
preceding reference, he is hungry znd wants primarily food, not caring
wherher il be “seasoned” or “claborated.” Attharm is Lieve the applicadon,
or immediate bearing of :he doctrine; wyafijenam its “favor,” and the
same as that eftha-rasa that is tasted cnly by the few (A 1.36).%

In A 1L16e where we have, “when the analytical factors of the meaning
(attha-patisambhida)® have been verified (sacchikatva)™ botn as regards

2 fven briefer is the Buddha's enuanciation of kemmavada in the two words
paiisarnuppennain deikkham, with respect 1o which A-ands exclaims, “If s mar.
velous, how this whele matter has been stated in a single ohrase (ekena padena)l
Hadl it been set forth at length, it would have been seen to be d=ep (gaméhire)
in fact as well as in seemingl”

98 For the four patisembluda see the FTS Dicuonary, sv. The four are attha,
dhamia, nivuttf | = hermenda), patibhaza (“llumination,” a meaning given in the
Dictionary (ci. $ 1.187 znd Kindred Sayings | =8|, Vol. I, p. 257), in connection with
which it may be noted hat pragibla in the sense to “Hazh vnyon the mind” is hardly
“late” Skr., st iU owwrs in the Upanisads), The lowr meanicgs would scem o
be morzl, literal, hermereudic. and anzgogic or parabolical. They are often men-
tioned in connecdon with aad as if necessary o the atainmen: of Arahara, in
the formula sehe patisambhidihi arghattam papusert, Mil 18, 2tc. Cf, Dh 332,
nirutti-padakovido, akkRarinam canuipdtam javind pubbaparini ca, sz ve antima-
sarivo, vaaRagafifio, makapuriso # wuccertt. Here thare is an onmistakable raeogni-
tion of the spiritual value of semantic and grammatical scholarshis; but 1t must be
remembered that thess scierces cannot be exactly identified with their modern
“equivalents,” mirafzz being much rather “hermaneia” than “etymology” in our
senss.

The students will find ic profiteble to compare with this the four meanings,
literal, moral, allegorical, and parabalical, in Scholastic Christan excgesis, as defined,
eg, in St Thomas Aquinas, Sem. Theol. 1.1.r0. Most important and of universal
application is the proposition that “the psarabolical nicaning is contained in the
litcral.” For this reason it is very mecessary noc only to have understood the precise
meaning of Cie Pali symbels, but also o translate them literelly (ipsae res signifi-
vatie fer voces ciam sgntficant aliguid).

*We suggest the use of “verify” for Pali sacekfkarori and “verification” for
secclikiviye (the socalled “Act of Truth”). Cf aur expression, “to make a thing
come twue” It shold be noted, however, that from the Indian poirt of view, the
passibility of this depends upon truth in th= agent, cf. | 1214 hodkisatto . . . saccasa-
:’-’)?‘hizf&m arabbha taccakiviyam karonto. In other contexts we find that “realization”
Is expressed by the phrase yomiro manasikirva, “sn original act of intellect™

The nse of saechikaroti in the full sense of the words “hear and understand”
tnay he noted in D x.150, where the Buddha, “as being one wha has verified it by
his nwn extrageneric gnosis (sayam abhififia secchiketvd) promulgates the Law
and preaches ir, lovely in its beginning, in its muiddle and in its end, boti in s
maral and in its spiritual significance ‘s@ttham savyadjanam)”™: and DhA 1m.361,
Where sekkbocran nu sanantt is literally "do not hear with verification,” ie., hear
Dt do not lear,

The same is cxpected of cthers: “Whatever Monk or HBrahman here and now,
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what is laid down (odhiso) and what is elaborared (syafijanase), T then
explain them by many alternative formulac, tcach and illuminaze them,
make them comprenensible, open them up, dissect and spread them cut
(ancka-pariyayena dcikRhimi, desemi, pakdsems, pofifidpemi, vivararas,
vibhajami, witani-karom:).™® Odhiso here can only refer to the mumedi-
ate meaning of the text: od#s derving from odanatz, Skr. avadha, to “set
down,” analogous to abhidhi, the “literal power” of an expression, or
“denotation.” It is just ‘n this scasc, indeed, that the text isell s 4 “foot-
orint (pada),” a trace set down and that can be followed up, in the scnsc
of RV 2713 vicah padaviyam dyan, end of the “hasthi-pada™ in Pali,
passim. Odhi s thus also, like its Sauskril cyuivalent sead iz, the object to
which the mind is directed, end being thus equivelent to the primary
mearing of the text, »yafijanam can only be the expanded meaning im-
plicd 5y the phrases concuding with wetdni-faromi. Odhi referriag to
the actual wording corresponds to desanam, “promulgation”; vacanam,
“utterance”; akbhyanam, “nerrative”; kathitam, “relation”; padam, “verse,”
cte. Odhi vefers o the “aesthetic surface” of the deetrine, and in rhis
connection it may be peiated avt thet what is said in words differs in no
way ir. principle from what is represented in plastic art, the interpretation
of whidi [row: cither a strictly zesthetic or a merely anecdoral poinr of
view being equally superficial and insufficient: as Lankdestdra Sitra
1.118-19 expresses it, “the real picture is not in the colors, the orinciple
evades the letter.”

We meet with the “four meanings” again ‘n A 1129 in conrection
with the definition of four sorts of oraters (#4di), of whom the best 1s
the speaker “wha is not broughr r a srandsrill either as regards the pracri-
cal purport (atzhato) or the developed meaning (oyaijanato): it is im-
possible for one fully possessed of the four analytical powers (patrsambhi-
dg) to be brought to a standsiill ‘n either of these respecrs.”

In A 1148 the first of four ways that conduce to the preservation of the
“True Law (saddhamma)” 1s thar condition which exists when the Alms-
man is in Zull possession of a rexs “with well-pur verses and flavorings
(seerackhbettehi pada-vyafijanchi): for, Almsmen, if the verscs and their

by his own extra-generic gnosis hzs verified the meaning of monzsticism aud
Brahmahood, he has “arrived’ (sdmanfariian co brahmagiatchen co ditthevs aham-
e sayam cbhinng sacchikatvd, upasampajja viharanti, 8 w46).”

S Similar’y, 8 w28 sedkhyato . . . mayi dhammo uttano vivato pakesito chinna-
piloisko, “Docirine well taaght by me, spread ous, opensd up, illuminated, divested
of wrapping.”
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fuvoring are well put, the practical meaning is likewise easy to follow
(attho pi sunnayo ho#f).? We hark back in this version to the notion of
cooking: considering that pada corresponds to tae rice, and vyajana to
t1e sauce, and that if these are suitably combined, the infellectual nourish-
men- will be readily assimilated.

In D ur1zy28, it is said that Almsmer are to meet together and talx
over Doctrine, not contumaciously but “comparing moral (or literal) sense
with moral (or literal) sense (azshena awham) and imylicic meaning
with implicit meaning (vyefjancna vyafijanam),” the ciscussion taking
such a form as “to such and such 1 moral sense (fmassa . . . atthasid) do
these, or these other implicit meanings (i7edni vd wysiijundni cint va
vyanjandni) correspond maost closely?” and conversely. Here it may be
roted how the genitives imply that the moral or literal and the spirimal
or implicit meanings are reciprocal and inseparable; it is never @ yuestion
af gr};i-trary explenztions but only of an adecustc symbclism, in which
{here is a contras: but never an opposition of “letter and spirit” (Islamic
es-shariyak and el-hagi gak). In 8 1.8t and 296, ndnatthé ninavyafijand
is clearly “different in denotation and in connotation,” ekatthéd in the
same context meaning “alike in denotation.”

In $ v.430, a specifically moral theme, thar of dukkha, “ill” or “sorrow,”
is effectively the “moral meaning” with reference to which the Buddha
says that “there arc definizcly various pheses and illustrations thereof
(aparimana vannd aparimana vyasijand aparimind samkdsand), and here
vyaiijana is certzinly something like “coloring,” “disguise,” “shede of
meaning,” a sense quitc in accordance with the root meaning of wya#y,
“to smear on.” Similarly in A 1182, where <he Buddha says that “he has
taught thar such and such a propusition is right {idam fusalam . . . maya
pafifiattam), in countless verses (aparimdnd pada), with countless color-
ings (aparimini vyahjand) and countless enunciations of rhe spirirual-
meanny (apariménd dhamma-desand).”

‘The most diffcult text is tha- of Mil 18, where the Buddha’s word (bud-
dha-vacanam) is learnt by heart at one hearing, is mastered in -hree
months vyaijunaie, znd in anotker three months s£thato. We should kave
expected the reverse order of words. We canrot, however, allow the ap-
parenr meaning of this isolated text to overrids that of so many others,
and must conclude that the fully developed meaning is thought of here
as havirg been grasped before the application of it was made.

As we have remarked, in nearly all of the foregoing contexts the trans-
lators render azgha by “spirit” and vyafjena by “letzer.” It is by no means
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our intention to suggest that the very words “leticr and soiric” are our
of place in these contexts, but we do say that if :hese worcs are used, il
is in precisely the oppusite sense, azzha heing the “letter” and vyafians
the “spiritual” meaning. For we cannot zmploy the English words “letter
and spirit” vaguely but only in one of two ways, either with refererce 1o
“Literal meaning” and “inner meaning” (a relation expressed n Pili by
saying that “B is the adhivacunum, i, interpretation, of A™),% or in
that way in which the words “letter and spirit” (or their equivelzits)
were used by St. Paul (11 Cor. 3:6), from whom our use of the words de-
scends. Whocver has any doubt as w the meaning of the wards of St
Paul should coasicer Augustine’s treatisc, De spiritu et littera. St Paul is
net referring ro fignrative expressions but to the distinction between the
moral law and spiritual undersianding, the former essential to the active
and the [atter essential to the contemplative life, It is precisely in the
same way that attia (as we have seen) refers to things to be done, and
vyaffane to things 1 be undersiood: it wauld he true to say that in our
contexts artha and vyefijana cozresoond to what are called harma-Eandz
and jfidna kande in Sanskric. In Vin 140, it 1s the fact thar ar in‘unction
to walk in a certain Way is inplicit in the formula that makes it a#ho
and not syafjane. We can sce also why it is that precedence is given ra
artha: it is just as it is for the hungry man, for whom food is the first
considerativn and flavoring the second; the flavor is better thar the food,
bu: net for the hungry man, who is still in uced of food, wirhnur which
he cannot “keep on going”; it is net this “little self,” the so-called s or
appatid, but only the “great self,” mahatts, “the immortal contemplative
self, without desirc” of AV x.8.44. that is “satisfied by flavor™ only (rasena
#rptah). It is from the same point of view that the Buddha so of-en re-
fuses t discuss ulrimates (such as “is or is not™ after death) because they
do not pertain or conduce w Wayfaring (maggana). Virtue is only a
means, indeed; it is dispositive, but net cssenzial to the end. But “while
we are on the way, we are not there”; virtue is essential to the Way.
Attha is thus prior to vyafijane in practice, but inferior in hierarchy since
when the cnd of the road has been reached there is no mare Wayfaring
to be done.

®9Ic is iu this connection that we find the Buddhise parallel of St. Pauls “the
letter killeth,” viz. in S .21, where “Men aware only of what can be told {akkheyya,
the gkkhdnare, narrasive or parable takea historically and literally) live under the
yoke of dearh” This will apply, of course, as much t the uaderstanding of the
carved or painted parcble as to the spolen symbel,
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We have so far discussed wyeifjsno in what may be called its “good”
sense, that sense in which the four patisembhidé are said to be essential
-0 Arahatta, There are alsn some contexts in which zyafijana as “orna-
ment” is disparaged, for example PugA 223, where padaparaino, “whose
ultimate is the verse itself,” is explained by vyafijenapadam eva paramam
assa, “'he for whom the verbal ornamenr anly is rha prime consideration.”
That the reference 1s disparaging is clear also from A 1mi3s, wheie the
final reward (wtzhana-phalam) is contingent upon the nature of the
mental effort put forth; there are four classes of hearers, “those who un-
derstand  imcnediately (wgghasaiiz), thosc who understand upon
reflection  (vipacirtafiid), those who must be led (meyyo, e-duc-ated,
the Yakkhi of S r11-12 being a good example), and those whose vlti-
mare is the text itsel” (padeparamo, the stupid king of T viizr being
an example). Padaparamo is then cither “litcralist” (as condemned in
$ 1r1, where indeed “the letter kills”), or in accordance with PugA,
the man wha cares more about the art of the text than its meaning, :nd
may be cormpared to the man who it terms of our first cization (] vi.366)
might be more particular about the taste of the food than abour its nour-
ishing essznee. Our immediate concern is with the disparaged eyafijana-

padam of PugA, where the refercnce is plainly to artistry considered as

the final end of oratory: ¢f. A 142, mr107 and S a6y, where a sutfanta
characterized by fine sounds rather than fine thoughrs is called cirzak fhara
(cf. the later citrakdeya), and S 138, where the syllables themsclves
(akkharini, thought of as sounds rather than as writien letters)®™ are
czlled rhe “sauce or flavor” (wyafiiana)® of poerry. Tn § mafy and parallel
passagcs, “‘the sermons (szm#fanid) preachsd by the Tathigatz arc pro-
found (gambhird), of protound moral significance (gambhiratthi), deal-
ing with the ather world (fokutzard) and bound up with the empriness of
this world (suffasa-patisamyuita); but a time will come when they will
no longer be regarded as things to be stucied and mastered; on the con-
trary, those sermons that are made by poets in the poetical style (ze suz-
tanti havikatd kéveyyd), with embellished sounds (ciggak ihard), overlaid
with ornament (citta-vyaijand), and spoken by profane auditors (bihs-
rakd sqvaka-bhasitg), will be considered worthy of study, and the athers
will disappear.”

¢ The reader will not forget that @hswe Is prianily a sounded syllzble, and
only secondarily a written sypu. Indian rhetoric, at leas: in it beginnings. has
therefore mers v do with oratery than with “literature™ as we think of it,

%% This is he Dictionary reaning, s.v. ak&hars.
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We see nothing in all this that is particularly morastic or puritanical,
but only sumething serious; the repudiation of an art Zor art’s sake and
of sophistry and of aestheticism. The Buddhist is the same as the Platonic,
Aristotelian, anc Scholastic view of rhetoric as the art of giving effective-
ness to truth. As Augustine says, “T am nor now speaking of how to
plezse: I am speaking of how they are to be taught who desirz instruc-
tion.” Cittakkhara, cittg-vyafifana are “'sophistic” in the sense of Augus-
tine’s definirinn, “A speech szeking verhal ornament beyord the bounds
of responsibility to its burden (grapizas) is called sophistic”” In the sarne

ray, “No matter in what connection, whan Buddhas preach the Law,
it is vpon the Law that they lay weight (ga@raram, etymologically and
semantically the equivalent of Augustine’s gravizas); they speak as though
bringing down from heaven the Aerial River" (ghdsegangam otdrento
viya, DhA mr.260).% Thet the preaching of the Law “sierces the skin
and desh'® and penetrates o the marrow of the bones” (DhA 1mr.367)
recalls St. Paul’s “the word of God is quick ard powerful, and sharper
than any twe-edged sword, piercing even unte . . .7 (Heb. 4:12),** and
St Augusting’s “O Eloquence, so much the mors terrible as ir is so un-
adorned; and as it is so genuinc, so much the more powerful: O truly
an zxe hewing tae rock "™

On the other hard, it must not he inferred ~har the art of nratery,
rightly used, is in any way disparaged. We find, for example, Maha
Kaccana praised as the “chief of those who dissect at length the meaning
of what has been briefly said (samkhittena bhdasitassa vittharena attham
vibhajantinan aggam),” Kumiza Kassapa as the “chicf of flowery speak-
ers (eitta-kathikanam sggem),”* and Mahi Kotthita as the “chief of the

¥4 1t seemig to heve been overlooked that this is an allusion to the “Dezcent of the
Ganges,” well known in the Epic. The similc is far morc tremendous to Indizn
than ir could be to European ears; “speaking as if with the roar of Niagara” would
ke a weals analogy.

1 The full scquence froquently ocours: chuwd, coremd, radiise, nikirs, aiife,
atthe-mifija, “scarfsikin, skin, flesh, sinews, bones and wacrow” (cheer bs gencrally
“complexion,” “Lloous,” and can only be rendered here by “scarf-skin™). At Vin
1.83, the wlale fonzula is applied w the love of a son.

12 The completion of the text, “piercing even uate the dividing asunder of
soul and spift™ corresponds cxactly to ke often repeated theme of Buddhist teach-
ing, m2 me s¢ and sebbe dhamma anaiti, sunvam idam atiena, erc, and makes
the parallel particularly pognant.

12 The quotsticns from Augustine are “rom the De doctring christiana, 4. Cf
the faller referencas in Art Ruiletin, XX (March 1638), 72-97

163 At Mil v, Nagasena's diseourse (Razhid) is deseribed a8 “adorned with parakles
and rypes (ritrn opammeki nayehi o)’
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Masters of the Four Meanings” (patisambhidappattinam aggam),” A
123-24- We find the Buddiw preising an Almsmoan who “in his doctrinal
discourse was demonstrating to the brethren, making the Law acceptable
(o them, setting them afire, gladcening them with urbane words, well
enunciated without hoarseness, with exposicon of the meaning, pertinent
and unbiased” (5 1280, cf. .189). The same expressions recur in D 11109,
where the Buddha explains tha: he adapts his teaching to his audience
(“Whatever may be their sort, I make myself of the like sort, whatever
thair lenguage, I spcax that language™—ic., becoming as we are that we
may be as he is), “But they knew me no: when I spoke, ard would ask
“Who may this be thar speaks thus, 2 mzan or a god?” Wherenpon T
demonstrated the Law, made it acceptable to them, set them on fire
(samuttejetva), gladdened them, ete.” 'The argument is always ad hcmi-
nem: for as Lankivardra Sirra N2z espresses ir, “Wharever ‘s nor
adapted ¢ sach and such persons as are to be taught, cannot be called
teaching.” It is thus that “He preaches the lovely Law, with its moral and
spiritual meanings (dhammam deseti . . . kolydpam sartham savyafijanam,
D 12s0).

It will not be inappropriate to conclude the present article with: “At the
close of my discourse I compnse and settle my heart, focus and synthesize
it (cittam sonthapemi sunmisidemi ekodikaromi samadahdmi), in accord-
ance with the former fashion of my interior synthesis (ramddhi). in
which assuredly 1 abide when and whenever I will (niccakappam nicca-
kappam vikarami, M 1249)."

The net rcsult of the forcgoing discussion, znd that of rasa, is to indi-
cate that Pali syasijona and rasa are often very nsarly the same thing, a
quality that may be regarded either as the most intimzte flavor or color
of the text, or from another point of view as an ovetlay of ornament,
and rhus “too much of a good thing.” In any case, #yafijana is never “syl-
lable,” as it has been reudered at A w82,

sikha and sikha. Like the Skr. equivalent fd%hz, the word occurs in
Pal: in the primary sense of “branch” (of & tree), but also in Sa 688 &s
“rib” of an umbrella, and it is probable that this was also a meaning of
the word in Skr. The word in this sense is of interest because of the coin-
cident (axial) symbolism of “unzbrella” and “trec”; the ribs surrcund the
handle (danda, alsc “stem of a tree”) “as branches surround the trunk
of the wee (srksasya skandhak parita iva iakkhahk, AV x7.38),” forming
a “circle (mandala).” Cf. pindika.
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sanfhe. The primary meaning is “number,” hence sangham gem, to
“be reckoned” or “accounted,” as in Ud 57, “they are accourted (sank-
ham gacchantd) ‘Sons of the Buddha'” (sekyzpurriyz) ' Tn this sense
sankham zam is to “be called,” w “get a namne.” It follows that in a more
general way to be “numbered” is to exist in the quantitative and dimen-
sioned (mimitta) universe, sankia from this point of view deing equiva-
l=at to matré (“measure,” and erymologically “matter.” that which is
known in terms of “form and phenomcenon,” #éma-répa), in which sensc
sankba 13 almost the exact equivalent of “number” as characteristic of
“species” in Scholastic philosophy. To come into baug, take birdy, and be
“named” s a good from some points of view, but ncver a final good,
and therefore from another point of view, that of the man who is seeking
m hecome “no one” (ahimeana), an evil. 3o in Sn 1074 it is said of the
Muni, sped like a lame blown out by the wind, aad liderated Zrom name
and body (némakiyi — namaripayd), that he “gets him home (attham
paler), he doss not get a numaer (na upeti sankham),"™™ ie., he is not
cognizable: in the samc way it is said of the Arhat, who is past firding
out by gods or men in heaven or on earth, that he “has dene with num-
ber (pahid sapkham, S 112)7; it is just such as these of whom Brahma
says, in fact, that he “cannot give any truc accounting (sanhfidter no pi
sakkomi, ete., D 11218)"; and conversely in S 125, “Whatever it be that
a man takes to bed, it is by that that he gets his number” (yam . . . anuseu
tena sankhom gucchalr), 1e, Lis unaccomplished purpese determines his

birth*® (as in MU m.6d).

104Y; 4o in this sense that, n RV 1261y, Sorma is “reckoned with the Adityas
(serm adityebhiv akhyate)

% Nu wpeti sunkhm, like MU vizo miritmaketvit wsankhyak, “out of count,
coause without a self™s Sn suzf, na peminem aithi. 8 w376~y is cxplicit: the
Tathigata is “free of any reckeming” (sembhdye-vimuity) in tenns of any onc
of the fAve khandhas, riipe, vedana, ctc., ie, has no psychophysical “number”
“Number, if taken as a species of guantity, denotes an zcciden: added w buing”
(Sum. Theof 1.30.3): “quia designatio individui respectu specizi est per materiarl
determinatam dimensionibus™ (e ente ef eisentie T1.7), i, inasmuch as all things
are mimpfiani, “'measured out”™

It will be seen frorm whar follows that like all other negative symbols, to ke
without number (the same as to be nameless) can have either ¢ “gond” or a
“bad" meaning; asankhyak corresponding to emitra, and sjda, ete. In the same
way there is an as#t (nonbeing) that is “naughty” (beeause of privation of being)
and an asaz {nonbeing) thar iz also a plenum (p#rsam) because not limited By
a being in any wey (i&-bhava).

106 The idiom corresponds to that of “as one makes one’s bed, so must one lie
upon it” The corresponding word zmwseye denotss the condition in which a
mzn is natwrally found, and from which ke is summoned to arouse himsslf; and
it is no doubt in the same sense that the New Testament “Arise, take up thy
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There is, howeve=, anather use of the word, or rather of the correspond-
ing verb, of no less interest, occurring in Sn 351, “To do what one will
does not vertain o the commeor herd; it pertains to Tathigatas to do
what is correct,” or more literally, “caleulated” (na damakaro™™ hi puchug-
jananam, sankheyyakiro ca rathigerinam), Sankfheyya here can only be
understood as equivalent to prameya in the senze of “correct” (an absolute
pramdna s, in fact, attributed to the Buddha; all that the Budchz says
or does is said ot doue well). The converse of the wext is also, of course,
implicd: what is done by the untaught many-folk is informal, apatiripa,
asankheyya®® the Buddhzs do what they will. In the same sense, sankha
must mean what is “right,” one might even say “mathemartically right”
since it is precisely a question of “number,” in Dh 267, where “he who has
ousted good and evil, the walker-with-Brahma, whose course in the world
is ‘calculated (cankhiya Inke carati),” he is rightly called an “Almgman' ™
or conversely, “wrong” when “calculating (szikhaya)” implies “with vl-
terior motives,” as 11 A 1143 The use of sankheyya and senkhiya in
the good serse corresponds to that of sankhydnam and asankhyanam in
IB 11.69 and 73, where in opposing rites what is dene by Prajapati in good
form overcomes what is done by Death informally, and what is “in order
(samghyanam)” heing immartal (zmram) and what is “irordinare
(asarrkhvgnam)” mortal (murtyern)—a Cistinction corresponding to Lhat
of satyam from amrtam. It is in the same sense tha: in an unidentified
sttra (A. F. Rudnlf Hoernle, MS. Remaine of Buddhise [ iterature from
E. Tarkestan, Oxford, 1916, I, 98-100), sumkhyim gucchuis is “reaches
fullness.”

samala. This word is cized for the sake of the light it throws on Skr.
samaulya, §3mala. The Dictionary omits to note the immediate Skr. cquiva-
lent, {amala, hur gives the mezning, “impure, contaminzted, Vin 15.” We
have also sendhi-samalu-samkagira, with the geveral sense of “garbage

b:‘d,. and walk” should bz understood. Seukkz is, in fact, virtually synonymous
}'\'lih anutaya, Skr. axnseya, as “bed,” karmic consequence, and fnally “repentance”
masmuch as it is from this predestined condition that onc upriscs. Similarly dsave:
Ste kerméaiayz as used by Patafjali, Yogasitre |The Yoga-Sysiern of Pateiijall,
. J. M. Woods, Cambridge, Mass,, 1914, 110§ 15] wizf. (‘endered by Woods
1af¢=nt deposit of karme™), and the discussion by Tzideva Singh in Review of
szi:g::off:y #»d Religion, VIII {1g39).

e f\f kﬂma&m‘o,_a& in CU vurvé, ihdtmanum ananuvidya . . . swroesw fobesy
Eamacaro bhgramts, “not laving koown the Spiritual-$elf in this life, do not
be:;’;n"-‘ Movers-at-will’ in any world™
; _[‘"f very many conlexts, of course, asarmbheyya is simply “incalenlable,” ie, of
efinite (rot infinite, huwever) extent: for exzmpie, where asamiheyye = kappa.
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heap” in § mzrc, M 1334 and D 1m.16o; and dhamme asaddho samalchs
cintita, “an unclezn dectrine conceived by foul minds” in Vin 1.5, S 1137,
It seems impossible to doubt that 1n RV w8529 ddmaulyem is 0ot (as comr
monly rendered) “woolen,” bur “filthy,”** the refercnce being in fact
o the “snake-skin® that Krtya must be thought of as shedding when sae
“has gotten feet” {padvari dhdrei), all in accordance with the well-known
formula for procession from oohidian potentiality to human actuality;
or that in JUB 1.3¥.4, éémdala-parnabkyam is not, as rendered by Dertel,
“with a waolen shirt(?) and a leaf,” hur “(clad) in ditry leaves.”

samudda (as edhivacanam of nibbing). In Buddhism, as in Brahmanp-
ism, the Pilgrim’s “Wzy" considered as a voyage (yasa, in this sense)
may be related ir three differenc ways o the flowing nver of lile and
death. The journey is either upstream to the waters' source; or over the
waters to a farther shore; or downstream to the sea. This use of sym-
bolisms which are canrrary in their lireral but unanimous ‘n their spiritual
scnse very well illustrates the naturce of metaphysics (tsclf, which is not,
like a “philcsophy,” systematic, but is always consistent. All that we have
0 he esrefu’ of here (a3 in any work of ar) is t make nsz of our sym-
bols consistently: it is only, for example, in the sccond case, that of “cross-
irg over,” that the symkbol of the “bridge”™ can also be employed; it would
be incongriuous to speak of the “bridg=" in connecrion with 1 gaing up
or down strean:.1

In the first case, the symbol is of a procedure against the stream, and
the Buddhist Wayfarer is accordingly referred to as an “Upsrrezmer”
{paisviv or wddhumsoto, with anusotegimi, “drifting with the current”
as opposite), Without going inwo the history of the uaderlying thought
at grect length, we may observe that in RV X284, prasipam Sapam nadyo
vahanti (“the rivers carry the fowm against the current”), is elready 2
paracox to be cxplained. Whatever this may mean, the text cf 'L'S viL5.74,
“The heavenly world is counzer-current (pretifilam) hence” is explicit:
and it is precisely in his sense that in PB xxv.ro.12-16 the Sacrificers,
going “countcr-current” or “upstream” (prasipam) along the whole course
of rthe Sarasvati (the River of Life), reach the heavenly world (it is clear

108 The Vedic and Bralinana associations of “wool” arc regularly with pusity
and purificaton. S$iyana sppears t¢ be perfectly correct in his gloss Samedyam =
famudam = fwriram malam, farirdvacchannasya malasye dharakam vastren, “foul
harly, or garnent reeking of the foulness of the body that was coverec by it

L0 O only if we see in the river itself the "bridge” and Axis Mundi
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from verse 11 that the Sarasvati is coincidant with tha Axis Mundi)
it is impossible 1 reach the gozl “downstream.” The symbolism here
is ure of return o the river's source, the Fons Vitas, Varuna’s abiding
place sindhunam upodaye (RV virrqr2), the “Well of Honey in Visnu's
highest place (visnok pade purame modiva utsap. RV 1.1545)," the Peren-
nia) Spring of Plotinus, Enneads -r8.10, etc. Amorg the Christan paral-
lels may be noted Ruysbroeck, “a perpetual striviag after the unarrainahle
—+his is ‘srriving against the strewn’” (Sparkling Stone, ch. g; cf. JB 1.85,
pratikilam udyan . . . samasiya); Dante, Purgatorio 1.40, “Agcinst the
dark stream fled the eterral prison™; Blake, “Jesus died . . . he strove
against the currert of rhis wheel.”

More Familiar is the symbolism of the “Farther Shore,” to be reached
in various wavs, whether by raft, saip, bridge, or ford, and in connection
with which we meet with a grear variety of terms such as fars, furene,
16¥G, firam, tirtha,? tratr, etc., deriving from #, to “cross over.” In this
casc the Watzrs to be crossed are specifically the River of Death (M 1225~
27; DhA 1275, etc.), or as more fully explaired in 8 v.174-75, the Greal
Flood of Weter (mahd udakannavo) is the flood of will, birth, opinien,
and ignorance (kd@ma, bhava, diithi, avijjd}, the Hither Shors represents
“smbodimen:” (sakkeyz), the Farther Shore nibbana, and the “Brahman
who has crossed and reached the farther side and stands or solid gzzound
(tinno poramgate thale titthati dréhmanc)” is the Arahatn The formula
of crossing over to a farther shore or haven of safery nccurs so repeatedly
in Buddhist and Brahmanical coutexts alike that no further examples need
be cited here. The meraphor of the saving “ship” (Pali and Skr. ndvd) is
preserved In our “nave” (of a church)*®

111 Coineident, then, with the Sha’t of Light, the Bolt and Sacrifieial Fost that

strikes downwards from the zenith to the nadir of the universe, and which must
be reverged by those who would aseend. The digging ouvt and sstting upright of
the Post in AR 1.1-2, ete,, has the same spiritual significance as the words “counter-
current,” ete., discussed above; of. Coomaraswamy, “Inverted Tree” [in Vol 1 of
thiz editiors the symbols discusscd in this entry are zlso treated in *The Sea,” Val. I
of this editon—zn.].
- M2 Ththg s Yerossing place”; swthehars virwally synonymous with “pontifox,”
“pontiff.” Tiid is “Savivress,” and also “str,” of. the Virgin as Stella Macs, Tritgy is
ferr}'man or savior, Tgranz s crossing; hence geaterane, “cressing badk)” ie., tie
“desceutl” of £ Savior, Tiran is “crossing” in S v.24 (where we have “few are they of
mortal men who have reached the Farther Shore™). Our “term,” Lat fermini, is
Cognsie,

2 As in the wellknown Parabla of the Refr (M nr3g), the crossing over is
here by means of a raft, for which there is no mwore us2 when fhe Farther Shore
has been reached, and as in Revelation 2101, “there was no moe sea” The

325




MAJOR ESSAYS

Less familiaz, though by no means rare in Buddhist contexts, is the
metaphor of 2 gliding downstream to a mibdina represented by the Sea,
not here 2s a mass of waters to be crossed, but itself the last end. This
value of sumudda (Sea) is overlooked in rhe PTS Dictionary. In S v.39-40,
we find *“just as rivers lean, tend, and gravitate towards the sea (semudda-
ninng, -pora, -pabbhird),”™* just so the Almsman who cultivates the
Aryan Eightfold Parh “leans, teads, and gravitates towards Nibbina™:
similarly § v.124. In the same way in the parable of the Lug, S 1v.199-80,
floating downstream on the Ganges is gliding towards Nibbana; the dan-
gers are of stranding on either share, heing taken by those (men or geds)
who dwell on these shores,”” stranding on 2 shoal (zhale nesidicas) 1
sinking in mid-stream (majjhe samsidissati),"'" ot of rotting within, and
if all these dangers are avoided, then “shall ye lean, tend, and gravitate
towards Nibbina.” It is clear that the stream is here no longer Mzra’s, as
in M 1226 (mérasse sota), but rather the Flood of Merit (puitiassa dhirg)
of A 1156. In 8 w4y, cf 63, young followers of the Eightfold Path are
compared to the young Nigas (snakes, or rather eels; see maga) born
in the Himalayas and who, as they grow bigger, make their way down
to the Sea and there attain their full dimensions, the Commentary cquat-
ing ndgs with yogivacera and samudda with nibkana. In DhA twase f,

Waters te be crossed are represcnted in the Gospels (Tehn 6, eie.) by the Sea of
Galilee; ef. W. Norman Brown, Walking on the Water, Londow, 1928, pp. 20 ff,

14 The words -winna, -pond, pubbhird or their ecuivalents, mutatis muandss,
occur clsewhere, notably in the well-kpown metephor of the rafters thar converge
towards axd rest in the rocf-plate of the dome, and it i fhis tha- the powers nf
the soul converge towards and come to rest in samidAi (SA vms, M 132293,
Mil 38, etc.).

25 The interpretation (adhivacanam) of “this shore” is ajfhaitikanan Gyataninam
and of “that shore” baktranam ayataninars, i.e., these internal (microcosmic) and
thace external (macrocosmic) conditions. This providss us with good evidence
for what czn be inferred in many other contexts, viz. thar ajfhartrham . . . bahévam
ccrrespond to edhyatmam . . . edhidevatam a3, e.g in JUB miz3, where the two
words have precisely the implication of “subjective” and “objective” that is funda-
mental to Pili afjhastikam and béfivanz, as in M 1.4z1, where the five elements as
they zre within you (i.c., microcosmically) are contrasied with the sane as they
are outsids you (le., macrocesmiceliy).

"8 Ooserve that thefe (“aground”) here hos the exactly opposite spirinial mean-
g ol thdde (“safe ashore™ ‘n 8 w.I74—55 cited above. In this connection cf.
Reué Guénon, “Du Double Sens des symboles,” in Emudes rraditionelles, XLII
{1937).

**7*Drowning in the nether watsrs™, here the symbolism caincides with that
of crossing over, and if one falls from the ship or bridge cr if one sinks while “walk-
ing on the water,” he may be drowned.
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the significance of the downstrezm vovage, here in a boat, i5 the same, but
the value of naga is reversed;™® because of a sin hy which the voyage is
interrupted the novice is reborn as the Naga Erakapatta,

Finally, the foregoing texts in which semudds = nibbina, and even
more lit‘erally Ud g5, “Just as rivers Inse their farmer nzmes and clan
names (purimdni nima-gottani)'™® when they rcach the sca, and it is
accounted only "The Great Sea,”” correspond exactly to the better known
“Just as these Jowing rivers that tend towards the sea, when they reach
the sea are gouc hotme, and their name and aspect (mama-ripae) are brokeu
up, and only ‘the Sea’ (semudrarz iti) is spoken of” (Praéna Up. wis,
etc.), as well as to the almost identical images employed by Dante, Eck-
harr and Ruysbroeck.'

It may be added that where symbolism of a going downstream to the
Sea is employed as above, a return to the source would be equivalent
to “hacksliding (apdya),” and that we acrually find the expressions “coun-
ter-current” and “backflowing™ used accordingly in AV x5, where the
evil pewers are enjoined to return “upsiream counter-current” (pratiki-
lam addyyam), and AV w.17.2, where punaksarz = aporropaic.

sahdjanetta. Sn 1006: two MBSS. read sahajanetia. We should render
“possessed of the innare eye,” i, as the Commenraror implies, “of spon-
tancous omniscience.” We do not agree with tac Dictionary’s “lit. ‘coin-
ciding eye,”” but take cshaje in its usual sense of “connatural,” “inborn,”
and hence a5 in the later rhetoric, not ecquired (zhdryd) or learnt (ax-

18 The two values of “zéga" are the same as those of JB nryy and PB xuvirsg,
where a distinetion is made betweer thosc snakes (ed?) thar are “left behind”
(ahiyatz) and the others (sarpw) who, inasmuch as they “crecp on farther” (-
sarpante), vanquish death and become Adityas (like the Buddha, adévca-bandlu).

YOCE B 1.1835-6, Tam hdguters recheti, kus tvewr wi. Su yo he wdmui v
gotrepa va prabriste . | | terz stqvas . . . padgrhitam—ie., if in answer to the ques-
tion “Who at ou?™ he answers by his own or his clan-name, he is dragged away
by the iepresentatives of time. For many other peralels see “Abimeqrzia: Seli-
naughiiag” [in rhis volume—er.].

***Citec in Coomaraswamy, A New Approcch tn the Vedas, 1033, pp. 45, 46.
It may be added thar in JB 1.173~75, where the Sacrificers are on their way to heaven
and ask, “Who shall he able today to swim away out of the open jaws of the
crocodile?” with reterence 1w the “crocedile smnding in the one and only way,
against the current, with open maw” (ehavane smfuwmir prafipam vyidiya
ff.f.!f!ﬁﬁi"), it ie clear that thc motion of the sacrificers themsclves, on the onc way,
1s downstr=arn 1o the sza; the crocodile {simbandrin — nmeahure — ity = SErya)
1s tie keeper of the Gats, which is in this case the “mourh” of the river (as we
should say, although i; is rather the mouth of the sea into which the river pours).
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padetikdy but “namrc] (sahaja)” illumination (pragbhi). Thal is the
termirology of the Kdryamimamsa, ch. 2, where also sahaja 15 equated
with séraseata, tantamount to “communicated by Sophia” The parallel
as regards praiibhd is fnlly jusrifed by M 1240, “There flashed upon me
spontancously three perables unheard ere now (#sco upama pasibhamsu
anaccharivd pubbe assutapubbid)” This is, of course, a quite different thing
from the ability of the charioteer, well versed and experr in his ars, to an-
swer any question on the subject “on the spot (zhanasa),” without “taking
counscl (ectaso parivitakkars)”; though this facility born of application
and practice provides an analogy for the Buddha’s abiliry ro “answer on the
spor (thanaso . .. paribhai)” as he can because “lic has [ully penetrated the
realm of the Law (dhammadhdate . . . suppatividdha, M 1.398)," or as
elsewhere stazed becausz he #¢ the Law (S 11120 yo dhammam pasiati
mare passati, of. D 111.87). There are other ways ir whick the Buddhe’s
power of immediate resporse is expressed. for cxample S 1103, “ Origi-
nation, originaticn’: so saying, there arcse in me, brethren, a vision in mat-
ters of the Law unheard ere now (pubbe ananussutesw dhammesu cak-
khuwm uwdapadi), gnosis, prescicnce, scierce, light arose (#dnam, paiha,
vijid, dlokc wdapide).” Ohbserve that “unheard before,” while implying
literally “not to be found it $razi, and therefore to be regarded es smpts,”
does not imply “original” in our individualistic sense, which conceives of
a property in ideas, but an exegesis suited to the present conditions and
audience, and zuthcritative precissly because “arigingl (yonise)™ in the
true sense of the word, that of “deriving [rom the sourcs”; it is not a
question of what we call “inspiration” bu: rather of icfallibility,"” com-
parable to that of the Christ when he says, “as my Farher harh raught me,
I speak™ (John 8:28), or that of St. Paul when Le says, “I have the minc
{vots) of Christ” (1 Cer. 2:16).

Sahajanetta can also be explained in agreement with whar has been
said ahove, sv. neutiyd, but as having a more explicit reference to the
cpithet cakkhum loke, “Eyc in the World,”™ so often applied to the

121 1) mrran, nothing is to he added ¢ or taken away from the promulyated
Dhammia; L 135, all that the Ta-haga has said, from the nighe of the Awak-
ering o that of the Total Despiration, "all that is just so and infalible” (sabbumn
iam tatheva hotl, no afifiaihia).

125 Cakhhum loke i not noted in the TS Dict:onary. If occurs in D 11150, 8o
sag, cte. Cf. 8 rr38, buddhacakhhuns lokam wolokento; $ 1134, subbam p:a'ss‘q;ff
cakXhunz. Out of count.ess Brahmanical texts T cite only AB 1.6, "The Hye is the
Trutl: dzposited among men” (with rcforence to Agni), and RV vn.b1.1, coksur

s . sEYES .. . wbhE yo wifed Bhuvenani casic, With sehajanetta, cakkhum loke,
etc., cf. cakkhubhiitc fane-fhiiv i M w111, 5 11255, cte.
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Buddha in ather contexts, an epithet thar in pre- and non-Buddhist con-
texts would be applicable enly to the Sun or Agni; in this case subajuneria
would be more literally *bern as thz Eye,” or “Eve by Nature” thar
“possessed o7 the innare eye.” The disrnerion is hardly material.

sufifiard. “Emptiness” (su#fazd) in Pall contexts Is not the metaphysical
Zero (Nonoeing as rhe principle of Being, Infinite Possibility as distin-
guished from Indefinite Actualizy), but & characteristic of this world, as
in S 29596, where it has been explained that when the Almsman
returns from 3 dearhlike Contemnlation in which consciousness and
feeling have been arrested, “theee touches touch him,” “cinpliness (sufa-
£0-)," “formlessness (anzmitto-)” and “making no plans (appanihiio-phas-
s0),” and he discriminates (vizeka) sccordingly; and the meaning of
“emptiness” is explained at M L2y, “emancipadion of the Will by Empti-
ncss {suffiatd cetc-vimuti) being consequent upen the realization <hat
‘this world is empty of spirit or anything spiritual’ (suz#em idam attena
vd wstanivena vd)”; sufifiard is syncnymous with anazrd, of which i really
only paraphrascs and isclates the privative arn. It is no doubt in the same
sense that in A .72, “the texts are coupled with ‘emptiness’ (suttantd . ..
sufflgrd-parisanfued)”; there is, in fact, nothing more characteristic of
Buddhist tcaching that its constant rcsort to negatives (above all in the
sense of the word snaftd), which even some conzemporary hearers found
pervlexing, The denial of spirituality to contingent things in parricular is
a dznial of any rcal essence to these things in themselves, aad thus forms
the basis of the more sweeping éinyavida doctrine which in the Mahiy-
dna denies not any “value” but any essence to =ven rhe Buddha's ap-
pearance and to the promuigztion of the Dharmma itself, If suzh a doe-
trine disturbs us, it may be found more palatably expressed in the Vaj.
racchediku Sitra thus, “Thosa who see me in the hody (rdpena) and
think of me in sounds (ghosath), their way of thinking is false, they do
not see me at all. . . . ‘The Buddha cannot be rightly understood (rju
boddhum) by any means (updyena) ™ Not that “means” are not dis-
Positive to a right understanding,'® but that if regarced as ends, even
the most adequate mears are a hindrance. In such a radical jconoclasm
as this all traditionzl teachings are finally agreed. What is true of ethics
is also true of the supports of contemplation: as in the well-krown Parable
of thi: Raft, the means are of no more use when the goal has been reached.

123 A, P. Rudelf Huernle, MS. Remains, I, D. 270,

1% . — . -
f*Cf. Mund. Up. wvu—a, emair spdyvair yorate vasty sidwin . .
dhiama.

. visate Pbrakeaa-
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