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Buddhism
 
The Religion Held By The Followers Of The Buddha, And
Covering A Large Area In India And East And Central Asia.
 
Essential Doctrines.—We Are Fortunate In Having
Preserved For Us The Official Report Of The Buddha's
Discourse, In Which He Expounded What He Considered
The Main Features Of His System To The Five Men He First
Tried To Win Over To His New-Found Faith. There Is No
Reason To Doubt Its Substantial Accuracy, Not As To
Words, But As To Purport. In Any Case It Is What The
Compilers Of The Oldest Extant Documents Believed Their
Teacher To Have Regarded As The Most Important Points
In His Teaching. Such A Summary Must Be Better Than
Any That Could Now Be Made. It Is Incorporated Into Two
Divisions Of Their Sacred Books, First Among The Suttas
Containing The Doctrine, And Again In The Rules Of The
Society Or Order He Founded (Samyutta, V. 421 = Vinaya,
I. 10). The Gist Of It, Omitting A Few Repetitions, Is As
Follows:—
 

"There Are Two Aims Which He Who Has Given Up
The World Ought Not To Follow After—Devotion, On
The One Hand, To Those Things Whose Attractions
Depend Upon The Passions, A Low And Pagan Ideal,
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Fit Only For The Worldly-Minded, Ignoble,
Unprofitable, And The Practice On The Other Hand Of
Asceticism, Which Is Painful, Ignoble, Unprofitable.
There Is A Middle Path Discovered By The Tathāgata—
A Path Which Opens The Eyes, And Bestows
Understanding, Which Leads To Peace, To Insight, To
The Higher Wisdom, To Nirvāna. Verily! It Is This
Noble Eightfold Path; That Is To Say, Right Views,
Right Aspirations, Right Speech, Right Conduct, Right
Mode Of Livelihood, Right Effort, Right Mindfulness,
And Right Rapture.
 
"Now This Is The Noble Truth As To Suffering. Birth Is
Attended With Pain, Decay Is Painful, Disease Is
Painful, Death Is Painful. Union With The Unpleasant
Is Painful, Painful Is Separation From The Pleasant;
And Any Craving Unsatisfied, That Too Is Painful. In
Brief, The Five Aggregates Of Clinging (That Is, The
Conditions Of Individuality) Are Painful.
 
"Now This Is The Noble Truth As To The Origin Of
Suffering. Verily! It Is The Craving Thirst That Causes
The Renewal Of Becomings, That Is Accompanied By
Sensual Delights, And Seeks Satisfaction Now Here,
Now There—That Is To Say, The Craving For The
Gratification Of The Senses, Or The Craving For A
Future Life, Or The Craving For Prosperity.
 
"Now This Is The Noble Truth As To The Passing Away
Of Pain. Verily! It Is The Passing Away So That No
Passion Remains, The Giving Up, The Getting Rid Of,
The Being Emancipated From, The Harbouring No
Longer Of This Craving Thirst.
 
"Now This Is The Noble Truth As To The Way That
Leads To The Passing Away Of Pain. Verily! It Is This



Noble Eightfold Path, That Is To Say, Right Views,
Right Aspirations, Right Speech, Conduct And Mode
Of Livelihood, Right Effort, Right Mindfulness And
Right Rapture."
 

A Few Words Follow As To The Threefold Way In Which The
Speaker Claimed To Have Grasped Each Of These Four
Truths. That Is All. There Is Not A Word About God Or The
Soul, Not A Word About The Buddha Or Buddhism. It
Seems Simple, Almost Jejune; So Thin And Weak That One
Wonders How It Can Have Formed The Foundation For A
System So Mighty In Its Historical Results. But The Simple
Words Are Pregnant With Meaning. Their Implications
Were Clear Enough To The Hearers To Whom They Were
Addressed. They Were Not Intended, However, To Answer
The Questionings Of A 20th-Century European Questioner,
And Are Liable Now To Be Misunderstood. Fortunately
Each Word, Each Clause, Each Idea In The Discourse Is
Repeated, Commented On, Enlarged Upon, Almost Ad
Nauseam, In The Suttas, And A Short Comment In The
Light Of Those Explanations May Bring Out The Meaning
That Was Meant.
 
The Passing Away Of Pain Or Suffering Is Said To Depend
On An Emancipation. And The Buddha Is Elsewhere
(Vinaya Ii. 239) Made To Declare: "Just As The Great Ocean
Has One Taste Only, The Taste Of Salt, Just So Have This
Doctrine And Discipline But One Flavour Only, The Flavour
Of Emancipation"; And Again, "When A Brother Has, By
Himself, Known And Realized, And Continues To Abide,
Here In This Visible World, In That Emancipation Of Mind,
In That Emancipation Of Heart, Which Is Arahatship; That
Is A Condition Higher Still And Sweeter Still, For The Sake
Of Which The Brethren Lead The Religious Life Under Me."
The Emancipation Is Found In A Habit Of Mind, In The
Being Free From A Specified Sort Of Craving That Is Said



To Be The Origin Of Certain Specified Sorts Of Pain. In
Some European Books This Is Completely Spoiled By Being
Represented As The Doctrine That Existence Is Misery, And
That Desire Is To Be Suppressed. Nothing Of The Kind Is
Said In The Text. The Description Of Suffering Or Pain Is,
In Fact, A String Of Truisms, Quite Plain And Indisputable
Until The Last Clause. That Clause Declares That The
Upādāna Skandhas, The Five Groups Of The Constituent
Parts Of Every Individual, Involve Pain. Put Into Modern
Language This Is That The Conditions Necessary To Make
An Individual Are Also The Conditions That Necessarily
Give Rise To Sorrow. No Sooner Has An Individual Become
Separate, Become An Individual, Than Disease And Decay
Begin To Act Upon It. Individuality Involves Limitation,
Limitation In Its Turn Involves Ignorance, And Ignorance Is
The Source Of Sorrow. Union With The Unpleasant,
Separation From The Pleasant, Unsatisfied Craving, Are
Each A Result Of Individuality. This Is A Deeper
Generalization Than That Which Says, "A Man Is Born To
Trouble As The Sparks Fly Upward." But It Is Put Forward
As A Mere Statement Of Fact. And The Previous History Of
Religious Belief In India Would Tend To Show That
Emphasis Was Laid On The Fact, Less As An Explanation Of
The Origin Of Evil, Than As A Protest Against A Then
Current Pessimistic Idea That Salvation Could Not Be
Reached On Earth, And Must Therefore Be Sought For In A
Rebirth In Heaven, In The Brahmaloka. For If The Fact—
The Fact That The Conditions Of Individuality Are The
Conditions, Also, Of Pain—Were Admitted, Then The
Individual There Would Still Not Have Escaped From
Sorrow. If The Five Ascetics To Whom The Words Were
Addressed Once Admitted This Implication, Logic Would
Drive Them Also To Admit All That Followed.
 
The Threefold Division Of Craving At The End Of The
Second Truth Might Be Rendered "The Lust Of The Flesh,



The Lust Of Life And The Love Of This Present World." The
Two Last Are Said Elsewhere To Be Directed Against Two
Sets Of Thinkers Called The Eternalists And The
Annihilationists, Who Held Respectively The Everlasting-
Life-Heresy And The Let-Us-Eat-And-Drink-For-Tomorrow-
We-Die-Heresy. This May Be So, But In Any Case The
Division Of Craving Would Have Appealed To The Five
Hearers As Correct.
 
The Word Translated "Noble" In Noble Path, Noble Truth,
Is Ariya, Which Also Means Aryan. The Negative, Un-Aryan,
Is Used Of Each Of The Two Low Aims. It Is Possible That
This Rendering Should Have Been Introduced Into The
Translation; But The Ethical Meaning, Though Still
Associated With The Tribal Meaning, Had Probably Already
Become Predominant In The Language Of The Time.
 
The Details Of The Path Include Several Terms Whose
Meaning And Implication Are By No Means Apparent At
First Sight. Right Views, For Instance, Means Mainly Right
Views As To The Four Truths And The Three Signs. Of The
Latter, One Is Identical, Or Nearly So, With The First Truth.
The Others Are Impermanence And Non-Soul (The Absence
Of A Soul)—Both Declared To Be "Signs" Of Every
Individual, Whether God, Animal Or Man. Of These Two
Again The Impermanence Has Become An Indian Rather
Than A Buddhist Idea, And We Are To A Certain Extent
Familiar With It Also In The West. There Is No Being, There
Is Only A Becoming. The State Of Every Individual Is
Unstable, Temporary, Sure To Pass Away. Even In The
Lowest Class Of Things, We Find, In Each Individual, Form
And Material Qualities. In The Higher Classes There Is A
Continually Rising Series Of Mental Qualities Also. It Is The
Union Of These That Makes The Individual. Every Person,
Or Thing, Or God, Is Therefore A Putting Together, A
Compound; And In Each Individual, Without Any Exception,



The Relation Of Its Component Parts Is Ever Changing, Is
Never The Same For Two Consecutive Moments. It Follows
That No Sooner Has Separateness, Individuality, Begun,
Than Dissolution, Disintegration, Also Begins. There Can
Be No Individuality Without A Putting Together: There Can
Be No Putting Together Without A Becoming: There Can Be
No Becoming Without A Becoming Different: And There
Can Be No Becoming Different Without A Dissolution, A
Passing Away, Which Sooner Or Later Will Inevitably Be
Complete.
 
Heracleitus, Who Was A Generation Or Two Later Than The
Buddha, Had Very Similar Ideas; And Similar Ideas Are
Found In Post-Buddhistic Indian Works. But In Neither
Case Are They Worked Out In The Same Uncompromising
Way. Both In Europe, And In All Indian Thought Except The
Buddhist, Souls, And The Gods Who Are Made In Imitation
Of Souls, Are Considered As Exceptions. To These Spirits Is
Attributed A Being Without Becoming, An Individuality
Without Change, A Beginning Without An End. To Hold Any
Such View Would, According To The Doctrine Of The Noble
(Or Aryan) Path, Be Erroneous, And The Error Would Block
The Way Against The Very Entrance On The Path.
 
So Important Is This Position In Buddhism That It Is Put In
The Forefront Of Buddhist Expositions Of Buddhism. The
Buddha Himself Is Stated In The Books To Have Devoted To
It The Very First Discourse He Addressed To The First
Converts. The First In The Collection Of The Dialogues Of
Gotama Discusses, And Completely, Categorically, And
Systematically Rejects, All The Current Theories About
"Souls." Later Books Follow These Precedents. Thus The
Kathā Vatthu, The Latest Book Included In The Canon,
Discusses Points Of Disagreement That Had Arisen In The
Community. It Places This Question Of "Soul" At The Head
Of All The Points It Deals With, And Devotes To It An



Amount Of Space Quite Overshadowing All The Rest. So
Also In The Earliest Buddhist Book Later Than The Canon—
The Very Interesting And Suggestive Series Of
Conversations Between The Greek King Menander And The
Buddhist Teacher Nāgasena. It Is Precisely This Question
Of The "Soul" That The Unknown Author Takes Up First,
Describing How Nāgasena Convinces The King That There
Is No Such Thing As The "Soul" In The Ordinary Sense, And
He Returns To The Subject Again And Again.
 
After Right Views Come Right Aspirations. It Is Evil
Desires, Low Ideals, Useless Cravings, Idle Excitements,
That Are To Be Suppressed By The Cultivation Of The
Opposite—Of Right Desires, Lofty Aspirations. In One Of
The Dialogues Instances Are Given—The Desire For
Emancipation From Sensuality, Aspirations Towards The
Attainment Of Love To Others, The Wish Not To Injure Any
Living Thing, The Desire For The Eradication Of Wrong And
For The Promotion Of Right Dispositions In One's Own
Heart, And So On. This Portion Of The Path Is Indeed Quite
Simple, And Would Require No Commentary Were It Not
For The Still Constantly Repeated Blunder That Buddhism
Teaches The Suppression Of All Desire.
 
Of The Remaining Stages Of The Path It Is Only Necessary
To Mention Two. The One Is Right Effort. A Constant
Intellectual Alertness Is Required. This Is Not Only Insisted
Upon Elsewhere In Countless Passages, But Of The Three
Cardinal Sins In Buddhism (Rāga, Dosa, Moha) The Last
And Worst Is Stupidity Or Dullness, The Others Being
Sensuality And Ill-Will. Right Effort Is Closely Connected
With The Seventh Stage, Right Mindfulness. Two Of The
Dialogues Are Devoted To This Subject, And It Is Constantly
Referred To Elsewhere. The Disciple, Whatsoever He Does
—Whether Going Forth Or Coming Back, Standing Or
Walking, Speaking Or Silent, Eating Or Drinking—Is To



Keep Clearly In Mind All That It Means, The Temporary
Character Of The Act, Its Ethical Significance, And Above
All That Behind The Act There Is No Actor (Goer, Seer,
Eater, Speaker) That Is An Eternally Persistent Unity. It Is
The Buddhist Analogue To The Christian Precept: "Whether
Therefore Ye Eat Or Drink, Or Whatsoever Ye Do, Do All To
The Glory Of God."
 
Under The Head Of Right Conduct The Two Most Important
Points Are Love And Joy. Love Is In Pāli Mettā, And The
Metta Sutta Says (No Doubt With Reference To The Right
Mindfulness Just Described): "As A Mother, Even At The
Risk Of Her Own Life, Protects Her Son, Her Only Son, So
Let Him Cultivate Love Without Measure Towards All
Beings. Let Him Cultivate Towards The Whole World—
Above, Below, Around—A Heart Of Love Unstinted,
Unmixed With The Sense Of Differing Or Opposing
Interests. Let A Man Maintain This Mindfulness All The
While He Is Awake, Whether He Be Standing, Walking,
Sitting Or Lying Down. This State Of Heart Is The Best In
The World."
 
Often Elsewhere Four Such States Are Described, The
Brahma Vihāras Or Sublime Conditions. They Are Love,
Sorrow At The Sorrows Of Others, Joy In The Joys Of
Others, And Equanimity As Regards One's Own Joys And
Sorrows. Each Of These Feelings Was To Be Deliberately
Practised, Beginning With A Single Object, And Gradually
Increasing Till The Whole World Was Suffused With The
Feeling. "Our Mind Shall Not Waver. No Evil Speech Will
We Utter. Tender And Compassionate Will We Abide, Loving
In Heart, Void Of Malice Within. And We Will Be Ever
Suffusing Such A One With The Rays Of Our Loving
Thought. And With That Feeling As A Basis We Will Ever Be
Suffusing The Whole Wide World With Thought Of Love



Far-Reaching, Grown Great, Beyond Measure, Void Of
Anger Or Ill-Will."
 
The Relative Importance Of Love, As Compared With Other
Habits, Is Thus Described. "All The Means That Can Be
Used As Bases For Doing Right Are Not Worth The
Sixteenth Part Of The Emancipation Of The Heart Through
Love. That Takes All Those Up Into Itself, Outshining Them
In Radiance And Glory. Just As Whatsoever Stars There Be,
Their Radiance Avails Not The Sixteenth Part Of The
Radiance Of The Moon. That Takes All Those Up Into Itself,
Outshining Them In Radiance And Glory—Just As In The
Last Month Of The Rains, At Harvest Time, The Sun,
Mounting Up On High Into The Clear And Cloudless Sky,
Overwhelms All Darkness In The Realms Of Space, And
Shines Forth In Radiance And Glory—Just As In The Night,
When The Dawn Is Breaking, The Morning Star Shines Out
In Radiance And Glory—Just So All The Means That Can Be
Used As Helps Towards Doing Right Avail Not The
Sixteenth Part Of The Emancipation Of The Heart Through
Love."
 
The Above Is The Positive Side; The Qualities (Dhammā)
That Have To Be Acquired. The Negative Side, The
Qualities That Have To Be Suppressed By The Cultivation
Of The Opposite Virtues, Are The Ten Bonds (Samyojanas),
The Four Intoxications (Āsavā) And The Five Hindrances
(Nīvaranas).
 
The Ten Bonds Are: (1) Delusion About The Soul; (2) Doubt;
(3) Dependence On Good Works; (4) Sensuality; (5) Hatred,
Ill-Feeling; (6) Love Of Life On Earth; (7) Desire For Life In
Heaven; (8) Pride; (9) Self-Righteousness; (10) Ignorance.
The Four Intoxications Are The Mental Intoxication Arising
Respectively From (1) Bodily Passions, (2) Becoming, (3)
Delusion, (4) Ignorance. The Five Hindrances Are (1)



Hankering After Worldly Advantages, (2) The Corruption
Arising Out Of The Wish To Injure, (3) Torpor Of Mind, (4)
Fretfulness And Worry, (5) Wavering Of Mind. "When These
Five Hindrances Have Been Cut Away From Within Him,
He Looks Upon Himself As Freed From Debt, Rid Of
Disease, Out Of Jail, A Free Man And Secure. And Gladness
Springs Up Within Him On His Realizing That, And Joy
Arises To Him Thus Gladdened, And So Rejoicing All His
Frame Becomes At Ease, And Being Thus At Ease He Is
Filled With A Sense Of Peace, And In That Peace His Heart
Is Stayed."
 
To Have Realized The Truths, And Traversed The Path; To
Have Broken The Bonds, Put An End To The Intoxications,
And Got Rid Of The Hindrances, Is To Have Attained The
Ideal, The Fruit, As It Is Called, Of Arahatship. One Might
Fill Columns With The Praises, Many Of Them Among The
Most Beautiful Passages In Pāli Poetry And Prose, Lavished
On This Condition Of Mind, The State Of The Man Made
Perfect According To The Buddhist Faith. Many Are The Pet
Names, The Poetic Epithets Bestowed Upon It—The
Harbour Of Refuge, The Cool Cave, The Island Amidst The
Floods, The Place Of Bliss, Emancipation, Liberation,
Safety, The Supreme, The Transcendent, The Uncreated,
The Tranquil, The Home Of Peace, The Calm, The End Of
Suffering, The Medicine For All Evil, The Unshaken, The
Ambrosia, The Immaterial, The Imperishable, The Abiding,
The Farther Shore, The Unending, The Bliss Of Effort, The
Supreme Joy, The Ineffable, The Detachment, The Holy City,
And Many Others. Perhaps The Most Frequent In The
Buddhist Text Is Arahatship, "The State Of Him Who Is
Worthy"; And The One Exclusively Used In Europe Is
Nirvāna, The "Dying Out"; That Is, The Dying Out In The
Heart Of The Fell Fire Of The Three Cardinal Sins—
Sensuality, Ill-Will And Stupidity.
 



The Choice Of This Term By European Writers, A Choice
Made Long Before Any Of The Buddhist Canonical Texts
Had Been Published Or Translated, Has Had A Most
Unfortunate Result. Those Writers Did Not Share, Could
Not Be Expected To Share, The Exuberant Optimism Of The
Early Buddhists. Themselves Giving Up This World As
Hopeless, And Looking For Salvation In The Next, They
Naturally Thought The Buddhists Must Do The Same, And
In The Absence Of Any Authentic Scriptures, To Correct
The Mistake, They Interpreted Nirvāna, In Terms Of Their
Own Belief, As A State To Be Reached After Death. As Such
They Supposed The "Dying Out" Must Mean The Dying Out
Of A "Soul"; And Endless Were The Discussions As To
Whether This Meant Eternal Trance, Or Absolute
Annihilation, Of The "Soul." It Is Now Thirty Years Since
The Right Interpretation, Founded On The Canonical Texts,
Has Been Given, But Outside The Ranks Of Pāli Scholars
The Old Blunder Is Still Often Repeated. It Should Be
Added That The Belief In Salvation In This World, In This
Life, Has Appealed So Strongly To Indian Sympathies That
From The Time Of The Rise Of Buddhism Down To The
Present Day It Has Been Adopted As A Part Of General
Indian Belief, And Jīvanmukti, Salvation During This Life,
Has Become A Commonplace In The Religious Language Of
India.
 
Adopted Doctrines.—The Above Are The Essential
Doctrines Of The Original Buddhism. They Are At The Same
Time Its Distinctive Doctrines; That Is To Say, The
Doctrines That Distinguish It From All Previous Teaching In
India. But The Buddha, While Rejecting The Sacrifices And
The Ritualistic Magic Of The Brahmin Schools, The
Animistic Superstitions Of The People, The Asceticism And
Soul-Theory Of The Jains, And The Pantheistic Speculations
Of The Poets Of The Pre-Buddhistic Upanishads, Still
Retained The Belief In Transmigration. This Belief—The



Transmigration Of The Soul, After The Death Of The Body,
Into Other Bodies, Either Of Men, Beasts Or Gods—Is Part
Of The Animistic Creed So Widely Found Throughout The
World That It Was Probably Universal. In India It Had
Already, Before The Rise Of Buddhism, Been Raised Into An
Ethical Conception By The Associated Doctrine Of Karma,
According To Which A Man's Social Position In Life And His
Physical Advantages, Or The Reverse, Were The Result Of
His Actions In A Previous Birth. The Doctrine Thus Afforded
An Explanation, Quite Complete To Those Who Believed It,
Of The Apparent Anomalies And Wrongs In The Distribution
Here Of Happiness Or Woe. A Man, For Instance, Is Blind.
This Is Owing To His Lust Of The Eye In A Previous Birth.
But He Has Also Unusual Powers Of Hearing. This Is
Because He Loved, In A Previous Birth, To Listen To The
Preaching Of The Law. The Explanation Could Always Be
Exact, For It Was Scarcely More Than A Repetition Of The
Point To Be Explained. It Fits The Facts Because It Is
Derived From Them. And It Cannot Be Disproved, For It
Lies In A Sphere Beyond The Reach Of Human Inquiry.
 
It Was Because It Thus Provided A Moral Cause That It Was
Retained In Buddhism. But As The Buddha Did Not
Acknowledge A Soul, The Link Of Connexion Between One
Life And The Next Had To Be Found Somewhere Else. The
Buddha Found It (As Plato Also Found It) In The Influence
Exercised Upon One Life By A Desire Felt In The Previous
Life. When Two Thinkers Of Such Eminence (Probably The
Two Greatest Ethical Thinkers Of Antiquity) Have Arrived
Independently At This Strange Conclusion, Have Agreed In
Ascribing To Cravings, Felt In This Life, So Great, And To
Us So Inconceivable, A Power Over The Future Life, We
May Well Hesitate Before We Condemn The Idea As
Intrinsically Absurd, And We May Take Note Of The
Important Fact That, Given Similar Conditions, Similar
Stages In The Development Of Religious Belief, Men's



Thoughts, Even In Spite Of The Most Unquestioned
Individual Originality, Tend Though They May Never
Produce Exactly The Same Results, To Work In Similar
Ways.
 
In India, Before Buddhism, Conflicting And Contradictory
Views Prevailed As To The Precise Mode Of Action Of
Karma; And We Find This Confusion Reflected In Buddhist
Theory. The Prevailing Views Are Tacked On, As It Were, To
The Essential Doctrines Of Buddhism, Without Being
Thoroughly Assimilated To Them, Or Logically Incorporated
With Them. Thus In The Story Of The Good Layman Citta, It
Is An Aspiration Expressed On The Deathbed; In The
Dialogue On The Subject, It Is A Thought Dwelt On During
Life, In The Numerous Stories In The Peta And Vimāna
Vatthus It Is Usually Some Isolated Act, In The Discussions
In The Dhamma Sangani It Is Some Mental Disposition,
Which Is The Karma (Doing Or Action) In The One Life
Determining The Position Of The Individual In The Next.
These Are Really Conflicting Propositions. They Are Only
Alike In The Fact That In Each Case A Moral Cause Is Given
For The Position In Which The Individual Finds Himself
Now; And The Moral Cause Is His Own Act.
 
In The Popular Belief, Followed Also In The Brahmin
Theology, The Bridge Between The Two Lives Was A Minute
And Subtle Entity Called The Soul, Which Left The One
Body At Death, Through A Hole At The Top Of The Head,
And Entered Into The New Body. The New Body Happened
To Be There, Ready, With No Soul In It. The Soul Did Not
Make The Body. In The Buddhist Adaptation Of This Theory
No Soul, No Consciousness, No Memory, Goes Over From
One Body To The Other. It Is The Grasping, The Craving,
Still Existing At The Death Of The One Body That Causes
The New Set Of Skandhas, That Is, The New Body With Its



Mental Tendencies And Capacities, To Arise. How This
Takes Place Is Nowhere Explained.
 
The Indian Theory Of Karma Has Been Worked Out With
Many Points Of Great Beauty And Ethical Value. And The
Buddhist Adaptation Of It, Avoiding Some Of The
Difficulties Common To It And To The Allied European
Theories Of Fate And Predestination, Tries To Explain The
Weight Of The Universe In Its Action On The Individual,
The Heavy Hand Of The Immeasurable Past We Cannot
Escape, The Close Connexion Between All Forms Of Life,
And The Mysteries Of Inherited Character. Incidentally It
Held Out The Hope, To Those Who Believed In It, Of A
Mode Of Escape From The Miseries Of Transmigration. For
As The Arahat Had Conquered The Cravings That Were
Supposed To Produce The New Body, His Actions Were No
Longer Karma, But Only Kiriyā, That Led To No Rebirth.
 
Another Point Of Buddhist Teaching Adopted From
Previous Belief Was The Practice Of Ecstatic Meditation. In
The Very Earliest Times Of The Most Remote Animism We
Find The Belief That A Person, Rapt From All Sense Of The
Outside World, Possessed By A Spirit, Acquired From That
State A Degree Of Sanctity, Was Supposed To Have A
Degree Of Insight, Denied To Ordinary Mortals. In India
From The Soma Frenzy In The Vedas, Through The Mystic
Reveries Of The Upanishads, And The Hypnotic Trances Of
The Ancient Yoga, Allied Beliefs And Practices Had Never
Lost Their Importance And Their Charm. It Is Clear From
The Dialogues, And Other Of The Most Ancient Buddhist
Records, That The Belief Was In Full Force When Buddhism
Arose, And That The Practice Was Followed By The
Buddha's Teachers. It Was Quite Impossible For Him To
Ignore The Question; And The Practice Was Admitted As A
Part Of The Training Of The Buddhist Bhikshu. But It Was
Not The Highest Or The Most Important Part, And Might



Be Omitted Altogether. The States Of Rapture Are Called
Conditions Of Bliss, And They Are Regarded As Useful For
The Help They Give Towards The Removal Of The Mental
Obstacles To The Attainment Of Arahatship. Of The Thirty-
Seven Constituent Parts Of Arahatship They Enter Into One
Group Of Four. To Seek For Arahatship In The Practice Of
The Ecstasy Alone Is Considered A Deadly Heresy. So
These Practices Are Both Pleasant In Themselves, And
Useful As One Of The Means To The End Proposed. But
They Are Not The End, And The End Can Be Reached
Without Them. The Most Ancient Form These Exercises
Took Is Recorded In The Often Recurring Paragraphs
Translated In Rhys Davids' Dialogues Of The Buddha (I. 84-
92). More Modern, And Much More Elaborate, Forms Are
Given In The Yogāvacaras Manual Of Indian Mysticism As
Practised By Buddhists, Edited By Rhys Davids From A
Unique Ms. For The Pāli Text Society In 1896. In The
Introduction To This Last Work The Various Phases Of The
Question Are Discussed At Length.
 
Buddhist Texts. The Canonical Books.—It Is Necessary To
Remember That The Buddha, Like Other Indian Teachers
Of His Period, Taught By Conversation Only. A Highly-
Educated Man (According To The Education Current At The
Time), Speaking Constantly To Men Of Similar Education,
He Followed The Literary Habit Of His Day By Embodying
His Doctrines In Set Phrases (Sūtras), On Which He
Enlarged, On Different Occasions, In Different Ways.
Writing Was Then Widely Known. But The Lack Of Suitable
Writing Materials Made Any Lengthy Books Impossible.
Such Sūtras Were Therefore The Recognized Form Of
Preserving And Communicating Opinion. They Were
Catchwords, As It Were, Memoria Technica, Which Could
Easily Be Remembered, And Would Recall The Fuller
Expositions That Had Been Based Upon Them. Shortly
After The Buddha's Time The Brahmins Had Their Sūtras In



Sanskrit, Already A Dead Language. He Purposely Put His
Into The Ordinary Conversational Idiom Of The Day, That Is
To Say, Into Pāli. When The Buddha Died These Sayings
Were Collected Together By His Disciples Into What They
Call The Four Nikāyas, Or "Collections." These Cannot
Have Reached Their Final Form Till About Fifty Or Sixty
Years Afterwards. Other Sayings And Verses, Most Of Them
Ascribed, Not To The Buddha, But To The Disciples
Themselves, Were Put Into A Supplementary Nikāya. We
Know Of Slight Additions Made To This Nikāya As Late As
The Time Of Asoka, 3rd Century B.C. And The Developed
Doctrine, Found In Certain Portions Of It, Shows That
These Are Later Than The Four Old Nikāyas. For A
Generation Or Two The Books So Put Together Were
Handed Down By Memory, Though Probably Written
Memoranda Were Also Used. And They Were Doubtless
Accompanied From The First, As They Were Being Taught,
By A Running Commentary. About One Hundred Years After
The Buddha's Death There Was A Schism In The
Community. Each Of The Two Schools Kept An
Arrangement Of The Canon—Still In Pāli, Or Some Allied
Dialect. Sanskrit Was Not Used For Any Buddhist Works Till
Long Afterwards, And Never Used At All, So Far As Is
Known, For The Canonical Books. Each Of These Two
Schools Broke Up In The Following Centuries, Into Others.
Several Of Them Had Their Different Arrangements Of The
Canonical Books, Differing Also In Minor Details. These
Books Remained The Only Authorities For About Five
Centuries, But They All, Except Only Our Extant Pāli
Nikāyas, Have Been Lost In India. These Then Are Our
Authorities For The Earliest Period Of Buddhism. Now
What Are These Books?
 
We Talk Necessarily Of Pāli Books. They Are Not Books In
The Modern Sense. They Are Memorial Sentences Or
Verses Intended To Be Learnt By Heart. And The Whole



Style And Method Of Arrangement Is Entirely Subordinated
To This Primary Necessity. Each Sūtra (Pāli, Sutta) Is Very
Short; Usually Occupying Only A Page, Or Perhaps Two,
And Containing A Single Proposition. When Several Of
These, Almost Always Those That Contain Propositions Of A
Similar Kind, Are Collected Together In The Framework Of
One Dialogue, It Is Called A Sullanta. The Usual Length Of
Such A Suttanta Is About A Dozen Pages; Only A Few Of
Them Are Longer, And A Collection Of Such Suttantas
Might Be Called A Book. But It Is As Yet Neither Narrative
Nor Essay. It Is At Most A String Of Passages, Drawn Up In
Similar Form To Assist The Memory, And Intended, Not To
Be Read, But To Be Learnt By Heart. The First Of The Four
Nikāyas Is A Collection Of The Longest Of These Suttantas,
And It Is Called Accordingly The Dīgha Nikāya, That Is
"The Collection Of Long Ones" (Sci. Suttantas). The Next Is
The Majjhima Nikāya, The "Collection Of The Suttantas Of
Medium Length"—Medium, That Is, As Being Shorter Than
The Suttantas In The Dīgha, And Longer Than The Ordinary
Suttas Preserved In The Two Following Collections.
Between Them These First Two Collections Contain 186
Dialogues, In Which The Buddha, Or In A Few Cases One
Of His Leading Disciples, Is Represented As Engaged In
Conversation On Some One Of The Religious, Or
Philosophic, Or Ethical Points In That System Which We
Now Call Buddhism. In Depth Of Philosophic Insight, In
The Method Of Socratic Questioning Often Adopted, In The
Earnest And Elevated Tone Of The Whole, In The Evidence
They Afford Of The Most Cultured Thought Of The Day,
These Dialogues Constantly Remind The Reader Of The
Dialogues Of Plato. But Not In Style. They Have Indeed A
Style Of Their Own; Always Dignified, And Occasionally
Rising Into Eloquence. But For The Reasons Already Given,
It Is Entirely Different From The Style Of Western Writings
Which Are Always Intended To Be Read. Historical Scholars
Will, However, Revere This Collection Of Dialogues As One



Of The Most Priceless Of The Treasures Of Antiquity Still
Preserved To Us. It Is To It, Above All, That We Shall
Always Have To Go For Our Knowledge Of The Most
Ancient Buddhism. Of The 186, 175 Had By 1907 Been
Edited For The Pāli Text Society, And The Remainder Were
Either In The Press Or In Preparation.
 
A Disadvantage Of The Arrangement In Dialogues, More
Especially As They Follow One Another According To
Length And Not According To Subject, Is That It Is Not
Easy To Find The Statement Of Doctrine On Any Particular
Point Which Is Interesting One At The Moment. It Is Very
Likely Just This Consideration Which Led To The
Compilation Of The Two Following Nikāyas. In The First Of
These, Called The Anguttara Nikāya, All Those Points Of
Buddhist Doctrine Capable Of Expression In Classes Are
Set Out In Order. This Practically Includes Most Of The
Psychology And Ethics Of Buddhism. For It Is A
Distinguishing Mark Of The Dialogues Themselves That
The Results Arrived At Are Arranged In Carefully
Systematized Groups. We Are Familiar Enough In The West
With Similar Classifications, Summed Up In Such
Expressions As The Seven Deadly Sins, The Ten
Commandments, The Thirty-Nine Articles, The Four
Cardinal Virtues, The Seven Sacraments And A Host Of
Others. These Numbered Lists (It Is True) Are Going Out Of
Fashion. The Aid Which They Afford To Memory Is No
Longer Required In An Age In Which Books Of Reference
Abound. It Was Precisely As A Help To Memory That They
Were Found So Useful In The Early Buddhist Times, When
The Books Were All Learnt By Heart, And Had Never As Yet
Been Written. And In The Anguttara We Find Set Out In
Order First Of All The Units, Then All The Pairs, Then All
The Trios, And So On. It Is The Longest Book In The
Buddhist Bible, And Fills 1840 Pages 8vo. The Whole Of
The Pāli Text Has Been Published By The Pāli Text Society,



But Only Portions Have Been Translated Into English. The
Next, And Last, Of These Four Collections Contains Again
The Whole, Or Nearly The Whole, Of The Buddhist
Doctrine; But Arranged This Time In Order Of Subjects. It
Consists Of 55 Samyuttas Or Groups. In Each Of These The
Suttas On The Same Subject, Or In One Or Two Cases The
Suttas Addressed To The Same Sort Of People, Are
Grouped Together. The Whole Of It Has Been Published In
Five Volumes By The Pāli Text Society. Only A Few
Fragments Have Been Translated.
 
Many Hundreds Of The Short Suttas And Verses In These
Two Collections Are Found, Word For Word, In The
Dialogues. And There Are Numerous Instances Of The
Introductory Story Stating How, And When, And To Whom
The Sutta Was Enunciated—A Sort Of Narrative Framework
In Which The Sutta Is Set—Recurring Also. This Is Very
Suggestive As To The Way In Which The Earliest Buddhist
Records Were Gradually Built Up. The Suttas Came First
Embodying, In Set Phrases, The Doctrine That Had To Be
Handed Down. Those Episodes, Found In Two Or Three
Different Places, And Always Embodying Several Suttas,
Came Next. Then Several Of These Were Woven Together
To Form A Suttanta. And Finally The Suttantas Were
Grouped Together Into The Two Nikāyas, And The Suttas
And Episodes Separately Into The Two Others. Parallel
With This Evolution, So To Say, Of The Suttas, The Short
Statements Of Doctrine, In Prose, Ran The Treatment Of
The Verses. There Was A Great Love Of Poetry In The
Communities In Which Buddhism Arose. Verses Were
Helpful To The Memory. And They Were Adopted Not Only
For This Reason. The Adherents Of The New View Of Life
Found Pleasure In Putting Into Appropriate Verse The
Feelings Of Enthusiasm And Of Ecstasy Which The
Reforming Doctrines Inspired. When Particularly Happy In
Literary Finish, Or Peculiarly Rich In Religious Feeling,



Such Verses Were Not Lost. These Were Handed On, From
Mouth To Mouth, In The Small Companies Of The Brethren
Or Sisters. The Oldest Verses Are All Lyrics, Expressions
Either Of Emotion, Or Of Some Deep Saying, Some
Pregnant Thought. Very Few Of Them Have Been Preserved
Alone. And Even Then They Are So Difficult To Understand,
So Much Like Puzzles, That They Were Probably
Accompanied From The First By A Sort Of Comment In
Prose, Stating When, And Why, And By Whom They Were
Supposed To Have Been Uttered. As A General Rule Such A
Framework In Prose Is Actually Preserved In The Old
Buddhist Literature. It Is Only In The Very Latest Books
Included In The Canon That The Narrative Part Is Also
Regularly In Verse, So That A Whole Work Consists Of A
Collection Of Ballads. The Last Step, That Of Combining
Such Ballads Into One Long Epic Poem, Was Not Taken Till
After The Canon Was Closed. The Whole Process, From The
Simple Anecdote In Mixed Prose And Verse, The So-Called
Ākhyāna, To The Complete Epic, Comes Out With Striking
Clearness In The History Of The Buddhist Canon. It Is
Typical, One May Notice In Passing, Of The Evolution Of
The Epic Elsewhere; In Iceland, For Instance, In Persia And
In Greece. And We May Safely Draw The Conclusion That If
The Great Indian Epics, The Mahā-Bhārata And The
Rāmāyana, Had Been In Existence When The Formation Of
The Buddhist Canon Began, The Course Of Its Development
Would Have Been Very Different From What It Was.
 
As Will Easily Be Understood, The Same Reasons Which
Led To Literary Activity Of This Kind, In The Earliest
Period, Continued To Hold Good Afterwards. A Number Of
Such Efforts, After The Nikāyas Had Been Closed, Were
Included In A Supplementary Nikāya Called The Khuddaka
Nikāya. It Will Throw Very Useful Light Upon The
Intellectual Level In The Buddhist Community Just After
The Earliest Period, And Upon Literary Life In The Valley



Of The Ganges In The 4th Or 5th Century B.C., If We Briefly
Explain What The Tractates In This Collection Contain. The
First, The Khuddaka Pātha, Is A Little Tract Of Only A Few
Pages. After A Profession Of Faith In The Buddha, The
Doctrine And The Order, There Follows A Paragraph
Setting Out The Thirty-Four Constituents Of The Human
Body—Bones, Blood, Nerves And So On—Strangely
Incongruous With What Follows. For That Is Simply A Few
Of The Most Beautiful Poems To Be Found In The Buddhist
Scriptures. There Is No Apparent Reason, Except Their
Exquisite Versification, Why These Particular Pieces Should
Have Been Here Brought Together. It Is Most Probable
That This Tiny Volume Was Simply A Sort Of First Lesson
Book For Young Neophytes When They Joined The Order. In
Any Case That Is One Of The Uses To Which It Is Put At
Present. The Text Book Is The Dhammapada. Here Are
Brought Together From Ten To Twenty Stanzas On Each Of
Twenty-Six Selected Points Of Buddhist Self-Training Or
Ethics. There Are Altogether 423 Verses, Gathered From
Various Older Sources, And Strung Together Without Any
Other Internal Connexion Than That They Relate More Or
Less To The Same Subject. And The Collector Has Not
Thought It Necessary To Choose Stanzas Written In The
Same Metre, Or In The Same Number Of Lines. We Know
That The Early Christians Were Accustomed To Sing
Hymns, Both In Their Homes And On The Occasions Of
Their Meeting Together. These Hymns Are Now
Irretrievably Lost. Had Some One Made A Collection Of
About Twenty Isolated Stanzas, Chosen From These
Hymns, On Each Of About Twenty Subjects—Such As Faith,
Hope, Love, The Converted Man, Times Of Trouble, Quiet
Days, The Saviour, The Tree Of Life, The Sweet Name, The
Dove, The King, The Land Of Peace, The Joy Unspeakable—
We Should Have A Christian Dhammapada, And Very
Precious Such A Collection Would Be. The Buddhist
Dhammapada Has Been Edited By Professor Fausböll (2nd



Ed., 1900), And Has Been Frequently Translated. Where
The Verses Deal With Those Ideas That Are Common To
Christians And Buddhists, The Versions Are Easily
Intelligible, And Some Of The Stanzas Appeal Very Strongly
To The Western Sense Of Religious Beauty. Where The
Stanzas Are Full Of The Technical Terms Of The Buddhist
System Of Self-Culture And Self-Control, It Is Often
Impossible, Without Expansions That Spoil The Poetry, Or
Learned Notes That Distract The Attention, To Convey The
Full Sense Of The Original. In All These Distinctively
Buddhist Verses The Existing Translations (Of Which
Professor Max Müller's Is The Best Known, And Dr Karl
Neumann's The Best) Are Inadequate And Sometimes Quite
Erroneous. The Connexion In Which They Were Spoken Is
Often Apparent In The More Ancient Books From Which
These Verses Have Been Taken, And Has Been Preserved In
The Commentary On The Work Itself.
 
In The Next Little Work The Framework, The Whole
Paraphernalia Of The Ancient Akhyāna, Is Included In The
Work Itself, Which Is Called Udāna, Or "Ecstatic
Utterances." The Buddha Is Represented, On Various
Occasions During His Long Career, To Have Been So Much
Moved By Some Event, Or Speech, Or Action, That He Gave
Vent, As It Were, To His Pent-Up Feelings In A Short,
Ecstatic Utterance, Couched, For The Most Part, In One Or
Two Lines Of Poetry. These Outbursts, Very Terse And
Enigmatic, Are Charged With Religious Emotion, And Turn
Often On Some Subtle Point Of Arahatship, That Is, Of The
Buddhist Ideal Of Life. The Original Text Has Been
Published By The Pāli Text Society. The Little Book, A
Garland Of Fifty Of These Gems, Has Been Translated By
General Strong. The Next Work Is Called The Iti Vuttaka.
This Contains 120 Short Passages, Each Of Them Leading
Up To A Terse Deep Saying Of The Buddha's, And
Introduced, In Each Case, With The Words Iti Vuttam



Bhagavalā—"Thus Was It Spoken By The Exalted One."
These Anecdotes May Or May Not Be Historically Accurate.
It Is Quite Possible That The Memory Of The Early
Disciples, Highly Trained As It Was, Enabled Them To
Preserve A Substantially True Record Of Some Of These
Speeches, And Of The Circumstances In Which They Were
Uttered. Some Or All Of Them May Also Have Been
Invented. In Either Case They Are Excellent Evidence Of
The Sort Of Questions On Which Discussions Among The
Earliest Buddhists Must Have Turned. These Ecstatic
Utterances And Deep Sayings Are Attributed To The
Buddha Himself, And Accompanied By The Prose
Framework. There Has Also Been Preserved A Collection
Of Stanzas Ascribed To His Leading Followers. Of These
107 Are Brethren, And 73 Sisters, In The Order. The Prose
Framework Is In This Case Preserved Only In The
Commentary, Which Also Gives Biographies Of The
Authors. This Work Is Called The Thera-Therī-Gāthā.
 
Another Interesting Collection Is The Jātaka Book, A Set Of
Verses Supposed To Have Been Uttered By The Buddha In
Some Of His Previous Births. These Are Really 550 Of The
Folk-Tales Current In India When The Canon Was Being
Formed, The Only Thing Buddhist About Them Being That
The Buddha, In A Previous Birth, Is Identified In Each Case
With The Hero In The Little Story. Here Again The Prose Is
Preserved Only In The Commentary. And It Is A Most
Fortunate Chance That This—The Oldest, The Most
Complete, And The Most Authentic Collection Of Folklore
Extant—Has Thus Been Preserved Intact To The Present
Day. Many Of These Stories And Fables Have Wandered To
Europe, And Are Found In Medieval Homilies, Poems And
Story-Books. A Full Account Of This Curious Migration Will
Be Found In The Introduction To The Present Writer's
Buddhist Birth Stories. A Translation Of The Whole Book Is
Now Published, Under The Editorship Of Professor Cowell,



At The Cambridge University Press. The Last Of These
Poetical Works Which It Is Necessary To Mention Is The
Sutta Nipāta, Containing Fifty-Five Poems, All Except The
Last Merely Short Lyrics, Many Of Great Beauty. A Very
Ancient Commentary On The Bulk Of These Poems Has
Been Included In The Canon As A Separate Work. The
Poems Themselves Have Been Translated By Professor
Fausböll In The Sacred Books Of The East. The Above
Works Are Our Authority For The Philosophy And Ethics Of
The Earliest Buddhists. We Have Also A Complete
Statement Of The Rules Of The Order In The Vinaya,
Edited, In Five Volumes, By Professor Oldenberg. Three
Volumes Of Translations Of These Rules, By Him And By
The Present Writer, Have Also Appeared In The Sacred
Books Of The East.
 
There Have Also Been Added To The Canonical Books
Seven Works On Abhidhamma, A More Elaborate And More
Classified Exposition Of The Dhamma Or Doctrine As Set
Out In The Nikāyas. All These Works Are Later. Only One
Of Them Has Been Translated, The So-Called Dhamma
Sangani. The Introduction To This Translation, Published
Under The Title Of Buddhist Psychology, Contains The
Fullest Account That Has Yet Appeared Of The
Psychological Conceptions On Which Buddhist Ethics Are
Throughout Based. The Translator, Mrs Caroline Rhys
Davids, Estimates The Date Of This Ancient Manual For
Buddhist Students As The 4th Century B.C.
 
Later Works.—So Far The Canon, Almost All Of Which Is
Now Accessible To Readers Of Pāli. But A Good Deal Of
Work Is Still Required Before The Harvest Of Historical
Data Contained In These Texts Shall Have Been Made
Acceptable To Students Of Philosophy And Sociology. These
Works Of The Oldest Period, The Two Centuries And A Half,
Between The Buddha's Time And That Of Asoka, Were


