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I am very glad to know that the Sacred
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of the publishers is commendable and 1
hope the books will be widely read.
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PREFATORY NOTE TO THE NEW EDITION

D e —

Since 1948 the United Nations Educational, Scientific
and Cultural Organization (UNESCO), upon the recom-
mendation of the General Assemblv of the United Nations,
has been concerned with facilitating the translation of the
works most representative of the culture of certain of its
Member States, and, in particular, those of Asia.

One of the major difficulties confronting this programme
is the lack of translators having both the qualifications  and
the time to undeitake translations of the many  outstanding
books metiting publication.  To help overeome this difficulty
in part, UNESCO's advisers in this field (a panel of experts
convened cvery other  year by the International Council for
Philosophy and Humanistic Studies), have recommended that
many wot thwhile translations published during the 19th century,
and now impossible 1o find except in a limited number of
libraries, should be brought bach into print in low-priced
editions, for the use of students and of the general public. The
experts also pointed out that m certaun cases, even  though
there might be in existence moe recent and more  accurate
translations endowed with a moie modein apparatus of scholar-
ship, a number of pioncer works of the greatest value and
interest to students of Fastern religions also merited republi-
cation.

This point of view was warmly endorsed by the Indian
National Academy of Lettess (Sahitya Akademi), and the
Indian National Commission for UNESCO.

It is in the spirit of these recommendations that this
work from the famous series “‘Sacred Books of the East” is
now once again being made available to the general public
as part of the UNESCO Collection of Representative Works.



PUBLISHER'S NOTE

First, the man distinguished between eternal and perish-
able. Later he discovered within himself the germ of the
Eternal. This discovery was an epoch in the history of the
human mind and the East was the first to discover it

To watch in the Sacred Books of the East the dawn of
this religious consciousness of man, must always remain one
of the most inspiring and hallowing sights in the whole history
of the world. In order 10 have a solid foundation for a com-
parative study of the Religions of the East, we must have before
all things, complete and thoroughly faithful translation of their
Sacred Books in which some of the ancient sayings were pre-
served because they were so true and so striking that they
could not be forgotten They contained eternal truths, ex-
pressed for the first time in human language.

With profoundest reverence for Dr. S, Radhakrishnan,
President of India, who inspired us for the task; our deep
sense of gratitude for Dr. C. D. Deshmukh & Dr. D. S.
Kothari, for encouraging assistance; estecmed appreciation of
UNESCO for the warm endorsement of the cause; and finally
with indebtcdness to Dr. H. Rau, Director, Max Muller
Bhawan, New Delhi, in procuring us the texts of the Series
for reprint, we humbly conclude.
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INTRODUCTION

TO

THE DHAMMAPADA.

THE DHAMMAPADA, A CANONICAL BOOK.

THE Dhammapada forms part of the Pili Buddhist canon,
though its exact place varies according to different authori-
ties, and we nave not as yet a sufficient number of complete
MSS. of the Tipifaka to help us to decide the question ™.

Those who divide that canon into three Pitakas or
baskets, the Vinaya-pitaka, Sutta-pitaka, and Abhidham-
ma-pifaka, assign the Dhammapada to the Sutta-piaka.
That Pisaka consists of five Nikdyas: the Digha-nikiya,
the Magghima-nikdya, the Samyutta-nikiya, the Anguttara-
nikdya, and the Khuddaka-nikiya. The fifth, or Khuddaka-
nikdya, comprehends the following works : 1. Khuddaka-
parka; 3. DHAMMAPADA; 3. Uddna ; 4. Itivuttaka; 5 Sutta-
nipdta; 6. Viminavatthu ; 7. Petavatthu; 8. Theragitha;
9. Therigdthi; 10. Gitaka; 11. Niddesa ; 11. Pasisambhidd;
13. Apadina; 14. Buddhavamsa ; 15. KariyA-pisaka.

According to another division *, however, the whole Bud-
dhist canon consists of five Nikdyas: the Digha-nikiya, the
Magghima-nikdya, the Samyutta-nikiya, the Anguttara-
nikdya, and the fifth, the Khuddaka-nikiya, which Khud-
daka-nikdya is then made to comprehend the whole of
the Vinaya (discipline) and Abhidhamma (metaphysics),
together with the fifteen books beginning with the Khud-
daka-pdzka,

The order of these fifteen books varies, and even, as

it would seem, their number. The D!ghabhmh school

! See Feer, Journal Asatique, 1871, p. 163 Mﬁmuh«mm
plete MS. of the Tipisaka, the Phayre MS., at the India Ofice, and Prodessor
Forchhammer has just publiched s most wsefal List of Pali MSS., enllected in
Burms, the largest collection hitherto known.

? Bee Chilers, & v, Nikiya, and extracts from Beddbaghos's commentary
Brahwaghio-eutta.

on the
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The Buddhists themselves have no difficulty in assigning
a date to their sacred canon. They are told in that canon
itself that it was settled at the First Council, or immediately
after the death of Buddha, and they believe that it was
afterwards handed down by means of oral tradition, or
actually written down in books by order of Kisyapa, the
president of the First Council'. Buddhaghosa, a learned
and in some respects a critical scholar, living in the be-
ginning of the fifth century A.D., asserts that the canon
which he had before him, was the same as that fixed by
the First Council 3,

Several European students have adopted the same
opinion, and, so far as I know, no argument has yet been
advanced showing the impossibility of the native view,
that some collection of Buddha's doctrines was made im-
mediately after his death at Rigagaha, and that it was
finally settled at what is called the Second Council, or the
Council of Vesali, But what is not impossible is not there-
fore true, nor can anything be gained by appealing to later
witnesses, such as, for instance, Hiouen Thsang, who tra-
velled through India in the seventh century, and wrote
down anything that he could learn, little concerned whether
one statemeat tallied with the other or not®. He says that
the Tipifaka was written down on palm leaves by Kisyapa
at the end of the First Council. But what can be the weight
of such a witness, living more than a thousand years after
the event, compared with that, for instance, of the Mahi-
vamsa, which dates from the fifth eentury of our er, and

! Bigandet, Life of Gaudama (Rangoon, 1866), p. 350 ; but also p. 130 note.
? See Childers, 5. v. Tipimka. There is & curions passege in Buddhaghoss's
acconnt of the First Council. * Now one mayssk,’ he say, * Is there or fa there
vot m thi first Pargiks anything to be taken sway or added?’ I reply, There
is nothing in the words of the Blessed Buddha that can be taken away, for the
Baddhas speak not even a single syilable in vain, yet in the words of disciples
snd devaths there sre things which may be omitted, and these the elders who
made the recension, did omit. On the other hand, additions are everywhere
secrisary, and accordingly, whenever it was necessary to add anything, they
added it. I it be asked, What are the additions refesred to? I reply, Only
sentences necessary to connect the Lext, a8 *at that time, ' agnin at that thme,’
‘and wo forth.'
* Pilerina Bonddhistes, vol. i. p.3g8,
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tells us in the account of Mahinda’s missionary journey
to Ceylon (241/318), that the son of Asoka had to spend
three years in learning the Tipifaka by heart from the
mouth of a teacher!? No mention is then made of any
books or MSS,, when it would have been most natural to
do so?. At a later time, during the reign of King Vazfagi-
mani? (88-76 B.C.), the same chronicle, the Mahdvarmsa, tells
us that ‘the profoundly wise priests had theretofore orally
(mukhapizkena) perpetuated the PAli of the Pisakattaya
and its Astkakathd (commentary), but that at this period the
priests, foreseeing the perdition of the people assembled,
and in order that the religion might endure for ages, re-
corded the same in books (potthakesu likhdpayum)4’

No one has yet questioned the dates of the Dipavamsa,
about 400 A.D., or of the first part of the Mahivamsa,
between 459-477 A.D., and though no doubt there is an
interval of nearly 600 years between the composition of
the Mahivamsa and the recorded writing down of the
Buddhist canon under VaZfagdmani, yet we must rememnbet
that the Ceylonese chronicles were confessedly founded on
an older Arfthakathd preserved in the monasteries of the
island, and representing an unbroken line of local tradition.

My own argument therefore, so long as the question was
only whether we could assign a pre-Christian date to the
Pali Buddhist canon, has always been this. \We have
the commentaries on the Pili canon translated from Sin-
halese into Pali, or actually composed, it may be, by
Buddhaghosa. Buddhaghosa confessedly consulted various

! Mahvamss, p.37; Dipavasna V1L 28-31 ; Buddhaghosha's Pasables, p.xviii.

? Bagendet, Life of Gandama, p, 35t.

! Dr. E. Muller (Indian Antiquary, Nov 1880, p. 170) bas discovered inscrip-
tivs in Ceylon, belonging to Devanapiya Mabariga Gimisi Tisss, whom be
identifies with Vastagimani.

¢ The same account is given ia the Dipavaswa XX, 20, and 1 the Sdra-
safigraha, 23 quoted by Spence Hardy, Legends, p.1g2.  As throwing light
au the completeness of the Buddhist canon at the time of King Variagimani,
it should he mentioned that, sccording to the commentary oo the Mahivamsa
(Tumour, p. Uil), the sect of the Dbammarukikas established 1tself at the
Abhayavibfre, which had been coostructed by Vaszagimani, and that ome of
the grounds of their secession was their refusing to acknowledge the Parivira
(thus I read instond of Pariwina) as part of the Vinays-pimks. According to
the Dipavamss (VI 42) Mahinds koew the Parivima.
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MSS., and gives various readings, just as any modern
scholar might do. This was in the beginning of the fifth
century A.D, and there is nothing improbable, though I
would say no more, in supposing that some of the MSS.,
consulted by Buddhaghosa, dated from the first century
B.C., when Vasfagimani ordered the sacred canon to be
reduced to writing.

There is one other event with reference to the existence
of the sacred canon in Ceylon, recorded in the MahAvamsa,
between the time of Buddhaghosa and Vaftagimani, viz.
the translation of the Suttas from Pili into the language of
Ceylon, during the reign of Buddhadisa, 339-368 A.D.
If MSS. of that ancient translation still existed, they would,
no doubt, be very useful for determining the exact state
of the Pili originals at that time!. But even without them
there seems no reason to doubt that Buddhaghosa had
before him old MSS. of the Pili canon, and that these
were in the main the same as those written down at the
time of Vattagimani.

BUDDHAGHOSA'S AGE.

The whole of this argument, however, rested on the
supposition that Buddhaghosa’s date in the beginning of
the fifth century A.D. was beyond the reach of reasonable
doubt. ‘His age' I had ventured to say in the Preface
to Buddhaghosha's Parables (1870), ‘can be fixed with
greater accuracy than most dates in the literary history
of India’ But soon after, one of our most celebrated PAli
scholars, the great Russian traveller, Professor Joh. Minayeff,
expressed in the Mélanges Asiatiques (13/25 April, 1871)
the gravest doubts as to Buddhaghosa's age, and thus
threw the whole Buddhist chronology, so far as it had
then been accepted by all, or nearly all scholars, back into
chaos. He gave as his chief reason that Buddhaghosa was
not, as I supposed, the contemporary of Mahinima, the

3 A pote is sdded, stating that several portions of the other two divi-
sions slso of the Pizkattays were tramisted into the Sinbalese language, and
that these slone are cousulted by the priests, who are unacquainted with PRI,
On the other haad, it is stated that the Sinhalese text of the Asthakaths exists

o longer. See Spence Hardy, Legeads, p. xxv, and p. 9.
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author of the Mahivamsa, but of another MahiAnima, the
king of Ceylon.

Professor Minayeff is undoubtedly right in this, but I am
not aware that 1, or anybody else, had ever questioned so
palpable a fact. There are two MahAnAmas; one, the king
who reigned from 410-433 A.D.; the other, the supposed
author of the Mahdvamsa, the uncle and protector of King
Dhitusena, 459-477. ° Dhitusena,’ I had written, ‘ was the
nephew of the historian Mahinima, and owed the throne
to the protection of his uncle. Dhatusena was in fact the
restorer of a national dynasty, and after having defeated
the foreign usurpers (the Damilo dynasty) * he restored the
religion which had been set aside by the foreigners”’ (MabAv.
p. 356). Among his many pious acts it is particularly
mentioned that he gave a thousand, and ordered the Dipa-
vamsa to be promulgated. As Mahinima was the uncle
of Dhitusena, who reigned from 459-477, he may be con-
sidered as a trustworthy witness with regard to events that
occurred between 410 and 432. Now the literary activity of
Buddhaghosa in Ceylon falls in that period’’

These facts being admitted, it is surely not too great
a stretch of probability to suppose, as I did, that a man
whosc nephew was king in 459-477, might have been
alive in 410-4313, that is to say, might have been 2 con-
temporary of Buddhaghosa. 1 did not commit myself to
any further theories. The question whether Mahindma,
the uncle of Dhitusena, was rcally the author of the Maha-
vamsa, the question whether he wrote the second half of
the 37th chapter of that work, or broke off his chronicle in
the middle of that chapter, I did not discuss, having no
new materials to bring forward beyond those on which
Tumour and those who followed him had founded their
conclusions, and which I had discussed in my History of
Sanskrit Literature (1859), p. 267. Al I said was, ‘It is
difficult to determine whether the 38th as well as the (whole
of the) 37th chapter came from the pen of Mahdndma, for

PeU §0 Jahse dilter als Mabinima ist Buddhaghoshe,’ sec Weater-
geard, Beddha'’s Todesjubr, p. 99-
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the Mahidvamsa was afterwards continued by different
writers, even to the middle of the last century. But,
taking into account all the circumstances of the case, it is
most probable that MahinAma carried on the history to
his own time, to the death of Dhitusena, 477 A.D.

What I meant by ‘all the circumstances of the case’
might easily be understood by any one who had read Tur-
nour’s Preface to the Mahdvamsa. Turnour himself thought
at first that Mahdnidma’s share in the Mahivamwsa ended
with the year 301 A.D.,and that the rest of the work, called
the Sulu Wansé, was composed by subsequent writers?®,
Dharmakirti is mentioned by name as having continued
the work to the reign of Prdkrama Bahu (A.D. 1266). But
Turnour afterwards changed his mind?. Considering that
the account of Mahdsena's reign, the first of the Seven
Kings, terminates in the middle of a chapter, at verse 48,
while the whole chapter is called the Sattarigiko, ‘the
chapter of the Seven Kings' he naturally supposed that
the whole of that chapter, extending to the end of the reign
of his nephew Dhétusena, might be the work of MahiniAma,
unless there were any strong proofs to the contrary. Such
proofs, beyond the tradition of writers of the MSS,, have
not, as yet, been adduced ®.

But even if it could be proved that MahAnAma’s own pen
did not go beyond the 48th verse of the 37th chapter, the
historical trustworthiness of the concluding portion of that
chapter, containing the account of Buddhaghosa’s literary
activity, nay, even of the 38th chapter, would be little
affected thereby. We know that both the Mahivamsa
and the somewhat earlier Dipavamsa were founded on the
Sinhalese Azszkakathids the commentaries and chronicles
preserved in the Mahdvihira at Anurddhapura. We also
know that that Vihira was demolished by MahAsena, and
deserted by necarly all its inmates for the space of nine
yeans (p. 335), and again for the space of nine months

} Istroduction, p. . The Kilavaman i mentioned with the Mahivasmes, both
88 the works of Mahiinéma, by Professor Forchhammer i his List of Pili MSS.

* Introduction, p. xri.

? Sies Rirys Davids, Journal of the Royal Asiatic Society, 1875, p.195.
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(p. 237). We can well understand therefore why the older
history, the Dipavamsa, should end with the death of Maha-
sena (died 302 A.D.), and why in the Mah4vamsa too there
should have been a break at that date. But we must not
forget that, during Mahdnidma's life, the Mahdvihira at
Anuridhapura was restored, that some kind of chronicle,
called the Dipavamsa, whether it be a general name of any
* chronicle of the island,’ or of our Dipavamrsa, or, it may be,
even of our MahAvasmrsa, was ordered to be published or pro-
mulgated (dipetum)under Dhitusena,the nephew and protegé
of Mahinima. Therefore, even if we do not insist on the
personal authorship of MahinAma, we may certainly main-
tain that historical entries had been made in the chronicles
of AnurAdhapura during Dhitusena’s reign, and probably
under the personal auspices of Mahinima, so that if we
find afterwards, in the second half of the 37th chapter of
his Mahdvamsa. an account of events which had happened
between the destruction of the Mahidvihira and the reign
of DhAtusena, and among them an account of so important
an event as the arrival of Buddhaghosa from Magadha aand
his translation of the Sinhalese Argkakathd into the lan-
guage of Magadha, we may well suppose that they rest
on the authority of native chronicles, written not long after
the events, and that therefore, * under all the circumstances
of the case,” the age of Buddhaghosa can be fixed with
greater accuracy than most dates in the literary history
of India.

There is one difficulty still remaining with regard to the
date of the historian Mahinima which might have per-
plexed Turnour's mind, and has certainly proved a stumbling-
block to myself. Turnour thought that the author of the
commentary on the Mahdvamsa, the Vamsatthappakasinf,
was the same as the author of the Mahivamsa, vi. Maha-
nidma, The date of that commentary, however, as we know
now, must be fixed much later, for it speaks of a schism
which took place in the year 601 A. D, during the reign
of Agrabodhi (also called Dhitapatisso). Turnour! looked

§ lotrocduction, p. Hil
[10)
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upon that passage as a later interpolation, because he
thought the evidence for the identity of the author and
the commentator of the Mahivamsa too strong to be set
aside. He trusted chiefly to a passage in the commentary,
and if that passage had been correctly rendered, the con-
clusion which he drew from it could hardly be resisted.
We read in the Mahivawmsa (p. 254):

¢ Certain members of the Moriyan dynasty, dreading the
power of the (usurper) Subho, the bilattho, had settled in
various parts of the country, concealing themselves. Among
them there was a certain landed proprietor Dhétusena, who
had established himself at Nandivipi. His son named
Dhitd, who lived at the village Ambiliydgo, had two sons,
Dhitusena and Silatissabodhi, of unexceptional descent.
Their mother’s brother(Mahin&ma),devoted to the
cause of religion, continued to residc (at Anura-
dhapura)in hissacerdotal character, at the edifice
built by the minister Dighasandana. The youth
Dhatusena became a priest in his fraternity, and on a certain
day, while he was chaunting at the foot of a tree, a shower
of rain fell, and a Niga, seeing him there, encircled him in
his folds, and covered him and his book with his hood. . ..
Causing an image of Mahi Mahinda to be made, and con-
veying it to the edifice (Ambamalaka) in which the thera's
body had been bumt, in order that he might celebrate
a great festival there, and that he might also promul-
gate the conteats of the Dipavamsa, distributing
a thousand pieces, he caused it to be read aloud .’

If we compare with this extract from the Mahdvamsa
a passage from the commentary as translated by Tumour,
we can well understand how he arrived at the conclusion
that it was written by the same person who wrote the
Mahavamsa.

Tumour translates (p. liv):

‘Upon these data by me, the thera, who had, with due

! Mr. Turaour added 2 sote in which be stutes that Dipavasme is bore meant
for Mahivames, but whether hrought down to this period, or only to the end of
the reign of Mshiscns, to which slons the 7Thi cutonds, there is 20 mesns of
ascurtainiog (p. 157)-
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solemnity, been invested with the dignified title of Maha-
nima, resident at the parivesa founded by the
minister Dighasandana, endowed with the capacity
requisite to record the narrative comprised in the Mahi-
vamsa, in due order, rejecting only the dialect in which
the Singhalese Asrkakathd are written, but retaining their
import and following their arrangement, the history, entitled
the Palapaddruvamsa (Padyapadidnuvamsa), is compiled.
As even in times when the despotism of the ruler of the
land, and the horrors arising from the inclemencics of the
seasons, and when panics of epidemics and other visitations
prevailed, this work escaped all injury; and moreover, as
it serves to perpetuate the fame of the Buddhas, their
disciples, and the Paché Buddhas of old, it is also worthy
of bearing the title of Vamsatthappakasini.’

As the evidence of these two passages in support of the
identity of the author and the commentator of the Maha-
vamsa seemed to me very startling, I requested Mr. Rhys
Davids to copy for me the passage of the commentary.

The passage runs as follows:

Y4 ettavatd mahdvamsatthinusdrakusalena Dighasanda-
senidpatind kArdpita-mahdparivesavisind Mahinimo ti ga-
rGhi gahitanimadheyyena therema pubba-Sihala-bhisitdya
Sthalaszhakathiya bhisantaram eva vaggiya atthasiram
eva gahctva tantinaynurlpena katassa imassa Padyapada-
nuvamsassa atthavawmani may4d tam eva sannissitena
draddhi, padesissariya-dubbusshibhaya - rogabhayidi - vivi-
dha-antariya-yuttakile pi anantariyena niftfinam upagati,
s buddha-buddhasivaka-patkekabuddhidinam pordsxinam:
kikkam pubbavamsatthappakdsanato ayam Vamsatthappa-
kisintf nimi ti dhiretabbi. . . . PadyapadAnuvamsa.
vannand Vamsatthappakisint nizzAitd.

Mr. Rhys Davids translates this:

‘ The commentary on this Padyapadinuvamsa, which (latter
work) was made (in the same order and arrangement, and re-
taining the sense, but rejecting the dialect, of the Sinhalese
commentary formerly expressed in the Sinhalese tongue)
by thie elder who bore the name of Mahindma, which he had

b 2
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received from the venerable, who resided at the Mahdpari-
vema built by the minister Dighasanda, and who was well
able to conform to the sense of the Mahivamsa—(this com-
mentary) which was undertaken by me out of devotion to
that (history), and which (though thus undertaken)at a time
full of danger of various kinds—such as the danger from
disease, and the danger from drought, and the danger
from the government of the province—has been salely
brought to a conclusion—this (commentary), since it makes
known the meaning of the history of old, the mission of
the ancients, of the Buddhas, of their disciples, and of the
Pakkcka Buddhas, should bear the name Vamsatthappa-
késini. ...
‘End of the Vamsatthappakisini, the commentary on
the Padyapadinuvamsa.’

This shows clearly that Turnour made a mistake in trans-
lating this exceedingly involved, yet perfectly intelligible,
passage, and that so far from proving that the author of
the commentary was the same person as the author of the
textl, it proves the very contrary. Nay, I fee} bound to
add, that we might now argue that as the commentator
must have lived later than 601 A.D., the fact that he too
breaks off at verse 48 of chapter 37, scems to show that at
his time also the Mahavamsa did not extend as yet beyond
that verse. But even then, the fact that with the restoration
of the Mahivihdra of Anurddbapura an interest in historical
studies revived in Ceylon, would clearly show that we may
trust the date of Buddhaghosa, as fixed by the second part
of the 37th chapter of the Mahivamsa, at all events till
stronger evidence is brought forward against such a date.

Now I am not aware of any such evidence®, On the
contrary, making allowance for a difference of some ten or
twenty years, all the evidence which we can gain from
other quarters tends to confirm the date of Buddha-

' Dr. Oldmbuginfmmmem;:!hemm;i:iua;o;:mm
in the text of the Mahivamsa,

* The prssage, quoted by Professor Minagell from the Sksansvamsa, would
asdgn to ::dd:wbo-mdsuorgzo—u;-;ha.-nvhum-ﬂyh
reconciled with his accepled date,  1f he is called the contemporary of Sisipdis,
we ought L0 know who thet Striphls in.
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ghosal. I therefore feel no hesitation in here reprinting
that story, as we find it in the MahAvamsa, not free from
legendary ingredients, it is true, yet resting, I believe, on
a sound foundation of historical fact.

‘A Brihman youth, born in the neighbourhood of the
terrace of the great Bo-tree (in Magadha), accomplished in
the “viggd” (knowledge) and “sippa” (art), who had achieved
the knowledge of the three Vedas, and possessed great
aptitude in attaining acquirements; indefatigable as a
schismatic disputant, and himself a schismatic wanderer
over Gambudipa, established himself, in the character of
a disputant, in a certain vihira?® and was in the habit of
rehearsing, by night and by day with clasped hands, a
discourse which he had learned, perfect in all its com-
ponent parts, and sustained throughout in the same lofty
strain. A certain Mahathera, Revata, becoming acquainted
with him there, and (saying to himself), “ This individual is
a person of profound knowledge, it will be worthy (of me)
to convert him;” enquired, “ Who is this who is braying
like an ass?” The Brahman replied to him, “ Thou canst
define, then, the meaning conveyed in the bray of asses.”
On the Thera rejoining, “1 can define it ;" he (the Brih-
man) exhibited the extent of the knowledge he possessed.
The Thera criticised each of his propositions, and pointed
out in what respect they were fallacious. He who had
been thus refuted, said, * Well, then, descend to thy own
creed ;" and he propounded to him a passage from the
Abhidhamma (of the Pifakattaya). He (the Brihman)
could not divine the signification of that passage, and
enquired, “Whose manta is this ?"—*It is Buddha’s manta.”
On his exclaiming, “ Impart it to me;” the Thera replied,
“ Enter the sacerdotal order.” He who was desirous of
acquiring the koowledge of the Pizakattaya, subsequently
coming to this conviction, “ This 1s the sole road ” (to sal-
vation) became a convert to that faith. As he was as
profound in his cloquence (ghosa) as Buddha himself, they
conferred on him the appellation of Buddhaghosa (the

! Sce Bigandet, Life of Gaudama, pp 351, 381

& On tus vibirs, its foundation sad chamcter, see Oldeuberg, Viaaya, vol.a.
p liii; Hiouen-thaang, I, p. 4°7 seq.
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voice of Buddha); and throughout the world he became as
renowned as Buddha. Having there (in Gambudtpa) com-
posed an original work called Aanodaya (Rise of Know-
ledge), he, at the same time, wrote the chapter called
Atthasilini, on the Dhammasafgani (one of the commen-
taries on the Abhidhamma).

‘*Revata Thera then observing that he was desirous of
undertaking the compilation of a general commentary
on the Pizakattaya, thus addressed him: “The text
alone of the Pisakattaya has been preserved in this land,
the Afthakathd are not extant here, nor is there any
version to be found of the schisms (vadda) complete. The
Sinhalese Arrhakathd are genuine. They were com-
posed in the Sinhalese language by the inspired and pro-
foundly wise Mahinda, who had previously consuited the
discourses (kathimagga) of Buddha, authenticated at the
three convocations, and the dissertations and arguments of
Sariputta and others, and they are extant among the Sin-
halese Preparing for this, and studying the same, translate
them according to the rules of the grammar of the Maga-
dhas. It will be an act conducive to the welfare of the
whole world ”

‘Having been thus advised, this eminently wise personage
rejoicing therein, departed from thence, and visited this
island in the reign of this monarch (i.c. Mahdnima, 410-
432). On reaching the Mah4vihira (at Anurddhapura), he
entered the Mahipadhina hall, the most splendid of the
apartments in the vihira, and listened to the Sinhalese
Atikakathd, and the Theravida, from the beginning to the
end, propoundcd by the Thera Sanghapdla; and became
thoroughly convinced that they conveyed the true meaning
of the doctrines of the Lord of Dhamma. Thereupon
paying reverential respect to the priesthood, he thus peti-
tioned: “] am desirous of translating the Asgkakathd ;
give me access to all your books.” The priesthood, for the
purpose of testing his qualifications, gave only two githis,
saying, “ Hence prove thy qualification; having satisfied
oursclves on this point, we will then let thee have all our
books” From these (taking these gatha for his text), and
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consulting the Pifakattaya, together with the Asthakathi,
and condensing them into an abridged form, he composed
the work called the Visuddhimagga. Thereupon, having
asscmbled the priesthood, who had acquired a thorough
knowledge of the doctrines of Buddha, at the Bo-tree, he
commenced to read out the work he had composed. The
devatds, in order that they might make his { Buddhaghosa’s)
gifts of wisdom celebrated among men, rendered that book
invisible. He, however, for a sccond and third time re-
composed it. When he was in the act of producing his
book for the third time, for the purpose of propounding it,
the devatis restored the other two copies also. The assem-
bled priests then read out the three books simultaneously.
In those three versions there was no variation whatever
from the orthodox TheravAdas in passages, in words, or in
syliables. Thereupon, the priesthood rejocing, again and
again fervently shouted forth, saying, “Most assuredly
this is Metteya (Buddha) himself,” and made over to him
the books in which the Pizakattaya were recorded, together
with the Arzhakatha. Taking up his residence in the
secluded Ganthikara-vibira (at Anurddhapura), he trans-
lated, according to the grammatical rules of the Maga-
dhas, which is the root of all languages, the whole of the
Sinhalese Arshakathi (into PAli). This proved an achieve-
ment of the utmost consequence to all beings, whatever
their language.

‘All the Theras and Akiriyas held this compilation in
the same estimation as the text (of the Pizakattaya). There-
after, the objects of his mission having been fulfilled, he
returned to Gambudipa, to worship at the Bo-tree (at Uru-
veldya, or Uruvilvd, in Magadba).’

Here! we have a simple account of Buddhaghosa® and

Bishop
Whmmawdm(mnm) writes: ‘it
perhape a3 we'l to mention bere an epoch which has been, at all times, lamous
in the history of Badbism in Berma. 1 allwde to the voyage which a Religious
of Thaton, smed Budhagoss, made to Ceylon, ia the year of religion 943 = 400
A®. The object of this voyage was o procure & copy of the scripteres.  He
sucosnded in bis amdertaking. Hie moede we of the Burmese, or rather Talaing
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his literary labours written by a man, himself a priest,
and who may well have known Buddhaghosa during his
stay in Ceylon. It is true that the statement of his writing
the same book three times over without a single various
reading, partakes a little of the miraculous; but we find
similar legends mixed up with accounts of translations
of other sacred books, and we cannot contend that writers
who believed in such legends are thercfore altogether
unworthy to be believed as historical witnesses.

But although the date which we can assign to Buddha-
ghosa’s translation of the commentarics on the Pali Tipi-
faka proves the existence of that canon, not only for the
beginning of the fifth century of our era, but likewise, though
it may be, with less stringency, for the first century before
our era, the time of Vasfagimani, the question whether Bud-
dhaghosa was merely a compiler and translator of old com-
mentarics and more particularly of the commentarics brought
to Ceylon by Mahinda (241 B.C.), or whether he added any-
thing of his own !, requires to be more carefully examined.
The Buddhists themselves have no difficulty on that point.
They consider the Asthakathds or commentaries as old as
the canon itself. To us, such a supposition scems impro-
bable, yet it has never been proved to be impossible. The
MahAivamsa tells us that Mahinda, the son of Asoka, who
had become a priest, lcarnt the whole of the Buddhist
canon, as it then was, in three years (p. 37)®; and that
at the end of the Third Council he was despatched to
Ceylon, in order to establish there the religion of Buddha
(p- 71). The king of Ceylon, Devinampiya Tissa, was
converted, and Buddhism soon became the dominant

characters, ;u transcribing the manuscripts, which were written with the cha-
mcters of Magatha. The Burmans lay much stress upon that voyage, and
always carefully note down the year 1t took place. In fact, 1t 15 to Budhaposa
that the people living on the shores of the Gulf of Martaban owe the pos-
ses-ton of the Budbist scriptores  From Thaton, the collection made by Budha-
goss was transferred to Pagan;six bundred and fifty years afier it had boem
uaportcd from Ceylon.' Secibid. p 392

¢ He had wntten the Ninodays, and the Ashasilinl, 2 commentary on the
Dhamms-saiigan, before be went to Ceylon. Cf. Mabivamsa, p. 231,

* He bearnt ihe five Nikilyas, snd the scven sectivos (of the Abhidhamma);
the two Vibbafgas of the Vinaya, the Parivira and the Khandhska. See
Dipavamsa VI, 42,
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religion of the island. The Tipifaka and the Aztkakatha,
such as they had been collected or settled at the Third
Council in 242 B.C., were brought to Ceylon by Mahinda,
who promulgated them orally, the Tipifaka in PAli, the
Atthakathd in Sinhalese, together with an additional
Attiakathd of his own. It does not follow that Mahinda
knew the whole of that enormous literature by heart, for, as
he was supported by a number of priests, they may well
have divided the different sections among them, following
the exarple of Ananda and Upali at the First Council.
The same applics to their disciples also. But the fact of
thair transmutting the sacred literature by oral tradition? was
evidently quite familiar to the author of the Mahdvamsa.
For when he comes to describe the reign of Vastagimani
(88-76 B.C.) he simply says. ' The profoundly wise priests
bad herctofore orally perpetuated the Pili Pifakattaya and
its Asthakathd (commentanes). At this period these priests,
forcseeing the perdition of the people (from the perversions
of the true doctrines), assembled; and in order that the reli-
gton might endure for ages, wrote the same in books.” No
valid objection has yet been advanced to our accepting
Buddhaghosa's Atthakathis as a translation and new re-
daction of the Astiakathds which were reduced to writing
under Vasfagimani? and these again as a translation of the
old Attlakathas brought to Ceylon by Mahinda?®. There
18 prima faci - evidence in favour of the truth of historical
cvents vouched for by such works as the Dipavamsa and
the Mahivamsa so far back at least as Mahinda, because
we know that histonical events were recorded in the
monasteries of Ceylon long before Mahiniama’s time.
Beyond Mahinda we move in legendary history, and must
be ready to surrender every name and every date as soon
as rebutting evidence has been produced, but not till then.

I cannot, therefore, sce any reason why we should not
treat the verses of the Dhammapada, if not as the utter-
ances of Buddha, at least as what were believed by the

' On the impartance vf oral tradition in the history of Sansknt literature se¢
the writer's Ancient Sanskiit Literature, 1839, pp. 497-524.
¥ Mabivamss, p. 207, Dipavasma XX, 20, * Mahivamsa, p 2814
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members of the Council under Asoka, in 243 B.C., to have
been the utterances of the founder of their religion; nor can
I see that Professor Minayeff has shaken the date of Bud-
dhaghosa and the general credibility of the Ceylonese tradi-
tion, that he was the translator and editor of commentaries
which had existed in the island for many centuries,
whether from the time of VasfagAmani or from the time
of Mahinda.

DATE oF THE BuUDDHIST CANON.

We now return to the question of the date of the Bud-
dhist canon, which, as yet, we have only traced back to the
first century before Christ, when it was reduced to writing in
Ceylon under King Vatfagimani. The question is, how far
beyond that date we may trace its existence in a collected
form, or in the form of the three Pizakas or baskets. There
may be,-and we shall see that there is, some doubt as to the
age of certain works, now incorporated in the Tipitaka. We
are told, for instance, that some doubt attached to the canon-
icity of the Kaniyi-pifaka, the Apadina, and the Buddha-
vamsa!, and there is another book of the Abhidhamma-
pifaka, the Kathdvatthu, which was reported to be the work
of Tissa Moggaliputta, the president of the Third Council.
Childers, s. v., stated that it was composed by the apostle
Moggaliputtatissa, and delivered by him at the Third
Mahisangiti. The same scholar, however, withdrew this
opinion on p. 507 of his valuable Dictionary, where he says:
‘It is a source of great regret to me that in my article
on Kathavatthuppakarasam I inadvertently followed James
D’Alwis in the stupendous blunder of his assertion that the
Kathivatthu was added by Moggaliputtatissa’at the Third
Convocation. The Kathdvatthu is one of the Abhidhamma
books, mentioned by Buddhaghosa as having been rehearsed
at the First Convocation, immediately after Gotama's death ;
and the passage in Mahivamsa upon which D’Alwis rests
his assertion is as follows, Kathivatthuppakararanam para-
vidappamaddanam abhdsi Tissatthero #a tasmim sangiti-
mandale, which simply mecans ‘in that Convocation-assem-

1 Ser Childers, ». v. Nikiya.
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bly the Thera Tissa also recited (Buddha’s) heresy-crushing
Kath4vatthuppakarasna.’

This mistake, for I quite agree with Childers that it was
a mistake, becomes however less stupendous than at first
sight it would appear, when we read the account given in
the Dipavamsa. Here the impression is easily conveyed
that Moggaliputta was the author of the Kathivatthu, and
that he recited it for the first time at the Third Council.
‘Wise Moggaliputta, we read?, ‘the destroyer of the
schismatic doctrines, firmly established the Theravada, and
held the Third Council. Having destroyed the different
(heretical) doctrines, and subdued many shameless people,
and restored splendour to the (true} faith, he proclaimed
(pakisayi) (the treatise called) Kathdvatthu' And again:
' They all were sectarians? opposed to the Theravida: and
in order to annilmlate them and to make his own doctnne
resplendent, the Thera set forth (desesi) the treatise belong-
ing to the Abhidhamma, which is called Kathavatthu?'

At present, however, we are not concerned with these
smaller questions We treat the canon as a whole, divided
into three parts and containing the books which still exist
in M55, and we want to find out at what time such a
collection was made. The following 13 a short abstract of
the Tipifaka, chiefly taken from Childers’ Pali Dictionary :

I. Vinaya-piraka.
1. Vibhanga ‘.
Vol 1, beginning with Pardgika, or sins involving
expulsion,
Vol. 11, beginning with Plittiya, or sins involving
penance.
2. Khandhaka.
Vol. I, Mahivagga, the large section.
Vol. I1, Kullavagga, the small section.
3. ParivArapAt/a, an appendix and later resumé (25 chap-
ters). See p. xiii, n. 4; p. xxiv, n. 2.

' Dipavasna V11, g0 ' Dipavassa V11, g3.

* Dr, Oldenberg, in his Introduction to the Viaays-pisaka, p. xxxid.

* Oldenberg, Visaya piraka I, p. 1w, treats 1t as an cxteaded reading of the
Patimakkha,
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1. Sutta-pizaka.

1. Digha-nikdya, collection of long suttas (34 suttas)?,
2 Magghima-nikdya, collection of middle suttas (152
suttas).
3. Samryutta-nikdya, collection of joined suttas.
4. Anguttara-nikiya®, miscellaneous suttas, in divisions
the length of which increases by one.
5. Khuddaka-nikdya 3, the collection of short suttas, con-
sisting of —
1. Khuddakapézka, the small texts®,
2. Dhammapada, law verses (423)°%.
3. Udéna, praise (82 suttas).
4. Itivuttaka, stories referring to sayings of Buddha.
5. Suttanipita, 7o suttas®
6. Vimé&navatthu, stones of Viménas, celestial palaces.
7. Petavatthu, stories of Pretas, departed spirits.
8. Theragath4, stanzas of monks.
9. Therigath4, stanzas of nuns.
10. GAtaka, former births {550 tales)?.
11. Niddesa, explanations of certain suttasby Sariputta.

' The Mahipannibbéns-sutta, ed. by Childers, Journal of the Royal Asiatc
Society, transiated with other Suttas by Rhys Davids (S B E vol xi). Sept
Sattas Pahs, par Gnmblot, Paris, 1876,

? The first four are sometimes called the Four Nikiyas, the five together the
Five Nikiyas They represent the Dbarma, as settled at the First and Second
Councils, described n the Kullavagga (Oldenberg, 1, p xi).

- Somet:mes Khuddaks-nikiya stands for the whole Vinaya and Abhidbamma-
praka, with the fifteen divisions bere given of Khuddaka mkiys. In the com-
mentary on the Brahmaghla-sutta t is said that the Dighanikiya professors
rehearsed the text of the Ghiaks, Mahi and Kulls Niddesa, Pensambhidhmaggs,
Suttanipits, Dhammapada, Uddna, Itivuttaka, Vimine, and Petavatthu, Thera
and Thert Githd, and called 1t Khrddakaganths, and made it a canonical text,
formoing part of the Abhidhamma ; while the Magghimanikilys professors asert
that, with the addition of the Kanyhpitaka, Apadina, and Huddhavemss, the
whole of this Khuddakagantha was included in the Suttapifaks. See Childens,
s v Nikfyn. Seealso p. x.

¢ Published by Childers, Joumal of the Royal Asiatic Society, 1869.

' Pablishad by Favshill, 1855.

* Thirty translated by Sir Coomirs Swimy ; the whole by Fausball, in Seend
Books of the East, vol, x.

* Poblished by Fausbill, transiated by Rbhys Davids.
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12, Pafisambhiddmagga, the road of discrimination, and
intuitive insight.
13. Apadinal, legends.
14. Buddhavamsa!, story of twenty-four preceding Bud-
dhas and of Gotama.
15. KariyApisaka', basket of conduct, Buddha’s meri-
torious actions?,

III. Abhidhamma-pitaka.

1. Dhammasangani, numeration of conditions of life 3.

3. Vibhadga, disquisitions (18).

3. Kathdvatthupakarama, book of subjects for discussion
(1000 suttas).

4. Puggalapaiiiatti or passmatti, declaration on puggala,
or personality.

5. Dhitukatha, account of dhatus or elements.

6. Yamaka, pairs (ten divisions).

7. Patthinapakarana, book of causes.

Taking this collection as a whole we may lay it down as
self-evident that the canon, 1n its collected form, cannot be
older than any of the events related therein.

There are two important facts for determining the age of
the Pali canon, which, as Dr Oldenberg ¢ has been the first to
show, should take precedence of all other arguments, viz.

1. That in the Tipifaka, as we now have it, no mention
is made of the so-called Third Council, which took place
at Pasaliputta, under King Asoka, about 242 B C,

2. That in the Tipitaka. as we now have it, the First
Counail of Rigagaha (477 B.C.) and the Second Council
of Vesilt (377 B.C.) are both mentioned.

From these two facts it may safely be concluded that the
Buddhist canon, as handed down to us, was finally closed

! Buddhnghosa does not say whether these were recited at the First Council

* Pastly translated by Gogerly, Jourual of the Asiatic Society of Ceylon, 1833

* Cf Gogerly, Journal of the Asiatic Society of Ceylon 1848, p. 7.

* See Oldenbeig's Vinaya-pisaha. Introduction. p. xxv  The kings Agdtasatru
(485453 » ©), Uddvin {453-437 B c), and Muada (437-430 B€) wre all
mentioned in the Tipiaka, Sce Oldenberg, Zeuschrift der D. M G, XXXIV,
PP 752, 753.
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after the Second and before, or possibly at, the Third
Council. Nay, the fact that the description of the two
Councils stands at the very end of the Kullavagga may be
taken, as Dr. Oldenberg remarks, as an indication that it
was one of the latest literary contributions which obtained
canonical authority, while the great bulk of the canon may
probably claim a date anterior to the Second Council.

This fact, namely, that the collection of the canon, as
a whole, must have preceded the Second Council rests on
an argument which does great credit to the ingenuity of
Dr. Oldenberg. The Second Council was convoked to
consider the ten deviations® from the strict discipline of the
carliest times. That discipline had been laid down first in
the PAtimokkha rules, then in the commentary now included
in the Vibhanga, lastly in the Mahdvagga and Kullavagga.
The rules as to what was allowed or forbidden to a Bhikkhu
were most minute !, and they were so firmly cstablished
that no one could have ventured either to take away or
to add anything to them as they stood in the sacred
code. In that code itself a distinction is made between
the offences which were from the first visited with punish-
ment (pirigika and pakittiya) and those misdemeanours
and crimes which were put down as punishable at a later
time (dukkaza and thullaltkaya) With these classes the
code was considered as closed, and if any doubt arosc as to
the criminality of certain acts, it could be settled at once
by an appeal to the Vinaya-piaka. Now it so happens
that, with one exception, the ten deviations that had to be
considered at the Second Council, are nét provided for in
the Vinaya-pifaka ; and I quite agree with Dr. Oldenberg's
argument that, if they had been mentioned in the Vinaya-
pifaka, the Second Council would have been objectless.
A mere appeal to chapter and verse in the existing Pitaka
would then have silenced all dissent. On the other side, if it
had been possible to add anything to the canon, as it then
exicted, the ten, or nine, deviations might have been con-

¥ (Rdenberg, lntroductios, p. xxix. * Oldeuberg, loc. cit. p. xx.
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demned by a few additional paragraphs of the canon,
without convoking a new Council,

I think we may be nearly certain, therefore, that we
possess the principal portion of the Vinaya-pisaka as it
existed before the Council of Vesalt.

So far I quite agree with Dr. Oldenberg. But if he
proceeds to argue’ that certain portions of the canon must
have been finally settled before even the First Council took
place, or was believed to have taken place, I do not think
his arguments conclusive. He contends that in the Parinib-
bina-sutta, which tells of the last days of Buddha's life,
of his death, the cremation ef his body, and the distribution
of his relics, and of Subhadda’s revolt, it would have
been impossible to leave out all mention of the First
Council, if that Council had then been known. It is true,
no doubt, that Subhadda’s disloyaity was the chief cause
of the First Council, but there was no necessity to mention
that Council. On the contrary, it seems to me that the
unity of the Parinibbina-sutta would have been broken if,
besides telling of the last days of Buddha, it had also given
a full description of the Council. The very title, the Sutta
of the Great Decease, would have become inappropriate, if
so important a subject as the first Sangiti had been mixed
up with it. However, how little we may trust to such
general arguments, is best. shown by the fact that in some
very early Chinese renderings of the Hinaydna text of the
Mahéparinibbina-sutta the story is actually carried on to
the First Council, two (Nos. 552 and 119) mentioning the
rehearsal under Kasyapa, while the third (No. 118) simply
states that the Tipifaka was then collected ®.

' Loc. cit pp. xov-xxviil,

? There are several Chinese translitions of SOtras on the subject of the Mahs-
parinirviaa. Three belong to the Mahdyina school’ 1| Mshiparinirvina-sftra,
translated by Dbarmaraksha, about 414-433 A. D.; afterwards revised, 424-483
(Nos. 113, 114). 3. Translation by Fa-hian and Buddhabhbadra, abont 415 4.3.;
less complete (Ne. 120). 3 Translation (vaipelys) by Dharmaraksha I, i.e. Xu
Fa-ho, about 361-308 4.0, (No. 116). Three belong to the Hinaydaa achool -
1. Mabiparinirviss-siitra, transiated by Po-fa-teu, about ago- 306 a.0. (No. §g2)
3. Translation under the Eastern Tuin dynasty, 317-430 A.D. (No.11g). 3. Trans
lation by Fa-hian, about 415 a.». (No. 118).
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We must be satisfied therelore, so far as I can see
at present, with fixing the date, and the latest date, of
a Buddhist canon at the time of the Second Council,
377 B.C. That some works were added later, we know;
that many of the treatises included in the canon existed
before that Council, can hardly be doubted. The second
chapter of the Dhammapada, for instance, is called the
Appamida-vagga, and if the Mahdvamsa (p. 25) telis us
that at the time when Asoka was converted by Nigrodha,
that Buddhist priest explained to him the Appamida-
vagga, we can hardly doubt that there existed then a
collection (vagga) of verses on Appamida, such as we
now possess in the Dhammapada and in the Samyutta-
nikdya 1.

With regard to the Vinaya, I should even feel inclined to
admit, with Dr. Oldenberg, that it must have existed in
a more or less settied form before that time. What I doubt
is whether such terms as Pifaka, basket, or Tipitaka, the
three baskets. i. e. the canon, existed at that early time.
They have not been met with, as yet, in any of the canon-
ical books; and if the Dipavamsa (IV, 32) uses the word
¢ Tipitaka,” when describing the First Council, this is due to
its transferring new terms to older times. If Dr. Olden-
berg speaks of a Dvi-piraka? as the name of the canon
before the third basket, that of the Abhidhamma. was
admitted, this seems to me an impossible name, because at
the time when the Abhidhamma was not yet recogmsed as
a third part of the canon, the word pifaka had probably
no existence as a technical term 3,

We must always, I think, distinguish between the three
portions of the canon, called the basket of the Suttas, the

* Feer, Hevue Critigne, 1870, No 24, p 377 * Iatroduction, pp. x, xu.

* Dr. Oldenbeorg anforms me that piaks occurs in the Kankisuttanta in the
Magghima Nikiyx (Tomour's MS, fol. the), but applied to the Veda He
also refers to the tiprakiiiryzs mentioned in the Western Cave uscriptions as
compared with the Faihanckiyika in the square Aicka chamcter macnpions
{Consnghsm, Bherhot, pl iv, Nu g2).  In the Sitrakrdd-afiga of the Gainay,
tao, the term pidagam occurs (MS. Berol fol y7a). He admats, howevrr, that
pitaks of ipiraka as the technical name of the Buddhist canon, has not yet been
met with e that canoo itself. and defends Dripi-aka only as & convenicat term,
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basket of Vinaya, and the basket of Abhidhamma, and
the three subjects of Dhamma (sutta), Vinaya, and Abhi-
dhamma, treated in these baskets. The subjects existed
and were taught long before the three baskets were de-
finitely arranged. Dhamma had originally a much wider
meaning than Sutta-pifaka. It often means the whole
teaching of Buddha; and even when it refers more par-
ticularly to the Sutta-pizaka, we know that the Dhamma
there taught deals largely with Vinaya and Abhidhamma
doctrincs. Even the fact that at the First Council, accord-
ing to the description given in the Kullavagga, the Vinaya
and Dhamma only were rehearsed, though proving the
absence at that time of the Abhidhamma, as a separate
Pitaka, by no means excludes the subject of the Abhi-
dhamma having been taught under the head of Dhamma.
In the Mahikarunipurdarika-siitra the doctrine of Buddha
is divided into Dharma and Vinaya; the Abhidharma is
not mentioned. But the same text knows of all the twelve
Dharmapravakanini !, the 1, Sttra; 2. Geya; 3. Vyika-
rana; 4. Githi; 5. Uddna; 6 Nidina; 7. Avadina, 8.
Itivrsttaka , 9. Gitaka; 10. Vaipulya ; 11. Adbhutadharma ;
12. Upadesa ; some of these being decidedly metaphysical

To my mind nothing shows so well the historical character
both of the A'ullavagga and of Buddhaghosa in the Introduc-
tion to his commentary on the Digha-nik&ya, as that the
former, in its account of the First Council, should know
only of the Vinaya, as rehearsed by Upih, and the Dhamma,
as rehearsed by Ananda. while the much later Buddhaghosa,
in his account of the First Council?, divides the Dhamma
into two parts, and states that the second part, the Abhi-
dhamma, was rchearsed after the first part, the Dhamma
Between the time of the Kullavagga and the time of
Buddhaghosa the Abhidhamma must have assumed its
recognised position by the side of Vinava and Sutta. It
must be left to further rescarches to deturmine, if possible,

' See Academy, August 28, 1880, Invision of Buddhist Scriptures.
* Oldenberp Introduction, p xit, Tumour, Journal of the Asiatic Socwety of

Bengal, vi, p 510 s0q.
{10]
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the time when the name of pifaka was first used, and when
Tipifaka was accepted as the title of the whole canon.

Whenever we see such traces of growth, we feel that we
are on historical ground, and in that sense Dr. Olden-
berg’s researches into the growth of the Vinaya, previous
to the Second Council, deserve the highest credit. He
shows, in opposition to other scholars, that the earliest
clements of Vinaya must be looked for in the short Piti-
mokkha rules, which were afterwards supplemented by
explanations, by glosses and commentaries, and in that
form answered for some time every practical purpose.
Then followed a new generation who, not being satisfied,
as it would seem, with these brief rules and comments,
wished to know the occasion on which these rules had been
originally promulgated. What we now call the Vibhanga,
i.e. the first and second divisions of the Vinaya-pifaka, is
a collection of the stones, illustrating the origin of each
rule, of the rules themselves (the Pitimokkha), and of the
glosses and comments on these rules.

The third and fourth books, the Mahivagga and Kulla-
vagga, are looked upon as possibly of a slightly later date.
They treat, in a similar manner as the Vibhanga, on the rules
not included 1n that collection, and give a general picture
of the outward life of the monks. While the Vibhanga deals
chiefly with the original so-called pirigika, sanghidisesa,and
pakittiya offences, the Khandhaka, i.e. the Mahivagga
and Kullavagga, treats of the so-called dukkasa and thul-
lakkaya crimes. The arrangement is the same, story, rule,
and comment succeeding each other in regular sequence.

If we follow the guidance of the Vinaya-pifaka, we should
be able to distinguish the following steps in the growth of
Buddhism before the Second Council of Vesall:

1. Teaching of Buddha and his disciples (543/477 A.D.
Buddha’s death).

3. Collection of PAtimokkha rules (first code).

3. Comment and glosses on these rules.

4 Stories in illustration of these rules (vibhasgs).

5 Mahdvagga and Xullavagga (Khandhaka).
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6. Council of Vesillt for the repression of ten abuses
(443/377 A.D.)

7. Description of First and Second Councils in Kullavagga.
The Kullavagga ascribes the settlement of the canon to
the First Council, and does not even claim a revision of
that canon for the Second Council. The Dipavamsa claims
a revision of the canon by the 700 Arhats for the Second
Council.

-CHRONOLOGY.

In order to bring the Council of Vesidli in connection
with the chronology of the world, we must follow the
Buddhist historians for another century, One hundred and
cighteen years after the Council of Vesili they place the
anointment of King Asoka, during whose reign a Third
Council, under the presidency of Tissa Moggaliputta, took
place at Pazaliputta, the new capital adopted by that king,
instead of Rigagaha and Vesili. This Council is chiefly
known to us through the wntings of the southern Buddhists
(Dipavasmsa, Mahdvasmsa, and Buddhaghosa), who belong
to the school of Moggaliputta (Theravdda or Vibhaggavida),
which ruled supreme at Pasliputta, while Upagupta, the
chief authority of the northern Buddhists, is altogether
ignored in the PAli chronicles.

Now it is well known that Asoka was the grandson
of Aandagutta, and A'andagutta the contemporary of
Alexander the Great. Here we see land, and I may
refer to my History of Sansknt Literature, published n
1859, for the process by which the storm-tossed ship of
Indian chronology has been landed in the harbour of real
historical chronology. We are told by the monks of the
Mahavihira in Ceylon that Asoka was crowned. according
to their computation, 146 + 18 years before the accession
of Dutthkagimaai, 161 B.C., i.e. 325 B.C,; that betwecen his
coronation and his father's death four years had clapsed
(329 B.C.); that his father Bindusira had reigned twenty-
cight years® (357-329 B.C.), and Bindusira’s father, Kan-

! Mahfvansma, p. 31.
c2
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dagutta, twenty-four years (381—357). As we know that
Kandagutta, whom the Ceylonese place 381-357 B.C., was
king of India after Alexander's conquest, it follows that
Ceylonese chronology is wrong by morc than half a
century. For reasons stated in my History of Sanskrit
Literature, I fix the exact fault in Ceylonese chronology
as sixty-six yecars, assigning to Kandagutta the dates
315-291, instead of 381-357. This gives us 291-263 for
Bindusira, 259 for Asoka's abhisheka; 259+ 118=377
for the Council of Vesili, and 377 + 100=477 for Buddha’s
death, instead of 543 B.C.

These dates are, of course, approximate only, and they
depend on one or two points on which people may differ.
But, with that reservation. I see no ground whatever for
modifying the chronological system which I put forward
more than twenty years ago. Professor Westergaard and
Professor Kern, who have since suggested different dates
for the dcath of Buddha, do not really differ from me in
principle, but only in their choice of one or the other alter-
native, which I readily admit as possible, but not as more
certain than my own. Professor Westergaard?, for instance,
fixes Buddha's death at 368 (370), instcad of 477. This
seems a wide difference, but 1t 18 so in appearance only.

Following Justinus, who says that Sandrokyptos® had
conquered the empire of India at the time when Seleucus
laid the foundations of his own greatness, I had accepted
3154 half-way between the murder of Porus and the
taking of Babylon by Seleucus, as the probable beginning

! According to Bigandet, Life of Gaudama, p. 361, the cra of Buddha's death
was introduced by Agitamtru, at the conciusion of the Fint (ouncil, and
hegan in the year 146 of the older Eetrana era (p 12). Sex, however, Khys
Dmvids, Num Onent vi, p 38 In the Kiranda-vyiha, p. 96, & datc 1s given
as 300 after the Nirvina, * tritiye varshasate gate mama parimirvritesya” In the
Asoha-avatdana we read, mama nireriam drabbya mtavanbagata Upapupto
akma bhikshor utpetavsty

¢ Uiber Buddha's Tedeyahr 1 1860), 1862

¢ The Greek name >ammlioky plos shows that the Pal corruption Kandagutta
was oot yet the rccogused name of the king.

* Mr Rhys Davils awcepts 315 8 ¢, a8 the date when, sfter the murder of
king “anda, Kandryupra slept into the vacant throne, though he had begun
to count bus rergn scven or cight years before  Buddhism, p. 220
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of Kandragupta's reign. Westergaard prefers 320 as a
more likely date for K'andragupta, and therefore places the
death of the last Nanda and the beginning of Asoka's
royal pretensions 268. Here there is a diffcrence between
him and me of five years, which depends chiefly on the
view we takc as to the time when Seleucus really laid what
Justinus calls the foundation of his future greatness.
Secondly, Westergaard actually adopts the idea, at which I
only hinted as possible, that the southern Buddhists made
two Asokas out of one, and two Councils out of one.
Trusting in the tradition that 118 years clapsed between
Buddha’s death and the Counail under Asoka(at Pasaliputra),
and that the Council took place in the king's tenth year
(as was the case with the imaginary Kalisoka's Council),
he gets 268 —10=258 as the date of the Council, and 36%
or 370 as the date of Buddha's death .

The two points on which Westergaard differs from me,
scem to me questions which should be kept before our
mind in dealing with early Buddhist history, but which.
for the present at least, admit of no definite solution.

The same remark seems to me to apply to the caleula-
tions of another eminent Sanskrit scholar, Professor Kemn ®
He lays great stress on the general untrustworthiness of
Indian chronology, and I am the last to differ from him
on that point. He then places the beginning of Aandra-
gupta’s reign in 322 B.C. Allowing twenty-four years to him
and twenty-eight to his son Bindusira, he places the begin-
ning of Asoka's reign in 270. Asoka's inscriptions would
fall about 258. As Asoka reigned thirty-six or thirty-seven
years, his death would fall in 234 or 233 B.¢  Like Wester-
gaard, Professor Kern too climinates Kdldsoka, as a kind of
chronological Asoka, and the Council of Vaisili, and there-
fore places Buddha's death, according to the northern tradi-
tion, 100 or 110 years before Dharmdsoka, i.e. 270 + 100
or + 110= 370 or 380 %; while, according to the southern

! Westerpaard, Joc cit p 128
* Jaartclhng der Zuidelyhe Buddhisten, 1873
* See Prulessor Kom's remask o Indian Aatiquary, 1874, p. 79.
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tradition, that 118 years elapsed between Asoka's acces-
sion and Buddha's death, the Ceylonese monks would seem
originally to have retained 2704 1181=388 B.C. as Buddha’s
Nirvina, a date which, as Professor Kern holds, happens
to coincide with the date assigned to the death of Maha-
vira, the founder of the Gaina religion.

Here we see again that the moot point is the beginning
of Kandragupta’s reign in accordance with the information
supplied by Greek historians. Professor Kern places it in
322, Westergaard in 320, I myself in 315. That difference
once granted, Dr. Kern's reasoning is the same as my own.
According to the traditions which we follow, Buddha's
death took place 100, 110, 118, or 228 years before Asoka.
Hence Professor Westergaard arrives at 368 or 370 B.C.
Professor Kern at 370(380)or 388 B.C., I myself at 477 B.C.
Every one of these dates is liable to certain objections, and
if I prefer my own date, 477 B.C., it is simply because 1t
seems to me liable to neither more nor less reservations
than those of Professor Westergaard and Professor Kern,
and because, so long as we always remember the grounds
of our differences, namely, the beginning of Kandragupta's
reign, and the additional century, every one of these dates
furnishes a good bypothesis to work on, until we can arrive
at greater certainty in the ancient chronology of India.

To my mind all dates beyond Kandragupta are as yet
purely tentative, resting far more on a chronological theory
than on actual tradition; and though I do not doubt the
historical character of the Council of Vaisili, T loock upon
the date assigned to it, on the authority of the Dipavamsa
and Mahavamsa, as, for the present, hypothetical only.

! When Professor Kein states that the Mahivamsa (p 27) places the Thind
Council 218 ycars after Buddha's death, this is not so. Asoka's abhisheka takes
place in that year The prophecy that » calamity would befall their reliygion, 118
yerns after the Secondd Councal Mahivamaa, p. 38), does not refer Lo the Council,
but to Kandisoka's accession, 477 —318 = 359 n.C.
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557. Buddha born.

552. Bimbisira bom.

537-485. BimbisAra, 5years younger than Buddha, was
15 when crowned, 30 or 31 when he met Buddha in 522.

485-453. Agitasatru (4 x8 years).

477. Buddha's death (485—8=477).

477. COUNCIL AT RAGAGRIHA under K4syapa, Ananda,
and Upili.

453-437. Ud4dyibhadra (2 x 8 years).

_ Anuruddhaka (8 years).
437-439. { Munda (at PAzaliputra).
429-405. Nigadédsaka (3 x 8 years).
405-387. Sisuniga (at Vaisali).
387-359. Kalasoka.

377. COUNCIL AT VAISAL!Y, under Yasas and Revata,
a disciple of Ananda (259 + 118=377).

359-337- Ten sons of Kildsoka (22 years).

337-315- Nine Nandas (22 years); the last, Dhana-
nanda, killed by Kinakya.

315-291. Kandragupta (477 —162=315; 3 x 8 years)’.

291-263. Bindusara.

263-259. Asoka, sub-king at Uggayini, as pretender—
his brothers killed.

259. Asoka anointed at Pasaliputra (477 —218=12359).

356. Asoka converted by Nigrodha (D.V. vi, 18).

256-253. Building of Vihéiras, Sthdpas, &c.

255. Conversion of Tishya (M.V. p. 34).

253. Ordination of Mahendra (born 477—204=273)

251. Tishya and Sumitra die (D. V. vii, 32).

242. COUNCIL AT PATALIPUTRA (259—17=1242; 477 —
236=1241), under Tishya Maudgaliputra (477—236=241;
D.V. v, 37).

241. Mahendra to Ceylon.

222. Asoka died (259—37=221).

193. Mahendra died (D.V. XVi1, 93).

161. Duzthkagdmani.

88-76. VattagAmani, canon reduced to writing

A.B.

460. Dipavamsa.
420. Buddhaghosha, Pdli commentaries.
459~477. Mahdvamsa.

! Westorgaard, 320~ 296; Kem, 332 - 298,
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Though the preceding table, embodying in the main the
results at which I arrived in my History of Ancient San-
skrit Literature, still represents what I hold to be true or
most probable with respect to Indian chronology, previous
to the beginning of our era, yet I suppose I may be expected
to say here a few words on the two latest attempts to fix
the date of Buddha’s death ; the one by Mr. Rhys Davids
in the Numismata Orientalia, Part VI, 1877, the other by
Dr. Buhler in the Indian Antiquary, 1877 and 18781, M.
Rhys Davids, to whom we owe so much for the elucidation
of the history of Buddha's religion, accepts Westergaard's
date for the beginning of Xandragupta's reign, 320 B.C.,
instead of 322 (Kern), 315 (myself); and as he assigns
(p- 41) to Bindusira 25 years instead of 28 (Mahivamsa,
p. 21), he arrives at 268 as the year of Asoka’s coronation®.
He admits that the argument derived from the mention of
the five foreign kings in one of Asoka’s inscriptions, dated
the twelfth year of his reign, is too precarious to enable us
to fix the date of Asoka’s reign more definitely, and though,
1n a general way, that inscription confirms the date assigned
by nearly all scholars to Asoka in the middle of the third
century B.C., yet there is nothing in it that Asoka might
not have wnitten in 247 quite as well as in 258-261. What
chiefly distinguishes Mr. Rhys Davids' chronology from that
of his predecessors is the shortness of the period between
Asoka's coronation and Buddha's death. On the strength
of an examination of the list of kings and the list of the
so-called patriarchs, he reduces the traditional 218 ycars
to 140 or 150, and thus arrives at 412 B (. as the probable
beginning of the Buddhist era.

In this, however, 1 cannot follow him, but have to
follow Dr. Buhler. As soon as I saw Dr. Buhler's finst
essay on the Three New Edicts of Asoka, I naturally felt
delighted at the unexpected confirmation which he fur-
nished of the date which I had assigned to Buddha’s
death, 477 B.C. And though I am quite aware of the

A—— e e —

' Three New Edicts of Awka, Bombay, 1877 ; Second Notice, Bombay, 1878,
* Mr Rhys Davuls on p 50 assigns the 25 years of Bindusira nghtly to the
Purbnss, the 28 yean o the Ceylun Chronuldes,
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danger of unexpected confirmations of one’s own views,
yet, after carefully weighing the objections raised by Mr.
Rhys Davids and Professor Pischel against Dr. Buhler’s
arguments, I cannot think that they have snhaken Dr.
Bithler’s position. I fully admit the difficulties in the
phraseology of these inscriptions: but I ask, Who could
have written these inscriptions, if not Asoka? And how,
if written by Asoka, can the date which they contain mean
anything but 256 ycars after Buddha's Nirviza? These
points, however, have been argued in so masterly 2 manner
by Dr. Biihler in his ‘Second Notice,’ that I should be
afraid of weakening his case by adding anything of my
own, and must refer my readers to his ' Second Notice.’
Allowing that latitude which, owing to the doubtful read-
ings of MSS., and the constant neglect of odd months, we
must allow in the interpretation of Buddhist chronology,
Asoka 1s the only king we know of who could have
spoken of a thirty-fourth year since the beginning of his
reign and since his conversion to Buddhism. And if he
calls that year, say the very last of his reign (122 B.C.}, 256
after the departure of the Master, we have a right to say
that as early as Asoka's time, Buddha was believed to have
died about 477 B.C. Whether the inscriptions have been
accurately copied and nightly read is, however, a more
senous question, and the doubts raised by Dr. Oldenberg
(Mahdvagga, p. xxxvii) make a new collation of the
originals absolutely indispensable, before we can definitely
accept Dr. Buhler's interpretation.

1 cannot share Dr. Buhler’s opinion! as to the entire
worthlessness of the Gamna chronology in confirming the
date of Buddha's death. If the Svetdmbara Gainas place
the death of Mahivira 470 before Vikramaditya, i. e. 36 B.C.
+ 470= 526 B.C.,and the Digambaras603,i.c. 78 A.D.deducted
from 605=527 B.C., this so far confirms Dr. Buhler's and
Dr. Jacobi's brilliant discovery that Mahadvira was the same
as Nigamtha Nitaputta, who died at Pavd dunng Buddia’'s
lifetime 3. Most likely 527 is too carly a date, while another

! Three Fdicts, p. 21, SchmdA Natice, pp 9. 10
% See Jacobi, Kalpa-sfitra of Bhadrabihu, and Oldenberg, Zeitschrilt der
D.M.G., XXXV, p. 749,
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tradition fixing MahAvira’s death 155 years before Xandra-
guptal, 470 B.C, is too late. Yet they both show that
the distance between Asoka (259-323 B.C.), the grandson
of Kandragupta (315-391 B.C.), and the contemporaries of
Buddha was by the Gainas also believed to be one of two
rather than one century.

When I saw that the date of Buddha's death, 477 B.C.,
which in my History of Ancient Sanskrit Literature (1859)
1 had myself tried to support by such arguments as were
then accessible, had received so powerful a support by the
discovery of the inscriptions of SahasrAm, RpnAth, and
Bairdt, due to General Cunningham, who had himself
always been an advocate of the date 477 B.C,, and through
their careful decipherment by Dr. Buhler, I lost no time
in testing that date once more by the Dipavamsa, that
Ceylonese chronicle having lately become accessible through
Dr. Oldenberg’s edition and translation®. And here I am
able to say that, before having read Dr. Buhler's Second
Notice, I arrived, though by a somewhat different way, at
nearly the same conclusions as those so well worked out by
Dr. Buhler in his restoration of the Episcopal Succession
(theravali) of the Buddhists, and therefore feel convinced
that, making all such allowances as the case requires, we
know now as much of early Buddhist chronology as could
be known at the time of Asoka’s Council, 242 B.C.

Taking the date of Buddha’s death 477 B.C. for granted,
I found that Updli, who rchearsed the Vinaya at the First
Council, 477 B.C, had been in orders sixty years ia the
twenty-fourth year of Agdtasatry, i.e. 461 B.C,, which was
the sixteenth year A.B. He must therefore ® have been bom
in 541 B.C, and he died 447 B C, i. & thirty years A.B, at
the age of 94 Thus is said to have been the sixth year of
Uddyi, and 0 it is, 453 -6 =447 B.C.

In the year 461 B.C. Disaka received orders from Upali,
who was then 80 years of age ; and when DAsaka had been

¥ Oldenberg, loc.cit. p 750.
? The Dipavamsn, sa sacient Buddhist historical record. Lomdon, 1879,
* Amumiog tweaty to be the minimumm age st which & man could be ordained.
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in orders forty-five years (Dipavamsa 1V, 41), he ordained
Saunaka. This would give us 461 —45=416 B.C., while the
tenth year of Nigadisa, 429 — 10, would give us 419 A.D.
Later on the Dipavamsa (V, 78) allcws an interval of forty
years between the ordinations of Disaka and Saunaka,
which would bring the date of Saunaka’s ordination to 421
B.C,, instead of 419 or 416 B.C Here there is a fault which
must be noted Disaka died 461—64=397 A.D, which is
called the eighth year of Sisuniga, and so it is, 405~8=
397 A.D.

When Saunaka had been in orders forty years, i e.
416 —40=1376, Kildsoka is said to have reigned a little
over ten years, i.e. 387 —11=376 A D, and n that year
Saunaka ordamed Siggava He died 416—66= 350 A.D,,
which is called the sixth year of the Ten, while 1n reality
it is the ninth, 359—6=353 A b, If, however, we take 419
as the year of Saunaka's ordination, his death would fall
419—66=7353 B (.

Siggava, when he had been in orders sixty-four years,
ordained Tishya Maudgaliputra  This date 376 —~64=312
B.C. is called morc than two years after Alandragupta’s
accession, and so it very nearly is, 315—2=313

Siggava died when he had been in orders seventy-six
years, 1. €. 376—76=300 A D. This year is called the
fourtecenth year of A'andragupta, which it very nearly is,
315—14=3OI.

When Tishya had been in orders siaty! years, he or-
dained Mahendra, 312—~60=232 B.C. This is called six
ycars after Asoka's coronation, 259 —6=1253, and so 1t very
nearly is. He died 312 ~80=232 B.C,, which is called the
twenty-sixth year of Asoka, and so it very nearly is.

1 1 take 6o (§0), &3 given in Dipavamsa V, gf, 107, instead of 66 (86), s
gven i Dipavamaa V, g4,
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BUDDHIST PATRIARCHS.

Ordination of Patri-
Birth. Ordination. successor. Death. Age. archate.
Updli (Genenally 3527 461 447 94 30
30 years (60)
before
Déiraka ordination ) 4061 416} 397 84 50
479
45 431
43
490
Saonaka " 416)  376) 350 86 44 (47)
419 379 353
431 381
(40)
Siggava " 3764 3124 300} 96 50(s2)
(64)
Tishya " 3134 253 233 100 68
(60)
Mahendra 273 253 » 193 8o 40
282(284)

If we test the dates of this table by the length of time
assigned to each patriarchate, we find that Updli ruled
thirty ycars, from Buddha's death, 477 to 447; Désaka
fifty years. To Saunaka forty-four years are assigned,
instead of forty-seven, owing to a fault pointed out before ;
and to Siggava fifty-two years, or fifty-five! instead of fifty.
Tishya’s patriarchate-is said to have lasted sixty-eight
years, which agrees with previous statements.

Lastly, the years of the death of the six patriarchs, as
fixed according to the reigns of the kings of Magadha,
agree extremely well.

Updli died in the sixth year of UdAyi,i.c.453~6=4478.C.

Disaka died in the eighth year of Sisuniga,i.e. 405—8=
397 B.C.

Saunaka died in the sixth year of the Ten,i.¢. 350 ~6m
353 B.C., showing again the difference of three years,

! The combiged patriarchates of Sasnaka and Saggava are given a3 99 by the
Dipavamea.
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Siggava died in the fourteenth year of Xandragupta, i. e.
315—14=1301 B.C.

Tishya died in the twenty-sixth or twenty-seventh year
of Asoka, i.e. 259—27=1233 B.C.

This general and more than general agreement between
dates taken from the history of the kings and the history
of the patriarchs leaves on my mind a decided impression
of a tradition which, though not strictly historical, in our
sense of the word, represents at all events the result of such
enquiries as could be made into the past ages of Buddhism
at the time of Asoka. There are difficulties in that tradition
which would certainly have been avoided, if the whole
chronology had been simply made up: but there is no
doubt a certain method too perceptible throughout, which
wams us that we must not mistake 2 smooth chronology
for solid history.

THE TITLE OF DHAMMAPADA.

The title of Dhammapada has been interpreted in various
ways, It is an ambiguous word, and has been accepted as
such by the Buddhists themselvess. Dhamma has many
meanings. Under one aspect it means religion, particu-
larly the religion taught by Buddha, the law which every
Buddhist should accept and observe. Under another aspect
dhamma is virtue, or the realisation of the law.

Pada also has many meanings. In the Abhidhina-
padipiki it is explained by place, protection, Nirvisa, cause,
word, thing, portion, foot, footstep.

Hence dhammapada may mean ‘footstep of religion,’
and thus the title was first rendered by Gogerly, only that
he used the plural instead of the singular, and called it ‘ The
Footsteps of Religion,’ while Spence Hardy still more {reely
called it * The Paths of Religion.” It may be quite true, as
pointed out by Childers, that pada by itself never means
path. But it means footstep, and the footstep towards
a thing is much the same as what we call the path toa
thing. Thus we read, verse 31, ‘appamido amatapadam,’
camestness is the step, i.e. the path that leads to immor-
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tality. Again, ‘pamido makbuno padam’ can hardly mean
anything but that thoughtlessness is the path of death, is
the path that leads to death. The commentator, too,
rightly explains it here by amatasya adhigamupéya, the
means of obtaining immortality, i. e. Nirvisa, or simply by
updyo, and even by maggo, the way. If we compare verses
92 and 93 of our text, and verses 254 and 255, we see that
pada is used synonymously with gati, going. In the
same manner dhammapada would mean the footstep or
the footpath of virtue, i. e. the path that leads to virtue, and
supply a very appropriate title for a collection of moral
precepts. In verses 44 and 45 * path of virtue ' seems to be
the most appropriate meaning for dhammapada !, and it is
hardly possible to assign any other meaning to it in the
following verse (K'undasutta, v. 6} :

Yo dhammapade sudesite

Magge givati sajnato satim,

Anavagga-padani sevamano

Tattyam bhikkhum ahu maggagivim,
‘ He who lives restrained and attentive in the way that has
been well pointed out, 1n the path of the law, cultivating
blameless words, such a Bhikkhu they call a Maggagivi
(living in the way).’

I therefore think that * Path of Virtue,’ or ‘ Footstep of
the Law,” was the idea most prominent in the mind of those
who originally framed the title of this collection of verses.
It seems to me that Buddhaghosa also took the same view,
for the verso which D'Alwis? quotes from the introduction
of Buddhaghosa’s commentary,—

Sampatta-saddhammapado satthd dhammapadams subham

Desesi,
and which he translates, ‘ The Teacher who had reached
the very depths (lit. bottom) of Saddhamma, preached this
holy Dbammapada,’—lends itself far better to another
translation, viz. ‘ The Teacher who had gained a firm

' Cf. Dhammapads, v. 385, nibbiasm segaten desitam,
* Buddhist Nirviss, p. 6».
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footing in the Good Law, showed (preached) the holy Path
of the Law.

Gogerly, again, who may generally be taken as a faithful
representative of the tradition of the Buddhists still pre-
served in Ceylon, translates the title by the ‘ Footsteps of
Religion,’ so that there can be little doubt that the priests
of that island accept Dhammapada in the sense of ‘ Vestiges
of Religion,’ or, from a different point of view,  The Path
of Virtue.

M. L. Feer! takes a slightly different view. and assigning
to pada the meaning of foot or base, he translates Dhamma-
pada by Loi fondamentale, or Base de la Religion.

But it cannot be denied that the title of Dhammapada
was very soon understood in a different sense also, namely,
as ‘' Sentences of Religion.” Pada means certainly a foot of
a verse, a verse, or a line, and dhammapadam actually
occurs in the sense of a * religious sentence.” Thus we read
in verse 102, ‘ Though a man recite a hundred Githis made
up of senseless words, one dhammapadam, i. e. one single
word or line of the law, is better, which if a man hears, he
becomes quiet.” But here we see at once the difficulty of
translating the title of ‘ dhammapadam ' by ‘ religious sen-
tences’ Dhammapadam means onc law verse, or wise
saw, not many. Professor Fausboll, who in his excellent
edition of the Dhammapada translated that title by ‘a col-
lection of verses on religion,’ appeals to such passages as
verses 44 and 102 in support of his interpretation. But in
verse 42 dhammapadam sudesitam, even if it does not
mean the path of the law, could never mean ‘versus legis
bene enarratos,’ but only versum legis bene enarra-
tum, as Dr. Fausboll himself renders ekam dhammapadass,
in verse 103, by unus legis versus. Buddhaghosa, too,
when he speaks of many law verses uses the plunal, for
instance ®, * Be it known that the Githi consists of the
Dhammapadini, Theragithd, Therigithd, and those un-
mixed {detached) GAthd not comprehended in any of the
above-named Suttinta)

3 Revae Critiqus, 1870, p. 378 % D'Alwia, PAlL Gramaarz, p. 62.



xlviii DHAMMAPADA.

The only way in which Dhammapada could be defended
in the sense of ‘ Collection of Verses of the Law,’ would be
if we took it for an aggregate compound. But such aggre-
gate compounds, in Sanskrit at least, are possible with
numerals only; for instance, tribhuvanam, the three
worlds ; #aturyugam, the four ages!. It might therefore
be possible in Pali, too, to form such compounds as dasa-
padam, a collection of ten padas, a work consisting of ten
padas, a decamerone, but it would in no wise follow that
we could in that language attempt such a compound as
Dhammapadam, in order to express a collection of law
verses®, Mr. Beal? informs us that the Chinese seem to
have taken Dhammapada in the sense of ‘ stanzas of law,’
‘law texts,’ or * scripture texts.’

It should be remembered, also, that the idea of repre-
senting life, and particularly the life of the faithful, as a
path of duty or virtue leading to deliverance, (in Sanskrit
dharmapatha,) is very famihar to Buddhists. The four
great truths of their religion * consist in the recognition of
the following principles: 1. that there is suffering, 2. that
there is a cause of that suffering ; 3. that such cause can be
removed ; 4. that there is 2 way of deliverance, viz. the
doctrine of Buddha. This way is the ashzinga-méirga,
the eightfold way?, taught by Buddha, and leading to Nir-
vima®. The faithful advances on that road, padAt padam,

L See M M's Samskmt Grammar, § 519.

* Mr D'Alwis’ arguments (Buddhist Nirviea, pp. 63-67) in support of this
view, viz. the dhammapada may be & collective term, do not seem to me to
strengthen my vwn copjecture.

? Dhammspada from Chinese, p. 4.

¢ Spence Hardy, Manual, p. 496

' Bumonm!, Lotus, p. 520, Ajoutons, pour terminer ce que nous trouvons A dire
sur le mot magga, quelque commenture qu'on en donne d'ailleurs, que suvant
une définition rapportée par Turnoor, ic magga renferme une sous-dis 1sion que
Ion nomme paripadd, en sanucnt pratipad. Le mapgs, dut Turmour, est la
voie qui conduit an Nibblos, la pasipadi, littéralement * 1a marche pas & pas,
uledegxt,"edhﬂedcrwﬁmdum‘on doit suivre, quand on marche dans la
voiz du magge.'

¢ Sec Spence Hardy, Manual, p. ¢96. Should not daturvidhs-dharmapeda,
mentioned o p. 497, be taaslated by * the fourfold path of the Law?’ 1t can
hardly be the fourfold word of the Law.
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step by step, and it is therefore called pafipada, lit. the step
by step.

If we make allowance for these ambiguities, inherent in
the name of Dhammapada, we may well understand how
the Buddhists themselves play with the word pada (see
v. 45). Thus we read in Mr. Beal’s translation of a Chinese
version of the Pratimoksha -

‘Let all those who desire such birth,
Who now are living in the world,
Guard and preserve these Precepts, as feet.)

TRANSLATION.

In transiating the verses of the Dhammapada, T have
followed the edition of the Pili text, published in 1855 by
Dr. Fausbdll, and I have derived great advantage from his
L.atin translation, his notes, and his copious extracts fiom
Buddhaghosa’s commentary. I have also consulted trans-
lations, either of the whole of the Dhammapada, or of
portions of it, by Burnouf, Gogerly® Upham, Weber,
and others. Though it will be seen that @1 many places
my translation differs from those of my predecessors,
I can only claim for myself the name of a very humble
gleaner in this field of PAli literature. The greatest
credit is due to Dr. Fausboll, whose editio princeps of
the Dhammapada will mark for ever an important epoch
in the history of Pali scholarship; and though later cntics
have been able to point out some mistakes, both in his
text and in his translation, the value of their labours is not
to be compared with that of the work accomplished single-
handed by that eminent Danish scholar.

In revising my translation, first published in 18703, for

Ep—— - —

! Catens, p. 307.

? ‘Several of the chapters have been tramalated by Mr Gogerly, and have
appesred in ‘The Friend, vol. iv, 1840° (Spence Hardy, Eastern Mooachism
p 16y.)

' Huddhaghosha's Parables, translated from Burmese by Captain T Rogers,
R E. Wih an Introdection, containing Buddha's Dbammapada, transiated
from Pili by F. Mas Muller. Loudon, 3830,

{10] d
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the Sacred Books of the East, I have been able to avail
myself of ‘ Notes on Dhammapada’ published by Childers
in the Journal of the Royal Asiatic Society (May, 1871),
and of valuable hints as to the meaning of certain words
and verses scattered about in the Pili Dictionary of that
much regretted scholar, 1875. I have carefully weighed the
rcmarks of Mr. James D'Alwis in his ‘ Buddhist Nirvisa,
a review of Max Miiller's Dhammapada’ (Colombo, 1871),
and accepted some of his suggestions. Some very suc-
cessful renderings of a number of verses by Mr. Rhys
Davids in his * Buddhism,” and a French translation, too, of
the Dhammapada, published by Fernand Hg', have been
consulted with advantage.

It was hoped for a time that much assistance for a more
accurate understanding of this work might be derived from
a Chinese translation of the Dhammapada?, of which
Mr. S. Beal published an English translation in 1878.
But this hope has not been entirely fulfilied. It was,
no doubt, a discovery of great interest, when Mr. Beal
announced that the text of the Dhammapada was not
restricted to the southern Buddhists only, but that similar
collections existed in the north, and had been translated
into Chinese. It was equally important when Schiefner
proved the existence of the same work in the sacred canon
of the Tibetans. But as yet neither a Chinese nor a Tibetan
translation of the Pili Dhammapada has been rendered
accessible to us by translations of these translations into
English or German, and what we have received instead,
cannot make up for what we had hoped for.

The state of the case is this. There are, as Mr. Beal
informs us, four principal copies of what may be called
Dhammapada in Chinese, the first dating from the Wa
dynasty, about the beginaing of the third century A.D.
This translation, called Fa-kheu-king, is the work of a

' Le Dhammapads avec introduction et notes par Fernand H4, snim de
Setr en 41 ssticles, traduit du Trbetam, par Léon Feer. Parw, 1878,

* Teuts from the Huddiost Canos, comemonly kaown as Dhammapeda, trase-
lated from the Chinese by Samael Beal. Loadon, 1878,
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Shaman Wei-4i-lan and others. Its title means ‘the Sttra
of Law verses,’ kheu being explained by gAth4, a verse,
a word which we shall meet with again in the Tibetan
title, Gathasangraha. In the preface the Chinese translator
states that the Shamans in after ages copied from the
canonical scriptures various géthas, some of four lines and
some of six, and attached to each set of verses a title,
according to the subject therein explained. This work of
extracting and collecting is ascnibed to Tsun-ke-Fa-kieou,
i.e. Arya-Dharmatrita, the author of the Samyuktibhi-
dharma-sistra and other works, and the uncle of Vasumitra.
If this Vasumitra was the patriarch who took a prominent
part in the Council under Kanishka, Dharmatrita’s col-
lection would belong to the first century B.C.; but this is, as
yet, very doubtful.

In the preface to the Fa-kheu-king we are told that the
original, which consisted of 500 verses, was brought from
India by Wai-ki-lan in 223 A D., and that it was translated
into Chinesce with the help of another Indian called Tsiang-
sin. After the translation was finished, thirteen sections
were added, making up the whole to 752 verses, 14,580
words, and 39 chapters?.

If the Chinese translation is compared with the Pali
text, it appears that the two agree from the gth to the
35th chapter {with the exccption of the 33rd), so far as
their subjects are concerned, though the Chinese has in
these chapters 79 verses more than the Pali  But
the Chinese translation has eight additional chapters in
the beginning (viz. On Intemperance, Inciting to Wisdom,
The Sravaka, Simple Faith, Observance of Duty, Re-
flection, Loving-kindness, Conversation). and four at the
end (viz Nirvima, Birth and Death, Profit of Rehgion,
and Good Fortunc), and one between the 24th and 25th
chapter of the Pali text (viz Advantageous Service), all of
which are absent in our Pili texts. This, the most ancient

' Beal, Dhammapada, p 30 The real number of verses. however, 1s 760 In
the PRl text, too, there are five verves more than stated m the Index, see
M. M., Buddhaghoshs's Parablcs, p i, Rote, Beal, loc. et p. 11, note.

d 2
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Chinese translation of Dharmatrita’s work, has not been
rendered into English by Mr. Beal, but he assures us that
it is a faithful reproduction of the original. The book which
he has chosen for translation is the Fa-kheu-pi-i, i.e.
parables connected with the Dhammapada, and translated
into Chinese by two Shamans of the western Tsin dynasty
(A.D. 265-313). These parables are meant to illustrate the
teaching of the verses, like the parables of Buddhaghosa,
but they are not the same parables, nor do they illustrate
all the verses.

A third Chinese version is called Kuh-yan-king, i.e. the
Satra of the Dawn (avaddna?), consisting of seven volumes.
Its author was Dharmatrita, its translator X'u-fo-nien (Bud-
dhasmriti), about 410 A.D. The MS. of the work is said
to have been brought from India by a Shaman Sasgha-
bhadanga of Kipin (Cabul), about 345 A.D. It is a much
more extensive work in 33 chapters, the last being, as in
the Pili text. on the Brihmanrwa.

A fourth translation dates from the Sung dynasty (800
or goo A.D.), and in it, too, the authorship of the text is
ascribed to Arya-Dharmatrita.

A Tibetan translation of a Dhammapada was dis-
covered by Schiefner in the 28th volume of the Sdtras,
in the coilection called Udanavarga. It contains 33
chapters, and more than 1000 verses, of which about one-
fourth only can be traced in the PAali text The same
collection is found also in the Tangur, vol. 71 of the Sdtras,
foll. 1-53, followed by a commentary, the Udanavarga-
vivarana by the Akirya Pragiiivarman. Unfortunately
Schiefner’s intention of publishing a translation of it (Mé-
langes Asiatiques, tom. viii. p. 560) has been frustrated by
his death. All that he gives us in his last paper is the
Tibetan text with translation of another shorter collection,
the Githésadgraba by Vasubandhu, equally published in
the 7and volume of the Satras in the Tangur, and accom-
panied by a commentary.
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SPELLING OF BUDDHIST TERMS.

I had on a former occasion! pleaded so strongly in
favour of retaining, as much as possible, the original San-
skrit forms of PAli Buddhist terms, that I feel bound to
confess openly that I hold this opinion no longer, or, at all
events, that I sec it is hopeless to expect that PAli scholars
will accept my proposal. My arguments were these : * Most
of the technical terms employed by Buddhist writers come
from Sanskrit ; and in the eyes of the philologist the various
forms which they have assumed in Pili, in Burmese, n
Tibetan, in Chinese, in Mongolian, are only so many corrup-
tions of the same original form. Everything, therefore,
would seem to be in favour of retaining the Sanskrit forms
throughout, and of writing, for instance, Nirvina instead of
the Pali Nibbina, the Burmese Niban or Nepbhin, the
Siamese Niruphan, the Chinese Nipan. The only hope, in
fact, that writers on Buddhism will ever arrive at a uniform
and generally intelligible phraseology seems to lie in thar
agreemng to use throughout the Sansknt terms in thar
original form, instead of the various local disguses and
disfigurements which they present in Ceylon, Burmah, Siam,
Tibet, China, and Mongoha.’

I fully admitted that many Buddhist words have assumed
such a strongly marked local or national character in the
different countries and in the different languages in which
the religion of Buddha has found a new home, that to trans-
late them back into Sanskrit might scem as affected, nay,
prove n certain cases as musleading, as if, in speaking of
pricsts and kings, we were to speak of presbyters and
cynings. The rule by which I meant mainly to be guided
was to use the Sanakrit forms as much as possible ; in fact,
everywhere except where it seemed affected to do so.
I therefore wrote Buddhaghosha instead of the Pali Bud-
dhaghosa, because the name of that famous theologian, ‘the
Voice of Buddha,’ seemed to lose its significance if turned

———— v e ———— =

* Jotroduction to Buddhaghosha's Farables, 1870, p. |
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into Buddbaghosa. But I was well aware what may be
said on the other side. The name of Buddhaghosa, ‘ Voice
of Buddha,’' was given him after he had been converted
from Brahmanism to Buddhism, and it was given to him
by people to whom the Pili word ghosa conveyed the
same meaning as ghosha does to us. On the other hand,
I retained the PAli Dhammapada instead of Dharmapada,
simply because, as the title of a Pali book, it has become so
familiar that to speak of it as Dharmapada seemed like
speaking of another work. We are accustomed to speak
of Samanas instead of Sramanas, for even in the days of
Alexander's conquest, the Sanskrit word Sramana had
assumed the prakritized or vulgar form which we find in
Pal, and which alone could have been rendered by the
later Greek writers (first by Alexander Polyhistor, 80o-60
R.C.) by caparaioi’. As a Buddhist term, the Pili form
Samana has so entirely supplanted that of Sramarna that,
even in the Dhammapada (v. 388), we find an etymology
of Samana as derived from sam, ‘to be quiet,’ and not from
sram, “to toll.' But if we speak of Samanas, we ought also
to speak of Bdhmarnas instead of Brihmaras, for this word
had been replaced by bihmana at so early a time. that in
the Dhammapada 1t 1s derived from a root vah, ‘to remove,
to separatc, to cleanse ®’

[ still believe that it would be best if writers on Buddhist
literature and religion were to adopt Sansknit throughout
as the lingua franca. For an accurate understanding of
the original meaning of most of the technical terms of
Buddhism a knowledge of their Sanskrit form is indispen-
sable ; and nothing is lost, while much would be gained, if,
even in the treating of southern Buddhism, we were to

' See Lassen, Indische Alterthumskunde, vol ii p. Joo, note  That Lassen
is right o takung the Tappdrw, mentioned by Megasthenes, for Hrahmanic, not
for Buddhsmt sscetics, mght be proved aluo by their dress  Dresses made of
the bark of trees are not stnctly Boddhastic.

?* Se¢ Dhammapada, v. 388, Bastisn, Vilker dey dstlichen Asien, vol i
p- 413 " Emn buddhistischer Monch erklarte mir. dass die Brahmanen ihren
Namen fubrien, sls Leute, die ibre Slinden sbgespult hiitten *  Ser also Lalita-
vistara, p. 553, boe 1 p 383 lime ],
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speak of the town of Srivasti instead of SAvatthi in PAli,
Sevet in Sinhalese ; of Tripifaka, ‘the three baskets,’ instead
of Tipifaka in PAli, Tunpitaka in Sinhalese; of Arthakathd,
‘commentary,’ instead of Attkakatha in PaAli, Atuwiva in
Sinhalese ; and therefore also of Dharmapada, ¢ the path of
virtue,’ instead of Dhammapada.

But inclinations are stronger than arguments. Pali
scholars prefer their PAli terms, and I cannot blame them
for it. Mr. D'Alwis (Buddhist Nirvisa, p. 68) says: ‘It
will be secn how very difficult it is to follow the rule rigidly.
We are, therefore, inclined to believe that in translating Pali
works, at least, much inconvenience may not be felt by the
retention of the forms of the language in which the Buddhist
doctrines were originally delivered.” For the sake of uni-
formity, therefore, I have given up my former plan. I use
the PAli forms when I quote from Paly, but 1 still prefer the
Sanskrit forms, not only when I quote from Sanskrit Bud-
dhist books, but also when I have to speak of Buddhism in
general. I speak of Nirvisa, dharma, and bhikshu, rather
than of Nibbina, dhamma, and bhikkhu, when discussing the
meaning of these words without special refercnce to southern
Buddhism ; but when treating of the Iiterature and religion
of the Theravdda school I must so far yield to the argu-
ments of Pili scholars as to admit that it is but fair to
use their language when speaking of their opinions.
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CHAPTER 1L

THE TWIN-VERSES.

1. All that we are is the result of what we have
thought : it is founded on our thoughts, it is made
up of our thoughts. If a man speaks or acts with
an evil thought, pain follows him, as the wheel fol-
lows the foot of the ox that draws the carriage.

1. Dharma, though clear in its meaning, 18 difficult to translate.
It has different meanings 1n different systems of philosophy, and its
pecuhar application in the phraseology of Buddhism has been fully
elucidated by Burnouf, Introduction 3 I'Historre du Buddhisme,
p 4t seq  He wries- *Je traduis ordinairement ce terme par
condition dautres fois par 1o1s, mais aucune de ces traducuions
n'est parfaitement compléte ; i faut entendre par dharma ce qu
fut qu'une chose est ce qu'elle est, ce qui constitue sa nature
propre, comme I'a bien montré Lassen, A I'occasion de ia céiebre
formule, *“ Ye dharmd hetuprabhavi.”'  Etymologically the Laun
for.ma expresses the same general 1dea which was expressed by
dhar-ma. Sce also Burneuf, Lotus de la bonne Low, p 524 Faus-
boll translates - * Naturae a mente pnncipium ducunt,” which
shows that he nghtly understood dharma in the Buddhist sense.
Grogerly (see Spence Hardy, Fastern Monachism, p. 28) translates:
* Mind precedes action,” which, if not wrong, 1s at all events wrongly
expressed . winle Professor Weber’s rendenng, ‘ Die Pflichten aus
dem Herx folgern,’ is quite inadmissible.  D'Alwis (Buddhist Nir-
wana, p. 70 seq.). following the commentary, proposes to give a
more techmeal mterpretation of this verse, viz. * Mind is the leader
of all us faculties. Mind is the chief (of all its faculties). The very
mind is made up of those (faculties). If onc speaks or acts with a
poliuted mind, then affliction follows him as the wheel follows the
feet of the bearer (the bullock)” To me this technical acceptation
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2. All that we are is the result of what we have
thought: it is founded on our thoughts, it is made
up of our thoughts. If a man speaks or acts with a
pure thought, happiness follows bim, like a shadow
that never leaves him.

3. ‘ He abused me, he beat me, he defeated me,
he robbed me,’'—in those who harbour such thoughts
hatred will never cease.

4. ' He abused me, he beat me, he defeated me,
he robbed me,’—in those who do not harbour such
thoughts hatred will cease.

sfems not apphcable here, where we bave to deal with the simplest
moral precepts, and not with psychological miceties of Buddbist
philosophy. It should be stated, however, that Childers, who first
(s.v. dhamma) approved of my transiation, seems afterwards to have
changed his opimon. On p. 120 of his excellent P&h Dictionary
be said: * Three of the five khandhas, viz. vedani, safiii4, and san-
khira, are collectively termed dhamms (plur.), “ mental faculties,”
and in the first verse of Dhammapada the commentator takes the
word dhammi to mean those three faculties. But this interpretation
appears forced and unnatural, and 1 look wpon Dr. Max Maller's
translation, “ All that we are is the result of what we have thought,”
as the best possible rendenng of the spirit of the phrase mano pub-
bangam4 dbarnmi.’ But on p. 577 the same scholar writes: < Of
the four mental khandhas the superiority of wifidma is strongly
asserted 1o the first verse of Dhammapada, ** The mental faculties
(vedani, sasind, and sankhdra) are dominated by Mind, they are
governed by Mind, they are made up of Mind.” That this is the
true meaning of the passage I am now convinced ; see D’Alwis, Nir-
wana, pp. 70-75° 1 do not deny that this may have been the tra-
ditional interpretation, at a}! events since the days of Buddhaghosa,
but the very legend quoted by Buddhaghosa in illustration of this
verse shows that its simpler and purely moral interpretation was
likewise sopported by tradition, and I therefore adhere to my
original translauosn.

2. See Beal, Dhammapada, p. 169.

3. On akkotési, see Kakbiyana V], 4,17. D'Alwis, PAli Grammar,
p- 38 note. *When akkokih: means “hbe sbused,” it is derived
from krus, not from krudh.' See Separt, Kabdifyans, l. ¢
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5. For hatred does not cease by hatred at any
time: hatred ceases by love, this is an old rule,

6. The world does not know that we must all
come to an end here ;—but those who know it, their
quarrels cease at once.

7. He who lives looking for pleasures only, his
senses uncontrolled, immoderate in his food, idle,
and weak, Mara (the tempter) will certainly over-
throw him, as the wind throws down a weak tree.

8. He who lives without looking for pleasures,
his senses well controlled. moderate in his food,
faithful and strong, him Méira will certainly not
overthrow, any more than the wind throws down
a rocky mountain.

9. He who wishes to put on the yellow dress
without having cleansed himself from sin, who dis-

regards also temperance and truth, is unworthy of
the yellow dress.

6. Pare is explained by ‘fools,’ but it has that meaming by
implicauon only It 18 ol wdAAoi, cf. Vinaya, ed Oldenberg, vol i.
P 5 L 4 Yamimase, a 1 pers. plur imp Atm., but really a Les
in Pili. See Fausbdll, Five Gitakas, p 38

7. Mara must be taken i the Buddhist sense of * tempter,” or
‘ewnil spint’  See Bumouf, Introduction, p. 76 : * Mira est lc démon
de I'amour, du péché et de la mort; c'est le tentateur et Vennemi
de Buddha' As to the definite meaning of virya, see Burnouf,
Lotus, p. 548.

In the Buddhisucal Sansknt, kusida, ‘idle,” is the exact counter-
part of the Pih husita ; see Burnouf, Lotus, p 548. On the change
of Sanskrit d into Pili t, see Kuhn, Beitrtige sur Pahi Grammatik,
p. 40; Weber, Ind. Studien, XI1I, p. 135.

9. The dark yellow dress, the Kfafva or Kishiys, is the dis-
tinctive garment of the Buddhist priests. See Vishwu-stitra LX111,
36. The play on the wards anmkkasivo kisdvam, or in Sanskrit
anishkashiyas kfishiyam, cannot be rendered in English. Kashiya
means ‘ impurity,’ nish-kashdys, ¢ free from impurity,” anish-kashiya,
*not free from impurity,’ while kdshiya is the name of the yellowish
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10. But he who has cleansed himself from sin, is
well grounded in all virtues, and regards also tem-
perance and truth, he is indeed worthy of the yellow
dress.

11. They who imagine truth in untruth, and see
untruth in truth, never arrive at truth, but follow
vain desires.

12. They who know truth in truth, and untruth
in untruth, arrive at truth, and follow true desires.

13. As rain breaks through an ill-thatched house,
passion will break through an unreflecting mind.

14. Asrain does not break through a well-thatched
house, passion will not break through a well-reflecting
mind.

15. The evil-doer mourns in this world, and he

Buddh'st garment  The pun 13 evidently a favounte one, for, as
Fausboll shows, it occurs also in the Mahibhirata, X11, 568:

Anishhashiye késhdyam thirtham it widdhi tam,

Dharmadhvagindm mundinim vrityartham iti me matih.
*Know that this yellow-coloured garment on a man who is not free
from impurity, serves only for the purpose of capidity ; my opinion
is, that 1t 1s meant to supply the means of hving to those shavelings,
who carry their virtue or the dharma iike a flag.’

(1 read vrittyartham, according to the Bombay edition, instead of
kritirtham, the reading of the Calcutta sdition.)

On the exact colour of the dress, see Bishop Bigandet, The Life
or Legend of Gaudama, the Budha of the Burmese, Rangoon, 1866,
p- 504. Cf Ghtaka, vol 1i. p. 198.

10. With regard to sfla, ¢ virtue,” see Burnoufl, Lotus, p. 547.

11, 12, Sira, which | have translated by ¢ truth,’ has many mean-
ings in Sanskrit. It means the sap of a thing, then essence or
reality ; 1n a metaphysical sense, the highest reality; in a moral
sense, truth. It is impossible in a translation to do more than indi-
cate the meaning of such words, and in order to understand them
fully, we must know not only their definition, but their history. See
Beal, Dhammapads, p. 64.

13. See Beal, Dhammapada, p. 65.

35 Kilitdha is klisha, a panticiple of klir. It means litcrally,
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mourns in the next ; he mourns in both. He mourns
and suffers when he sees the evil of his own work.

16. The virtuous man delights in this world, and
he delights in the next; he delights in both. He
delights and rejoices, when he sees the purity of his
own work.

17. The evil-doer suffers in this world, and he
suffers in the next; he suffers in both. He suffers
when he thinks of the evil he has done; he suffers
more when going on the evil path,

18. The virtuous man is happy in this world,
and he is happy in the next, he is happy in both.
He s happy when he thinks of the good he has
done; he is sull more happy when going on the
good path.

19. The thoughtless man, even if he can recite
a large portion (of the law), but is not a doer of
it, has no share in the priesthood, but is like a
cowherd counting the cows of others.

what 15 spotlt.  The abstract noun klesa, ‘ evil or sin,” is constantly
employed in Buddhist works; see Burnoul, Lotus, p. 443.

16 Like klish/a in the preceding verse, visuddhi in the present
has a technical meaning One of Buddhaghosa's most famous
works 18 called Visuddhi-magga. See Burnouf, Lotus, p. 844;
Bea!, Dhammapada, p 67.

17, 18. ‘ The evil path and the good path’ are technical expres-
sions for the descending and ascending scale of worlds through
which all beings have to travel upward or downward, according to
their deeds; sce Bigandet, Life of Gaudama, p. 5, note 4, and
p. ¢49; Burnouf, Introduction, p. 599 Lotus, p. 865, . 7; L 11.
Fausbdll translates ‘heaven and hell,’ which comes to the same,
of. vv. 126, 306,

19. In taking sahitam in the sense of sambitam or samhitd, I fol
jow the commentator who says, Tepiskassa Buddhavakanass’ etam
nimam, but I cannot find another passage where the Tipiaka, or
any portion of it, is called Sahita. Samhita in vv. 100-102 has
s different meaning. The fact that some followers of Buddha were
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20. The follower of the law, even if he can recite
only a small portion (of the law), but, having for-
saken passion and hatred and foolishness, possesses
true knowledge and serenity of mind, he, caring
for nothing in this world or that to come, has in-
deed a share in the priesthood.

allowed to learn short portions only of the sacred wntings by heart,
and to repeat them, while others had to learn a larger collection, is
shown by the story of Kakkhupfla, p 3, of Mahik4lia, p. 26, &c
See Childers, s. v. sahua.

20. Simasnina, which I have rendered by * priesthood,” expresses
all that belongs to, or constitutes a real Samasa or Sramasa, this being
the Buddhist name correspondine io the Bri aawa, or priest, of
the orthodox Hindus. Buddha humself is frequently cailed the
Good Samama. Fausboll takes the abstract word simafiia as
corresponding to the Sansknt siménya, ‘ community,” but Weber
has well shown that it ought to be taken as representing srfimanya.
He might have quoted the Sima#ifia-phala-sutta, of which Burnouf
bas given such interesting details in his Lotus, p. 449 seq. Faus-
ball also, in hus notes on v. 333, nghtly explains simasdifati by
srimanyatd See Childers, s. v. simafisia.

Anupidiyéno, which I have translated by ‘ caring for nothing,’
has a technical meaning. It 1s the negative of the fourth Niddna,
the so-called Upidina, which Kdppen has weli explained by
Anhinglichkeit, “ taking to the world, loving the world” Koppen,
Die Religion des Buddha, p. 610. Cf Suttanipdta, v. 470.




CHAPTER II

ON EARNESTNESS L.

21. Earnestness is the path of immortality (Nir-
vina), thoughtlessness the path of death. Those
who are in earnest do not die, those who are
thoughtiess are as if dead already.

22. Those who are advanced in earnestness,
having understood this clearly, delight in earnest-
ness, and rejoice in the knowledge of the Ariyas
(the elect).

23. These wise people, meditative, steady, always
possessed of strong powers, attain to Nirvéina, the
highest happmess

! Therc 1S nothg in the tenth section of zhe Dhammapada, as
translated by Beal, corresponding to the verses of this chapter.

21. Apramida, which Fausholl translates by ‘vigilantia,” Gogerly
by *rehgion,’ Childers by ‘ diligence,” expresses literally the absence
of that giddiness or thoughtlessness which characterizes the state of
mind of worldly people. It s the first entenng into oneself, and
bence all virtues are said to have their root in apramida. (Ye kedi
kusald dhamm4 sabbe te appamidamilaki) 1 have translated nt
by ¢ earnestness,’ sometimes by ‘reflection.” ‘ Immortabty,” amrita,
18 explained by Buddhaghosa as Nuvima. Amrita 1s used, no
doubt, as a synonym of Nirviina, but this very fact shows how many
different conceptions entered from the very first into the Nurvixa
of the Buddhists. See Childers, s. v. nibbina, p. 269.

This verse, as reated to Asoka, occurs in the Dipavamsa VI,
53, and in the Mahivawsa, p. 25. See also Sanatsugdtiya, translated
by Telang, Sacred Books of the East, vol. vin. p. 138.

32 The Ariyas, the noble or elect, are those who have entered
on the path that leads to Nirvima ; see Koppen, p. 396. Therr
knowledge and general status is minutely described ; see Koppen,

6.
p-:: Childers, s.v. nibbina, thinks that aibbna here and in
many other places means Arhatship.

(s0] ¢
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24. If an earnest person has roused himself, if
he is not forgetful, if his deeds are pure, if he
acts with consideration, if he restrains himself, and
lives according to law,~—then his glory will increase.

25. By rousing himself, by earnestness, by restraint
and control, the wise man may make for himself
an island which no flood can overwhelm.

26. Fools follow after vanity, men of evil wis-
dom. The wise man keeps earnestness as his best
jewel,

27. Follow not after vanity, nor after the enjoy-
ment of love and lust! He who is earnest and
meditative, obtains ample joy.

28. When the learned man drives away vanity
by earnestness, he, the wise, climbing the terraced
heights of wisdom, looks down upon the fools,
serene he looks upon the toiling crowd, as one
that stands on a mountain looks down upon them
that stand upon the plain.

29. Earnest among the thoughtless, awake among
the sleepers, the wise man advances hke a racer,
leaving behind the hack.

30. By earnestness did Maghavan (Indra) rise
to the lordship of the gods. People praise earnest-
ness; thoughtlessness is always blamed.

31. A Bhikshu (mendicant) who delights in
earnestness, who looks with fear on thoughtless-

35. Childers explains this 1sland aguin as the state of an Arhat
(arahatta-phalam).

28, Cf. Childers, Dictionary, Preface, p. xiv. See Vinaya, ed
Oldenberg, vol. i. p 5, s. 1.

31. Instead of saham, which Dr. Fausbdll translates by ‘ vin-
cens,’ Dr. Weber by ‘ conquenng,’ I think we ought to read daban,
‘burning,” which was evidently the reading adopted by Buddha-
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ness, moves about like fire, burning all his fetters,
small or large.

32. A Bhikshu (mendicant) who delights in
reflection, who looks with fear on thoughtlessness,

cannot fall away (from his perfect state}—he is close
upon Nirvira.

zhasa  Mr R. C Childers, whom 1 requested to see whether the
MS at the India Office gives saham or daham, wntes that the
reading daham 15 as clear as poswible in that MS. The fetters are
meant for the senses,  See verse 370.

32 See Childers, Notes, p 5.
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CHAPTER IIL

THOUGHT.

33. As a fletcher makes straight his arrow, a
wise man makes straight his trembling and un-
steady thought, which is difficult to guard, difficult
to hold back,

34. As a fish taken from his watery home and
thrown on the dry ground, our thought trembles
all over in order to escape the dominion of Mira
(the tempter).

15. It is good to tame the mind, which is difficult
to hold in and flighty, rushing wherever it listeth;
a tamed mind brings happiness.

36. Let the wise man guard his thoughts, for
they are difficult to perceive, very artful, and they
rush wherever they list: thoughts well guarded
bring happiness.

37. Those who bridle their mind which travels
far, moves about alone, is without a body, and hides
in the chamber (of the heart), will be frce from
the bonds of Maira (the tempter).

38 If a man’s thoughts are unsteady, if he does
not know the true law, if his peace of mind is
troubled, his knowledge will never be perfect.

39. If a man’s thoughts are not dissipated, if

33 Cf Ghaka, vl 1. p. 400.

34. On Mdra, sce verses 7 and 8.

35-39- Cf. Giuka, vol. i. pp. 311, 400.

39 Fausbdll traces anavassuta, ‘ dissipated,’ back to the Sanskrit
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his mind is not perplexed, if he has ceased to think
good or evil, then there is no fear for him while
e is watchful.

root syai, ‘to become rigid;’ but the participle of that root would
be sita, not syuta. Professor Weber suggests that anavassuta stands
for the Sanskrit anavasruta, which he translates unbefleckt, ¢ un-
spotted” If avasruta were the right word, it might be taken in the
sense of ‘not fallen off, not fallen away,’ bat it could not mean
‘unspotted;’ cf. dhairyam no ’susruvat, ‘our firmness ran away.’
I have Litle doubt, however, that avassuta represents the Sansknt
avasruta, and is denved from the root sru, here used inits tech-
nical sense, peculiar 1o the Buddhst literature, and so well explained
by Bumouf in his Appendix XIV (Lotus, p.820). He shows that,
sccording to Hematandra and the (ina-alankira, Asravakshaya,
P&l dsavasamkhaya 1s counted as the sixth abhig#i4, wherever six
of these intellectual powers are mentioned, instead of five. The
Chunese translate the term in their own Chinese fashion by  stlla-
tionss fims,’ but Burnouf claims for it the definite sense of destruc-
tion of faults or vices. He quotes from the Lalta-vistara (Adhyiys
XXII, ed. Rijendra Lal Mitra, p 448) the words uttered by
Buddba when he arnved a1 s complete Buddhahood 1
Sushkd dsravd na punak sravanti,
*The vices are dried up, they will not flow again;’

and he shows that the Pali Dicuonary, the Abludhinappadipiki,
explains 4sava simply by kima, ‘love, pleasure of the senses.’ In
the Mahdparinibbdna-sutta, three classes of 4sava are distinguished,
the kimisavd, the bhavisavi, and the aviggisavi. See also Bur-
nouf, Lotus, p 665, Childers, s v, savo.

That rru means *to run,’ and 13 in fact a merely dialectic variety
of sru, has been proved by Burnouf, while Boehthingk thinks the
substitution of s for s is a mistake. Arrava therefore, or fsrava,
meant originally ‘ the running out towards objects of the senses’
(cf. sanga, dlaya, &c.), and had nothing to do with isrdva, ‘a run-
ning, s sore,’ Atharva.veda I, 2, 4. This conception of the on-
ginal purport of & + sru or ava-sru is confirmed by a statement of
Colebrooke’s, who, when treating of the Gainas, writes (Miscella-
neous Essays, 1, 383): ‘ Asrava is that which directs the emboched
spirit (fsravaysti porusham) towards external objects. It is the
occupation and employment (vriti or pravritti) of the senses or
crgans on senaible objects.  Through the means of the senses it
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40. Knowing that this body is (fragile) like a
jar, and making this thought firm like a fortress,
one should attack Mara (the tempter) with the
weapon of knowledge, one should watch him when
conquered, and should never rest.

41. Before long, alas! this body will lie on the
carth, despised, without understanding, like a use-
less log.

42. Whatever a hater may do to a hater, or

affects the embodied spirit with the sentiment of taction, colour,
smell, and taste. Or 1t is the association or connection of body
with right and wrong deeds. It comprises all the karmas, for they
{isravayanti) pervade, influence, and attend the doer, following him
or attaching to him. It is a misdirection (muithyd-pravratti) of the
organs, for it is vain, a cause of disappointment, rendering the
organs of sense and sensible objects sebservient to fruttion  Sam-
vara 15 that which stops (samvrimoti) the course of the foregoing,
or closes up the door or passage to it, and consists in self-com-
mand or restraint of organs internal and external, embracing all
means of sel{-control and subjecuon of the senses, calming and
subduing them.’

For a full account of the fsravas, see Lahita-vistara, ed. Calc.
pp. 445 and 352, where Kshimisrava 1s given as a name of Buddha.
Asréva oceurs in .R.pastamba’s Dharma-séitras I1, 5, 9, where the
commentator explans it by objects of the senses. by which the
soul is made to run out. It is better, however, to take Asriva
here, too, as the act of running out, the affections, appetites,
passons,

40. Amvesana has no doutt a technical meaning, and may
signify, one who has left his house, his family and friends, lo
become 2 monk. A monk shall not return to his home, hut travel
about, he «<hall be anivesana, *homeless,” anfigira, *houseless.
But I doubt whether this can be the meaning of anivesana here,
as the sentence, let him be an anchonte, would come in too
abruptly. I translate it therefore in a more general sense, let him
not return or turn away from the batule, let him waich Mira, even
after he 15 vangmshed, let him keep up a constant fight against ihe
adversary, without being attached to anything or anybody.
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an enemy to an enemy, a wrongly-directed mind
will do us greater mischief.

43. Not a mother, not a father will do so much,
nor any other relative; a well-directed mind will
do us greater service.

43- See Beal, Dhammapadas, p. 73.
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CHAPTER 1V.
FLOWERS?,

44. Who shall overcome this earth, and the
world of Yama (the lord of the departed), and
the world of the gods? Who shall find out the
plainly shown path of virtue, as a clever man
finds out the (right) flower?

45. The disciple will overcome the earth, and
the world of Yama, and the world of the gods.
The disciple will find out the plainly shown path
of virtue, as a clever man finds out the (right)
flower.

} See Beal, Dhammapada, p 75

44, 45. 1f 1 differ from the translation of Fausbsll and Weber,
it is because the commentary takes the two verbs, vigessati and
pakessa, to mean in the end the same thing, i.e. sabhi-kanssan,
*he will percewve.” 1 have not ventured to take vigessate for viga-
nissaty, though it should be remembered that the overcoming of the
earth and of the worlds below and above, as here alluded to, 1s
meant to be achieved by means of knowledge. Pakessali, ‘ he
will gather * (cf vi-4, Indische Spriiche, 4560}, means also, like * 1o
gather’ in Englsh, ‘he will percerve or understand,’ and the dham-
mapada, or ‘path of virtue,” is distinctly explained by Buddha-
ghosa as consisiing of the thirty-seven states or stations which lead
to Bod. (See Burnouf, Lotus, p 430, Hardy, Manual, p. 497.)
Dhammapada mught, no doubt, mean also ‘a law-verse,” and
sudesita, ‘ well taught,’ and thus double meaning may be intentional
bere as clsewhere  Buddha himself 18 called Mirga-darsska and
Mirga-desika (cf Lal. Vist. p. 551). There is a curious similarity
between these verses and verses 6540471, and g939 of the Sinti-

Pushpéiniva vilinvantam an
Anavipteshu kimeshu mrityur sbhyeti minavam,
‘*Death approaches man like one who is gathering fowers, and
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46. He who knows that this body is like froth,
and has learnt that it is as unsubstantial as a mirage,
will break the flower-pointed arrow of M4ra, and
never see the king of death.

47. Death carries off a man who is gathering
flowers and whose mind is distracted, as a flood
carries off a sleeping village.

48. Death subdues a man who is gathering flowers,
and whose mind is distracted, before he is satiated
in his pleasures.

49. As the bee collects nectar and departs without
injuring the flower, or its colour or scent, so let a
sage dwell in his village.

so. Not the perversities of others, not their sins

whose mind is turned elsewhere, before his desires have been
fulfilled.’
Suptam vydghram mabaugho v mriyur diya galésad,
Sasidinvinakam evainam kiminim avitriptikam.
* As a stream (carries off) a sleeping tiger, death carries off this
man who 1s gathering flowers, and who is not satiated in his
pleasures.’

This last verse, particularly, seems to me clearly a translation
from Pili, and the kam of sasikinvinakam looks as if put in metni
causd.

46. The Bower-arrows of Mdrs, the tempter, are borrowed from
Kima, the Hindu god of love. For 2 simlar expression see
Lalita.vistara, ed Cale. p. 40, 1. 20, miydmaridisadrisd vidyutphe-
nopamis dapalih. It is on account of this paralle] passage that
1 prefer to transiate mariki by ‘ mirage,” and not by ‘ sunbeam,’ as
Fausboll, or by ‘solar atom,’ as Weber proposes. The expression,
' he will never see the king of death,’ is supposed to mean Arhatship
by Childers, s. v. nibbdna, p. 270.

47. See Thiemen, Die Legende von Kisigotamt, p. 9.

48. Antaka, *death,’ is given as an explanation of Mira in the
Amarakoshs and Abhldhlmppad!pth (cf. Fausholl, p. s10).

49. See Beal, Catens, p 159, where vv. 49 and go are ascribed to
Wesabbu, i. ¢.Visvabh. See also Der Weise und der Thor, p. 134-
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of commission or omission, but his own misdeeds
and negligences should a sage take notice of.

51. Like a beautiful flower, full of colour, but
without scent, are the fine but fruitless words of him
who does not act accordingly.

52. But, like a beautiful flower, full of colour and
full of scent, are the fine and fruitful words of him
who acts accordingly.

53. As many kinds of wreaths can be made from
a heap of flowers, so many good things may be
achieved by a mortal when once he is born.

54. The scent of flowers does not travel against
the wind, nor (that of) sandal-wood, or of Tagara
and Mallik4 flowers; but the odour of good people
travels even against the wind; a good man per-
vades every place

55. Sandal-wood or Tagara, a lotus-flower, or a
Vassiki, among these sorts of perfumes, the perfume
of virtue is unsurpassed.

56. Mean is the scent that comes from Tagara
and sandal-wood ;—the perfume of those who pos-
sess virtue rises up to the gods as the highest.

57. Of the people who possess these virtues, who
live without thoughtlessness, and who are emanci-

51. St Matthew xxiii. 3, For they say, and do not.’

54 Tagara, a plant from which a scented powder is made.
Mallaka or mallikd, sccording to Benfey, is an oil vessel Hence
tagaramalliki was supposed to mean a bottle holding aromatic
powder, or oil made of the Tagara. Maliikd, however, is given by
Dr. Euel (Handbook of Chinese Buddhism) as the name of a
flower now called Castuns (musk) on account of its nch odour, and
Dr. Morris informs r+ that he has found malliki 1in Pih as a name
of jasmine. See also Childers, s. v.; Notes, p. 6; and Beal, Dbamma-

pada, p. 76.
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pated through true knowledge, Mira, the tempter,
never finds the way.

58, 59. As on a heap of rubbish cast upon the
highway the lily will grow full of sweet perfume and
delight, thus the disciple of the truly enlightened
Buddha shines forth by his knowledge among those
who are like rubbish, among the people that walk
in darkness.

68, §9. Cf. Beal, Dhammapada, p. 76.
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CHAPTER V.
THE FOOL.

60. Long is the night to him who is awake ; long
is a mile to him who is tired; long is life to the
foolish who do not know the true law.

61. If a traveller does not meet with one who is
his better, or his equal, let him firmly keep to his
solitary journey ; there is no companionship with
a fool.

62. ‘ These sons belong to me, and this wealth
belongs to me,’ with such thoughts a fool is tor-
mented. He himself does not belong to himself;
how much less sons and wealth ?

63. The fool who knows his foolishness, is wise at
least so far. But a fool who thinks himself wise, he
is called a fool indeed.

64. If a fool be associated-with a wise man even
all his life, he will perceive the truth as little as a
spoon perceives the taste of soup.

65. If an intelligent man be associated for one
minute only with 3 wise man, he will soon perceive
the truth, as the tongue perceives the taste of soup.

66. Fools of little understanding have themselves

60. * Life,' samsfira, is the constant revolution of birth and death
which goes on for ever until the knowledge of the true law or the
true doctrine of Buddha enables a man to free himself from samedrs,
and to enter into Nirvisa. See Buddbaghosha's Parables, Parable
XIX, p. 134.

61. CI Sutteniplts, v. 46,

63. Cf. Beal, Dhammapada, p. 17.

65. CL Beal, Dhammapada, p. 78.
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for their greatest enemies, for they do evil deeds
which must bear bitter fruits.

67. That deed is not well done of which a man
must repent, and the reward of which he receives
crying and with a tearful face,

68. No, that deed is well done of which a man
does not repent, and the reward of which he receives
gladly and cheerfully.

69. As long as the evil deed done does not bear
fruit, the fool thinks it is like honey; but when it
ripens, then the fool suffers grief.

70. Let a fool month after month eat his food
(like an ascetic) with the tip of a blade of Kusa
grass, yet is he not worth the sixteenth particle of
those who have well weighed the law.

71. An evil deed, like newly-drawn milk, does not
turn (suddenly); smouldering, like fire covered by
ashes, it follows the fool.

67. See Beal, l.c. p. 78.

69. Taken from the Samyutta-nikdys, where, however, we read
thinanhi instead of madhavi; see Feer, Comptes Rendus, 1871,
p- 64.

70. The commentator clearly takes sankhita in the sense of
sankhydta, *reckoned, for he explams 1t by Ritadbammé, tuhta-
dhammi. The eating with the tip of Kurs grass has reference
to the fastings performed by the Brahmans, but disspproved of,
except as s modente distipline, by the followers of Buddha. This
verse seems to interrupt the conunuity of the other verses which
treat of the reward of evil deeds, or of the slow but sure npening
of every sinful act. See Childers, s. v. sankhdto.

1. Tam not st all certain of the wimile, unless muddati, as applied
1o milk, can be used in the sense of changing or turning sour. In
Manu IV, 173, where a similar sentence occurs, the commentators
are equally doubtful : Nddharmas 4arito loke sadyak phalati gaur
fva, * for an evil act committed in the world does not bear fruit at
once, like & cow;’ or ‘like the carth {in due season);’ or ‘like
milk,’ See Childers, Notes, p. 6.
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72. And when the evil deed, after it has become
known, brings sorrow to the fool, then it destroys
his bright lot, nay, it cleaves his head.

73. Let the fool wish for a false reputation, for
precedence among the Bhikshus, for lordship in the
convents, for worship among other people !

74. * May both the layman and he who has left the
world think that this is done by me: may they be
subject to me in everything which is to be done or
is not to be done,’ thus is the mind of the fool, and
his desire and pride increase.

75. “One is the road that leads to wealth, another
the road that leads to Nirvasa; if the Bhikshu,
the disciple of Buddha, has learnt this, he will not
yearn for honour, he will strive after separation
from the world.

72. I take fattam for ghiapitam, the causative of ghidtam, for
which in Sanskrit, too, we have the form without 1, ghiaptam. This
ghaptam, ‘made known, revealed,” stands in opposttion to the
dkanna, ‘ covered, hid,’ of the preceding verse. Sukkamsa, which
Fausboll explains by suklimsa, has probably a more technical and
special meaning. Childers traces Rattam to the Vedic giltram,
‘knowledge.” Fausboll refers to Garaka, vol. 1. p. 445, v. 118

75. Viveka, which m Sansknt means chiefly understanding, has
with the Buddhists the more techmcal meaning of separation,
whether separation from the world and retirement to the solitude
of the forest (kiya-viveka), or separation from idle thoughts (htta-
viveka), or the highest separation and freedom (Nirvima).
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CHAPTER VL
THE WISE MAN (PANDITA).

76. If you see an intelligent man who tells you
where true treasures are to be found, who shows
what is to be avoided, and administers reproofs,
follow that wise man: it will be better, not worse,
for those who follow him.

77. Let him admonish, let him teach, let him
forbid what is improper !—he will be beloved of the
good, by the bad he will be hated.

78. Do not have evil-doers for friends, do not
have low people for friends: have virtuous people
for friends, have for friends the best of men.

79. He who drinks in the law lives happily with
a serene muind : the sage rejoices always in the law,
as preached by the elect (Ariyas).

80. Well-makers lead the water (wherever they
like), fletchers bend the arrow; carpenters bend
a log of wood ; wise people fashion themselves.

78. It 1s hardly possible to take mitte kalyine in the technical
sense of halyima-mutra, ‘cin gestlicher Rath” a spiritual guide.
Burnouf (Introd. p 284) shows that in the technical sense kalyisa-
mitra was widely spread in the Buddhist world.

79. Aviya, ‘ clect, venerable,’ is explained by the commentator
as refernng to Buddha and other teachers.

80. See verses 33 and 145, the latter being a mere repetition of
our verse. The netukds, to judge f{rom the commentary and from
the general purport of the verse, are not simply water-carriers, buat
builders of canals and aqueducts, who force the water to go where
it would not go by itself. The Chinese translator says, ‘ the pilot

manages his ship”  See Beal, L c. . 79.
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81. As a solid rock is not shaken by the wind,
wise people falter not amidst blame and praise.

82. Wise people, after they have listened to the
laws, become serene, like a deep, smooth, and still
lake.

83. Good people walk on whatever befall, the
good do not prattle, longing for pleasure ; whether
touched by happiness or sorrow wise people never
appear elated or depressed.

84. If, whether for his own sake, or for the sake
of others, a man wishes neither for a son, nor for
wealth, nor for lordship, and if he does not wish for
his own success by unfair means, then he is good,
wise, and virtuous.

85. Few are there among men who arrive at the
other shore (become Arhats); the other people here
run up and down the shore.

83. The first line is very doubtful. I have adopted, in my trans-

lation, a suggestion of Mr. Childers, who writes, ‘I think it will be
necessary to take sabbattha in the sense of ““ everywhere,” or “ under
every condition;” pafifakhandidibhedesu, sabbadhammesu, says
Buddhaghosha. I do not think we need assume that B. means
the word vigahanti to be a synonym of vaganti. I would rather
take the whole sentence together as a gloss upon the word vaganti :
~—vagantiti arabattasiinena apakaddéanti Ahandarigam vigahanti;
vaganti means that, ndding themselves of lust by the wisdom which
Arhatship confers, they cast it away.” I am inchined to think the
line means “the righteous walk on (unmoved) in all the conditions
of life’ Nind4, pasasmsi, sukha, dukkha are four of the eight
lokadhammas, or earthly conditions ; the remaining lokadhammas
are libha, aldbha, yasa ayasa.

In v. 245, passatd, ‘by a man who sees,’ means ‘by 2 man who
sces clearly or truly.' In the same manner vrag may mean, not
simply ‘to walk,’ but ‘to walk properly,’ or may be used synony-
mously with pravrag.

85. ‘The other shore’ is meant for Nirvisa, ‘ this shore’ for
common life. On reaching Nirviea, the dominion of death is
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86. But those who, when the law has been well
preached to them, follow the law, will pass across
the dominion of death, however difficult to over-
come.

87, 88. A wise man should leave the dark state
(of ordinary life), and follow the bright state (of the
Bhikshu). After going from his home to a home-
less state, he should in his retirement look for
enjoyment where there seemed to be no enjoy-
ment. Leaving all pleasures behind, and calling
nothing his own, the wise man should purge himself
from all the troubles of the mind.

89. Those whose mind is well grounded in the
(seven) elements of knowledge, who without cling-

overcome. The commentator supplies tdritv4, ¢ having crossed,’ in
order to explain the accusative makéudheyyam. Possibly pAiram
essanti should here be taken as one word, in the sense of over-
coming.

87, 88. Dark and bright are meant for bad and good ; cf. Sutta-
nipita, v. 526, and Dhp. v.167. Leaving one’s home is the same
as becoming a mendicant, without a home or family, an anfigira,
or anchornite. A man in that state of viveka, or retirement (see
v. 75, note), sees, that where before there seemed to be no pleasure
there real pleasure is to be found, or vice versd. A similar idea is
expressed in verse g9. See Burnouf, Lotus, p. 474, where he speaks
of ‘ Le plaisir de la satisfaction, né de la distinction.’

The five troubles or evils of the mind are passion, anger, igno-
rance, arrogance, pride ; see Burnouf, Lotus, pp. 360, 443. Asto
panyodapeyya, sce verse 183, and Lotus, pp. 533, 538; as to
akifikano, see Mahibh, XII, 6568, 1240.

89. The elements of knowledge are the seven Sambodhvangas,
on which see Burnouf, Lotus, p. 7906. D’'Alwis explains them as
the thirty-seven Bodhipakkhiya-dhamm4. Khindsavd, which I have
translated by ‘ they whose frailues have been conquered,” may also
be taken in a more metaphysical sense, as explained in the note to
v. 39. The same applies to the other terms occurring in this verse,
such as fdina, anupddys, &c. Dr. Fausbdll seems inclined to

f

(10]
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ing to anything, rejoice in freedom from attachment,
whose appetites have been conquered, and who are
full of light, are free (even) in this world.

take fsava n this passage, and in the other passages where 1t
occurs, as the Pili representative of 4sraya., But 4sraya, in Buddhist
phraseology, means rather the five organs of sense with manas,
‘ the soul,’ and these are kept distinct from the dsavas, ‘ the inclina-
tions, the appetites, passions, or vices.” The commentary on the
Abhidharma, when speaking of the Yoga#iras, says, ‘ En réunissant
ensemble les réceptacles (dsraya), les choses recues (4srita) et les
supports (4lambana), qu sont chacun composés de six termes, on a
dix-huit termes qu'on appelle “ Dhitus” ou contenants. La col-
lection des six réceptacles, ce sont les organes de la vue, de l'ouie,
de T'odorat, du gofit, du toucher, et le “manas” (ou I'organe du
ceeur), qui est le dernier. La collection des six choses regues, c'est
la connaissance produite par la vue et par les autres sens jusqu’au
“manas” 1nclusivement. La collection des six supports, ce sont la
forme et les autres attributs sensibles jusqu’au “ Dharma” (la lo1 ou
I'&tre) inclusivement.” See Burnouf, Introduction, p 449.
Pannibbuta 1s again a techmcal term, the Sansknt pannivrita
meaning ‘freed from all worldly fetters,’ hke vimukta. Sce Bur-
nouf, Introduction, p. 590. See Childers, s v mibbina, p 270,
and Notes on Dhammapada, p 3; and D'Alwis, Buddhist Nirvira,

P- 75
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CHAPTER VIL
THE VENERABLE (ARHAT).

go. There is no suffering for him who has finished
his journey, and abandoned grief, who has freed him-
self on all sides, and thrown off all fetters.

g1. They depart with their thoughts well-collected,
they are not happy in their abode; like swans who
have left their lake, they leave their house and
home.

92. Men who have no riches, who live on recog-
nised food, who have perceived void and uncon-
ditioned freedom (Nirvarza), their path is difficult to
understand, like that of birds in the air.

91. Satimanto, Sanskrit smritimanta’, ¢ possessed of memory,’
but here used in the technical sense of sati, the first of the Bodhyan-
gas. See Burnouf, Introduction, p 797. Clough translates 1t by
‘intense thought,’ and this 1s the onginal meaning of smar, even
in Sanskrit, See Lectures on the Science of Language, vol. u.
P. 332

Uyyufiganti, which Buddhaghosa explains by  they exert them-
selves,” seems to me to signfy in this place ‘they depart, ie.
they leave therr family, and embrace an ascetic hfe. See note to
verse 235. See also Rhys Davids, Mahiparinibbina-sutta, Sacred
Books of the East, vol. xi. p. 2a.

9z. Sufifiato and animitto are adjecuves belonging to vimokho,
one of the many names of Nirvira, or, according to Childers, 1. v.
nibbina, p. 270, Arhatship; see Burnouf, Introduction, pp. 442,
463, on sinya. The Sanskrit expression sinyatimmittdpramhitam
occurs in L'enfant egaré, 5 a, 1. 4. Nimitta 15 cause n the most
general sense, 1. ¢, what causes existence. The commentator ex-
plains it chiefly in a moral sense : Rigidinimittdbhdvena animittam,
tehi A& vimuttan ti animitto vimokho, i. e. owing to the absence of
passion and other causes, without causation; because freed from

f 2
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93. He whose appetites are stilled, who is not
absorbed in enjoyment, who has perceived void and
unconditioned freedom (Nirvi#a), his path is diffi-
cult to understand, like that of birds in the air.

94. The gods even envy him whose senses, like
horses well broken in by the driver, have been
subdued, who is free from pride, and free from
appetites.

95. Such a one who does his duty is tolerant like
the earth, like Indra’s bolt; he is like a lake without
mud ; no new births are in store for him.

96. His thought is quiet, quiet are his word and
deed, when he has obtained freedom by true know-
ledge, when he has thus become a quiet man.

these causes, therefore it is called freedom without causation. See
Childers, Pih Dictionary, p, 270, col. 2, line 1.

The simile is intended to compare the ways of those who have
obtained spiritual freedom to the flight of birds, it being difficult
to understand how the birds move on without putting their feet on
anything. This, at Jeast, is the explanation of the commentator.
The same metaphor occurs Mahibh. X1, 6763. Childers translates,
‘Jeaving no more trace of existence than a bird in the air.’

95. Without the hints given by the commentator, we should
probably take the three similes of this verse in their natural sense,
as illustrating the imperturbable state of an Arahanta, or venerable
person. The earth is always represented as an emblem of patience;
the bolt of Indra, if taken in its technical sense, as the bolt of a
gate, might likewise suggest the idea of firmness; while the lake is
a constant representative of serenity and purity. The commentator,
however, suggests that what is meant is, that the earth, though
flowers are cast on it, does not feel pleasure, nor the bolt of Indra
displeasure, although less savoury things are thrown upon it; and
that in fike manner a wise person 1s indifferent to honour and dis-
bonour.

96. That this very natural threefold division, thought, word, and
deed, the trividha-dvira or the three doors of the Buddhists (Hardy,
Manual, p. 494), was not peculiar to the Buddhists or unknown to
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97. The man who is free from credulity, but knows
the uncreated, who has cut all ties, removed all
temptations, renounced all desires, he is the greatest
of men.

the Brahmans, has been proved against Dr. Weber by Professor
Kbppen in his‘Religion des Buddha,’ I, p. 445. He particularlycalled
attention to Manu XII, 4-8; and he might have added Mahébh.
XII, 4059, 6512, 6549, 6554; XIII, 5677, &. Dr. Weber has
himself afterwards brought forward a passage from the Atharva-
veda, VI, 96, 3 (yak kakshushf manasi yat 4a viki upArima),
which, however, has a different meaning. A better one was quoted
by him from the Taitt. Ar. X, 1, 12 (yan me manasi, vi44, karmani
vi dushkritam kritam). Similar expressions have been shown to
exist in the Zend-avesta, and among the Manichzans (Lassen,
Indische Alterthumskunde, III, p. 414 ; see also Boehthngk’s Dic-
tionary, s.v. kiya, and Childers, s. v. kiyo). There was no ground,
therefore, for supposing that this formula had found its way into
the Christian liturgy from Persia, for, as Professor Cowell remarks
(Journal of Philology, vol. vii. p. 215), Greek writers, such as Plato,
employ very similar expressions, e.g. Protag. p. 348, 30, mpds &wav
pyor xal Méyor xal Buavénua. In fact, the apposition between words
and deeds occurs in almost every writer, from Homer downwards ;
and the further distinction between thoughts and words is clearly
implied even 1n such expressions as, ‘they say in their heart” That
the idea of sin committed by thought was not a new idea, even to the
Jews, may be seen from Prov. xxiv. g, ‘ the thought of foolishness
is sin." In the ﬁpastamba-sﬁtras, lately edited by Professor Bahler,
we find the expression, atho yatkifita manasf vi44 kakshushi vi
sahkalpayan dhyfyaty dhibhivipasyati vi tathaiva tad bhavatityu-
padisanti, ‘they say that whatever a Brahman intending with his
mind, voice, or eye, thinks, says, or looks, that will be.” This is
clearly a very different division, and it is the same which is intended
in the passage from the Atharva-veda, quoted above. In the mis-
chief done by the eye, we have, perhaps, the first indication of the
evil eye. (Mahdbh. XII, 3417. See Dhammapada, vv. 231-234.)

On the technical meaning of tidi, see Childers, s.v. D’Alwis
(p- 78) bas evidently received the right interpretation, but has not
understood it. Midrisa also is used very much like thdrisa, and
from it mériso, a venerable person, in Sansknt mirsha,
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98. In a hamlet or in a forest, in the deep water
or on the dry land, wherever venerable persons
(Arahanta) dwell, that place is delightful.

99. Forests are delightful ; where the world finds
no delight, there the passionless will find delight,
for they look not for pleasures.
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CHAPTER VIIIL

TIIE TIHOUSANDS.

100. Even though a speech be a thousand (of
words), but made up of senseless words, one word
of sense is better, which if a man hears, he becomes
quiet.

101. Even though a G4th4 (poem) be a thousand
(of words), but made up of senseless words, one
word of a GAth4 is better, which if a man hears, he
becomes quiet.

102. Though a man recite a hundred Githis made
up of senseless words, one word of the law is better,
which if a man hears, he becomes quiet.

103. If one man conquer in battle a thousand
times thousand men, and if another conquer himself,
he is the greatest of conquerors.

104, 105. One’s own self conquered is better than
all other people; not even a god, a Gandharva, not
Mara with Brahman could change into defeat the

100 This Sahasravarga, or Chapter of the Thousands, is quoted
by that name in the Mahfvastu (Minayefl, Mélanges Asiatques, VI,
p. 583): Teshdm Bhagaviii ganlinim Dharmapadeshu sahasra-
vargam bhishati ¢ Sahasram ap: vikinim anarthapadasamhiénim,
ekirthavati sreyd yim srutvd upasimyati  Sahasram api ghithinim
anarthapadasamhitinim, ekdrthavati sreyd yim srutvi upasimyat’
(MS. R.A. S.Lond.) Here the Pili text seems decidedly more
original and perfect.

104. Gitam, according to the commentator, stands for gito (hn-
gavipalliso, i.e. viparyisa); sec also Senart in Journal Asiatique,
1880, p. 500.

The Devas (gods), Gandharvas (fairies), and other fanciful beings
of the Brahmanic religion, such as the Négas, Sarpas, Garudas, &c.,
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victory of a man who has vanquished himself, and
always lives under restraint.

106. If a man for a hundred years sacrifice month
after month with a thousand, and if he but for one
moment pay homage to a man whose soul is grounded
(in true knowledge), better is that homage than a
sacrifice for a hundred years.

107. If a man for a hundred years worship Agni
(fire) in the forest, and if he but for one moment pay
homage to a man whose soul is grounded (in true
knowledge), better is that homage than sacrifice for
a hundred years.

108. Whatever a man sacrifice in this world as an
offering or as an oblation for a whole year in order to
gain merit, the whole of it is not worth a quarter (a
farthing) ; reverence shown to the righteous is better.

were allowed to continue in the traditional language of the people
who had embraced Buddhism. See the pertinent remarks of Burnouf,
Introduction, pp 134 seq., 184. On Mira, the tempter, see v. 7.
Sidstram Aiyar, On the Gaina Religion, p. xx, says: ¢ Moreover as
it is declared in the Gaina Vedas that all the gods worshipped by
the various Hindu sects, viz. Siva, Brahma, Vishnu, Ganapati,
Subramaniyan, and others, were devoted adherents of the above-
mentioned Tirthankaras, the (Gamas therefore do not consider
them as unworthy of their worship; but as they are servants of
Arugan, they consider them to be deities of their system, and
accordingly perform certain pfg#s in honour of them, and worship
them also.” The case is more doubtful with orthodox Buddhists,
¢Orthodox Buddhists,’ as Mr. D'Alwis writes (Attanagalu-vansa,
P- 55), ‘ do not consider the worship of the Devas as being sanc-
tioned by him who disclaimed for himself and all the Devas any
power over man’s sonl. Yet the Buddhists are everywhere idol-
worshippers. Buddhism, however, acknowledges the existence of
some of the Hindu deities, and from the various friendly offices
which those Devas are gaid to have rendered to Gotama, Buddhists
evince a respect for their idols.” See alsa Buddhaghosha’s Parables,

p. 162,
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109. He who always greets and constantly reveres
the aged, four things will increase to him, viz. life,
beauty, happiness, power.

110. But he who lives a hundred years, vicious
and unrestrained, a life of one day is better if a man
is virtuous and reflecting.

111. And he who lives a hundred years, ignorant
and unrestrained, a life of one day is better if a man
is wise and reflecting.

112. And he who lives a hundred years, idle and
weak, a life of one day is better ifa man has attained
firm strength.

113. And he who lives a hundred years, not seeing
beginning and end, a life of one day is better if a
man sees beginning and end.

114. And he who lives a hundred years, not
seeing the immortal place, a life of one day is better
if a man sees the immortal place.

115. And he who lives a hundred years, not,
seeing the highest law, a life of one day is better
if a man sees the highest law.

109 Dr. Fausboll, in a most important note, called attention to
the fact that the same verse, with shght variations, occurs in Manu.
We there read, II, 121 :

Abhividanasilasya nityam vriddhopasevinas,
Katviri sampravardhante yur vidyd yaso balam.
Here the four things are, life, knowledge, glory, power.

In the Apastamba-sﬁtras, I, 3, 5, 15, the reward promised for
the same wirtue is svargam 4yus 4a, ‘heaven and long life’ It
seems, therefore, as if the original idea of this verse came from the
Brahmans, and was afterwards adopted by the Buddhists. How
largely it spread is shown by Dr. Fausbsll from the Asiatic Re-
searches, XX, p. 259, where the same verse of the Dhammapada
is mentioned as being in use among the Buddhists of Siam.

113, On kusito, see note to verse 7.
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CHAPTER IX.
EVIL.

116. If 2 man would hasten towards the good,
he should keep his thought away from evil; if a
man does what is good slothfully, his mind delights
in evil.

117. If a2 man commits a sin, let him not do it
again; let him not delight in sin: pain is the out-
come of evil.

118. If a man does what is good, let him do it
again ; let him delight in it: happiness is the out-
come of good.

119. Even an evil-doer sees happiness as long as
his evil deed has not ripened; but when his evil
deed has ripened, then does the evil-doer see evil.

120. Even a good man sees evil days, as long as
his good deed has not ripened; but when his good
deed has ripened, then does the good man see happy
days.

121. Let no man think lightly of evil, saying in
his heart, It will not come nigh unto me. Even by
the falling of water-drops a water-pot is filled; the
fool becomes full of evil, even if he gather it little
by little.

122. Let no man think lightly of good, saying in
his heart, It will not come nigh unto me. Even by
the falling of water-drops a water-pot is filled ; the
wise man becomes full of good, even if he gather it
little by little,

123. Let a man avoid evil deeds, as a merchant,
if he has few companions and carries much wealth,
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avoids a dangerous road ; as a man who loves life
avoids poison.

124. He who has no wound on his hand, may
touch poison with his hand ; poison does not affect
one who has no wound ; nor is there evil for one
who does not commit evil.

125. If a man offend a harmless, pure, and inno-
cent person, the evil falls back upon that fool, like
light dust thrown up against the wind.

126. Some people are born again; evil-doers go
to hell, righteous people go to heaven ; those who
are free from all worldly desires attain Nirvizna.

127. Not in the sky, not in the mudst of the sea,
not if we enter into the clefts of the mountains, is
there known a spot in the whole world where a
man might be freed from an evil deed.

128. Not in the sky, not in the midst of the sea,
not if we enter into the clefts of the mountains, is
there known a spot in the whole world where death
could not overcome (the mortal).

125. Cf. Suttanipita, v. 661; Indische Spriiche, 1582 ; Kathd-
santsigara, 49, 2122.

126. For a description of hell and its long, yet not endless
sufferings, see Buddhaghosha's Parables, p. 132 The pleasures of
heaven, too, are frequently described in these Parables and else-
where. Buddha himself enjoyed these pleasures of heaven, before he
was born for the last ume. It is probably when good and evil deeds
are equally balanced, that men are born again as human beings;
this, at least, is the opinion of the Ganas. Cf. Chintimam, ed.
H. Bower, Introd. p. xv.

127. Cf, St. Luke xii. 3, ‘ For there is nothing covered that shall
not be revealed ;’ and Psalm cxxxix. 8-13.



36 DHAMMAPADA. CHAP. X.

CHAPTER X.
PUNISHMENT.

129. All men tremble at punishment, all men fear
death ; remember that you are like unto them, and
do not kill, nor cause slaughter.

130. All men tremble at punishment, all men love
life ; remember that thou art like unto them, and do
not kill, nor cause slaughter.

131. He who seeking his own happiness punishes
or kills beings who also long for happiness, will not
find happiness after death.

129. One feels tempted, no doubt, to take upama in the sense
of ‘the nearest (der Nachste), the neighbour,’ and to translate,
‘having made oneself one's neighbour,’” i.e. loving one’s neighbour
as oneself. But as upamim, with a short a, is the correct accusative
of upami, we must translate, ‘ having made oneself the likeness,
the image of others, having placed oneself in the place of others.’
This 13 an expression which occurs frequently in Sanskrit; cf.
Hitopadesa I, 11:

Prind yathitmano 'bhish/ bhlitAinim api te tathi,
Atmaupamyena bhlteshu dayim kurvanti sidhavah.
‘As life is dear to oneself, it is dear also to other living beings:
by comparing oneself with others, good people bestow pity on all
beings ’

See also Hit I, 12; Rim.V, 13, 5, tminam upamim krivi
sveshu direshu ramyatim, ‘ making oneself a likeness, i. e. putting
oneself in the position of other people, it is right to love none but
one's own wife.” Dr. Fausbdll has called attention to similar pas-
sages in the Mahibhirata, XI1I, 5569 seq.

130. Cf. St. Luke vi. 3r.

£31. Dr. Fausboll points out the striking similarity between this
verse and two verses occurring in Manu and the Mahibhérata :——
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132. He who seeking his own happiness does not
punish or kill beings who also long for happiness,
will find happiness after death.

133. Do not speak harshly to anybody; those
who are spoken to will answer thee in the same
way. Angry speech is painful, blows for blows will
touch thee.

134. If, like a shattered metal plate (gong), thou
utter not, then thou hast reached Nirvara; conten-
tion is not known to thee.

135. As a cowherd with his staff drives his cows
into the stable, so do Age and Death drive the life
of men.

136. A fool does not know when he commits his
evil deeds: but the wicked man burns by his own
deeds, as if burnt by fire.

137. He who inflicts pain on innocent and harm-
less persons, will soon come to one of these ten
states :

ManuV, 45:
Yo 'hunsakini bhtini hinasty &tmasukhetdirayd,
Sa givams #a mritas £anva na kvabit sukham edhate.
Mahibhdrata XIII, 5568 :
Alumsakini bhotini dandena vinihanti yahk,
Atmanas sukham ié44an sa pretya nava sukhf bhavet.
If it were not for ahymsakini, in which Manu and the Mahibhérata
agree, I should say that the verses in both were Sanskrit modifica-
uons of the Pili original. The verse in the Mahibhirata presup-
poses the verse of the Dhammapada.

133. See Mahfibhdirata XII, 4056.

134. See Childers, s.v. mbbina, p. 270, and s. v. kimso ; D'Alwis,
Buddhist Nirvina, p. 35.

136, The metaphor of ‘burning’ for ‘sutfering’ is wvery
common in Buddhist literature, Everything burns, i.e. every-
thing suffers, was one of the first experiences of Buddha himself.
See v. 146.
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138. He will have cruel suffering, loss, injury of
the body, heavy affliction, or loss of mind,

139. Or a misfortune coming from the king, or
a fearful accusation, or loss of relations, or destruc-
tion of treasures,

140. Or lightning-fire will burn his houses; and
when his body is destroyed, the fool will go to hell.

141. Not nakedness, not platted hair, not dirt, not
fasting, or lying on the earth, not rubbing with dust,

138. “Cruel suffering’ 1s explained by sisaroga, ¢ headache,” &c.
‘Loss’ is taken for loss of money. “Injury of the body ' is held to
be the cutting off of the arm, and other hmbs. ¢ Heavy aflictions’
are, again, vanous kinds of diseases

139. Upasarga means ‘accident, misfortune. Dr. Fausbbll
translates rdgato va upassaggam by ‘ fulgentis (lunae) defectionem 3’
Dr Weber by ‘ Bestrafung vom Komg ;' Beal by ‘some govern-
mental difficulty” Abbhakkhinam, Sansknt abhyikhyinam, 15 2
heavy accusation for lugh treason, or similar offences. Beal trans-
lates, ‘ some false accusation’ The ‘destruction of pleasures or
treasures’1s explained by gold being changed to coals (see Buddha-
ghosha’s Parables, p. 98, Thiessen, Kisigotami, p 6), pearls to
cotton seed, corn to potsherds, and by men and cattle becoming
blind, lame, &c.

141. Cf. Hibbert Lectures, p 355. Dr. Fausboll has pointed out
that the same or a very similar verse occurs in a legend taken from
the Divyivadina, and translated by Burnouf (Introduction, p 313
seq.) Burnouf translates the veise - ‘Ce n'est ni la coutume de
marcher nu, m les cheveux nattés, ni 'usage d'argile, m le choix
des diverses especes d'aliments, m 'habitude de coucher sur la
terre nue, m la poussiere, ni la malpropreté, ni l'attention a fuir
'abri d'un toit, qui sont capables de dissiper le trouble dans lequel
nous jettent les désirs non-satisfaits; mais qu'un homme, maitre
de ses sens, calme, recueilli, chaste, évitant de faire du mal A aucune
créature, accomplisse la Loi, et 1l sera, quoique paré d'ornements,
un Brihmane, un Cramana, un Religieux.’ See also Suttanipta,
v. 248,

Walking naked and the other things mentioned in our verse
are outward signs of a saintly hife, and these Buddha rejects because
they do not calm the passions. Nakedness he seems to have
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not sitting motionless, can purify a mortal who has
not overcome desires.

142. He who, though dressed in fine apparel,
exercises tranquillity, is quiet, subdued, restrained,
chaste, and has ceased to find fault with all other
beings, he indeed is a Brihmana, an ascetic (sra-
mana), a friar (bhikshu).

143. Is there in this world any man so restrained
by humility that he does not mind reproof, as a
well-trained horse the whip ?

144. Like a well-trained horse when touched by

rejected on other grounds too, if we may judge from the Sumi-
gadhd-avadina : ¢ A number of naked friars were assembled in the
house of the daughter of Anitha-pindika She called her daughter-
in-law, Sumégadhi, and saud, “ Go and see those highly respectable
persons.” Sumigadbi, expecting to see some of the sants, like
Sinputra, Maudgalyiyana, and others, ran out full of joy But
when she saw these frniars with their hair hike pigeon wings, covered
by nothing but dirt, offensive, and looking hke demons, she became
sad. “Why are you sad?” said her mother-in-law  Sumigadhd
replied, *“O mother, if these are saints, what must sinners be hke?”’

Burnouf (Introduction, p. 312) supposed that the Gamas only,
and not the Buddhists, allowed nakedness. But the Gainas, too,
do not allow it umversally. They are divided into two parties, the
Svetambaras and Digambaras. The Svetambaras, clad in white,
are the followers of Parsvaniiha, and wear clothes The Digam-
baras, 1 e. sky-clad, disrobed, are followers of Mahavira, resident
chiefly in Southern India. At present they, too, wear clothing,
but not when eating. See Sastram Aiyar, p. xx1.

The gasi, or the hair platted and gathered up in a knot, was a
sign of a Saiva ascenc. The siting motionless is one of the pos-
tures assumed by ascetics. Clough explains ukkusika as ‘the act
of sitting on the heels;’ Wilson gives for utkasukdsana, ‘ siting on
the hams.’ See Fausboll, note on verse 140.

142. As to damdanidhina, see Mahibh. XII, 6559, and Sutta-
nipfta, v. 34.

143, 144. I am very doubtful as to the real meaming of these
verses. If their object is to show how reproof or punishment
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the whip, be ye active and lively, and by faith, by
virtue, by energy, by meditation, by discernment of
the law you will overcome this great pain (of reproof),
perfect in knowledge and in behaviour, and never
forgetful.

145. Well-makers lead the water (wherever they
like); fletchers bend the arrow; carpenters bend
a log of wood ; good people fashion themselves.

should be borne, my translation would be right, though alpabodhati
in the sense of parvi facere is strange.

145. The same as verse 8o. According to Fausboll and Subhdti
we ought to render the verses by, What man 1s there found on
carth so restrained by shame that he never provokes reproof, as a
good horse the whin?* See Childers, s. v. appabodhati
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CHAPTER XL
OLD AGE.

146. How is there laughter, how is there joy, as
this world is always burning? Why do you not
seek a light, ye who are surrounded by darkness ?

147. Look at this dressed-up lump, covered with
wounds, joined together, sickly, full of many thoughts,
which has no strength, no hold!

148. This body is wasted, full of sickness, and
frail; this heap of corruption breaks to pieces, life
indeed ends in death.

148. Dr. Fausboll informs me that Childers proposed the emen-
dation maranantam hi givitam. The following extract from a letter,
addressed by Clulders to Dr. Fausboll, will be read with interest : —
¢ As regards Dhp v. 148, I have no doubt whatever. I quite agree
with you that the 1dea {mors est vita ejus) is a profound and noble
one, but the question 1s, Is the idea there? I think not. Maranam
tamhi givitam 18 not Pil, I mean not a Pil construction, and
years ago even it grated on my ear as a harsh phrase. The reading
of your MSS. of the texts is nothing; your MSS. of Dhammapada
are very bad ones, and 1t is merely the vicious Sinhalese spelling of
bad MSS, like kammamtam for kammantam. Dut the comment sets
the question at rest at once, for it explains maranantam by marana-
pariyosinam, which is exactly the same. 1 see there is one serious
difliculty left, that all your MSS. seem to have tamhi, and not
tam hi; but are you sure it i1s so? There was a Dhammapada in
the India Office Library, and I had a great hunt for it a few days
ago, but to my deep disappointment it is missing. 1 do pot agree
with you that the sentence “ Al Life 1s bounded by Death,” is
tnivial* 1t is a traism, but half the noblest passages n poetry are
trursmns, and unless I greatly mistake, this very passage will be found
m many other hteratures’

Dr Fausboll adds :—

‘1 have stll the same doubt as before, because of all my

(10] g
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149. Those white bones, like gourds thrown away
in the autumn, what pleasure is there in looking at
them ?

150. After a stronghold has been made of the
bones, it is covered with flesh and blood, and there
dwell in it old age and death, pride and deceit.

151. The brilliant chariots of kings are destroyed,
the body also approaches destruction, but the virtue
of good people never approaches destruction,—thus
do the good say to the good.

152. A man who has learnt little, grows old like
an ox; his flesh grows, but his knowledge does not
grow.

153, 154. Looking for the maker of this taber-
nacle, 1 shall have to run through a course of many
births, so long as 1 do not find (him), and painful is
birth again and again. But now, maker of the taber-
nacle, thou hast been seen; thou shalt not make up

MSS. reading maranam tamhi 1 do not know the readings
of the London MSS. The explanation of the commentary docs
not seitle the question, as it may as well be considered an
explanation of my reading as of the reading which Childers
proposed.—V. FaussoLL.

149. In the Rudriyasivadina of the Divyivadina tlus verse
appears as,

Yiniminy apanddbini vikshiptini diso disah,
Kapctavarniny asthini tini drishsvaiha ki ratih.
See Schiefner, Mél. Asiat, VIII, p. 589 ; Gétaka, vol i. p 322.

150. The expression mamsalohitalepanam 1s cunously like the
expression used in Manu VI, 76, mimsasonitalepanam, and in
several passages of the Mahibhirata, XII, 124632, 12033, as pointed
out by Dr. Fausbdll.

153, 154. These two verses are famous among Buddmsts, for
they are the words which the founder of Buddhism is supposed
10 have uttered at the moment he attained to Buddhahood. (See
Spence Hardy, Manual, p. 180.) According to the Lahta-vistara,
however, the words uttered on that solemn occasion were those
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this tabernacle again. All thy rafters are broken,
thy ridge-pole is sundered; the mind, approaching
the Eternal (visankhira, nirvira), has attained to
the extinction of all desires.

quoted in the note to verse 39. In the commentary on the
Brahmagila this verse 1s called the first speech of Buddha, his last
speech bemng the words in the Mahfipaninibbana-sutta, ¢Lafe is
subject to age; strive in earnest’ The words used in the Maha-
parinibbina-sutta, Chap. IV, 2, Katunnam dhamménam ananubodhd
appafivedhi evam 1dam digham addhinam sandhivitam samsintam
mamafi # eva tumhikasi ka, answer to the anticipation expressed
in our verse.

The exact rendening of this verse has been much discussed, chiefly
by Mr. D’Alwis in the Attanugaluvansa, p cxxvui. and again in his
Buddhist Nirvéna, p. 78, also by Childers, Notes on Dhimmapada,
P 4,and in his Dictionary Gogerly translated *‘ Through vanous
transmigratons I must travel,1f I do not discover the builder whom
Iseek.’ Spence Hardy: ¢ Through many different births I have run
(to me not having found), seeking the architect of the desire-re-
sembling house” Fausboll * Multiplices generationis revolutiones
percurreram, non mnveniens,domus (corporis) fabricatorem quaerens.’
And again (p. 322). ‘Multarum generationum revolutio miht sub-
eunda esset, misi invenissem domus fabncatorem.” Childers: ‘I have
run through the revolution of countiess births, seeking the architect
of this dwelling and finding him not' D'Alwis: ¢ Through transm-
grations of numerous births have I run, not discovering, (though)
seeking the house-builder” All depends on how we take sandha-
vissam, which Fausboll takes as a conditional, Childers, following
Trenckner, as an aonst, because the sense imperatively requires
an aorist. In either case, the dropping of the augment and the
doubling of the s are, however, irregular. Sandhavissam is the
regular form of the future, and as such I translate it, qualifying,
however, the future, by the participle present anibbisan, 1. €. not
finding, and taking 1t in the sense of, if or so long as I do not find
the true cause of existence. 1 had formerly translated anibbisan,
as not resting (anirvisan), but the commentator seems to authorise
the meaning of not finding (avindanto, alabhanto), and 1n that case
all the material difficulties of the verse seem to me to disappear.

* The maker of the tabernacle’ is explained as a poetical expres-
sion for the cause of new births, at least according to the views of

E2
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155. Men who have not observed proper disci-
pline, and have not gained treasure in their youth,
perish like old herons in a lake without fish.

156. Men who have not observed proper disci-
pline, and have not gained treasure in their youth,
lie like broken bows, sighing after the past.

Buddha’s followers, whatever his own views may have been. Bud-
dha had conquered Mira, the representauve of worldly temptations,
the father of worldly desires, and as destres (tamh4) are, by means
of upidina and bhava, the cause of git1, or ‘birth,’ the destruction of
desires and the conquest of MAira are nearly the same thing, though
expressed differently in the philosophical and legendary language
of the Buddhists. Tamhi, ‘thiret’ or ‘desire,” 1s mentioned as
serving 1n the army of Mdra. (Lotus, p. 443.)

155. On ghfyanti, i e. kshdyanti, see Dr. Bollensen’s learned
remarks, Zeitschrift der Deutschen Morgenl. Gesellschaft, XVIII,
814, and Boehthngk-Roth, s.v. ksha.
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CHAPTER XII.
SELF.

157. If a man hold himself dear, let him watch
himself carefully; during one at least out of the
three watches a wise man should be watchful.

158. Let each man direct himself first to what is
proper, then let him teach others; thus a wise man
will not suffer.

159. If a man make himself as he teaches others
to be, then, being himself well subdued, he may sub-
due (others), one’s own self is indeed difficult to
subdue.

160. Self is the lord of self, who else could be
the lord? With self well subdued, a man finds a
lord such as few can find.

161. The evil done by oneself, self-begotten, self-
bred, crushes the foolish, as a diamond breaks a
precious stone.

162, He whose wickedness is wery great brings
himself down to that state where his enemy wishes
him to be, as a creeper does with the tree which it
svrrounds.

163. Bad deeds, and deeds hurtful to ourselves,
are easy to do; what is beneficial and good, that is
very difficult to do.

157. The three watches of the night are meant for the three
stages of hfe. Cf St. Mark xiis. 37, ‘And what I say unto you,
I say unto all, Watch.’

158. Cf. Gitaka, vol. ii. p. 441,

163, The Chinese transiation renders vagiram by  steel drill.”
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164. The foolish man who scorns the rule of the
venerable (Arahat), of the elect (Ariya), of the vir-
tuous, and follows false doctrine, he bears fruit to
his own destruction, like the fruits of the Ka#tkaka
reed.

165. By oneself the evil is done, by oneself one
suffers; by oneself evil is left undone, by oneself
one is purified. Purity and impurity belong to one-
self, no one can purify another.

166. Let no one forget his own duty for the sake
of another’s, however great ; let a man, after he has
discerned his own duty, be always attentive to his
duty.

164. The reed either dies after it has borne fruit, or 1s cut down
for the sake of its frmt,

Ditth, hiterally ‘view,’ 18 used even by itself, hike the Greek
*hairesis,” in the sense of heresy (see Burnouf, Lotus, p 444). In
other places a distinction 18 made between mkkkidirh (vv. 167,
316) and sammiduith (v. 319) If arahatam anyinam are used in
their technical sense, we should translate ‘the reverend Arhats,'—
Arhat being the highest degree of the four orders of Ariyas, viz.
Srotaipanna, Sakadigimin, Anigimin, and Arhat See note to
verse 178.

166. Attha, lit. ‘object, must here be taken in a moral sense,
as ‘duty’ rather than as ‘advantage’ Childers rendered it by
*spiritual good.” The story which Buddhaghosa telis of the Thera
Attadattha gives a clue to the ongin of some of his parables, which
seem to have been invented to suit the text of the Dhammapada
rather than wice versf. A similar case occurs in the commentary
to verse 227,
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CHAPTER XIIL
THE WORLD.

167. Do not follow the evil law! Do not live on
in thoughtlessness! Do not follow false doctrine
Be not a friend of the world.

168. Rouse thyself! do not be idle! Follow the
law of virtue! The virtuous rests in bliss in this
world and in the next.

169. Follow the law of virtue; do not follow that
of sin. The virtuous rests in bliss in this world and
in the next.

170. Look upon the world as a bubble, look upon
it as a mirage : the king of death does not see him
who thus looks down upon the world.

171. Come, look at this glittering world, like unto
a royal chariot ; the foolish are immersed in it, but
the wise do not touch it.

172. He who formerly was reckless and after-
wards became sober, brightens up this world, like
the moon when freed from clouds.

173. He whose evil deeds are covered by good
deeds, brightens up this world, like the moon when
freed from clouds.

174. Thisworld is dark, few onlycan see here; a few
only go to heaven, like birds escaped from the net.

175. The swans go on the path of the sun, they
go through the ether by means of their miraculous

168, 169 See Rhys Davids, Buddhism, p. 65.

170. See Suttampéta, v. 1118,

175. Hamsa may be meant for the bird, whether flamingo, or
swan, or ibis (see Hardy, Manual, p. 17), but it way also, I believe,
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power; the wise are led out of this world, when
they have conquered Mira and his train.

176. If a man has transgressed one law, and
speaks lies, and scoffs at another world, there is no
evil he will not do.

£77. The uncharitable do not go to the world of
the gods ; fools only do not praise liberality; a wise
man rejoices in liberality, and through it becomes
blessed in the other world.

178. Better than sovereignty over the earth, better
than going to heaven, better than lordship over all
worlds, is the reward of the first step in holiness.

be taken in the sense of smnt As to 1ddhi, ‘magical power,
i.e. riddh, see Burnouf, Lotus, p 310; Spence Hardy, Manual,
PP- 498, 504 ; Legends, pp 55, 177; and note to verse 254,

178. Sotipatti, the techmcal term for the first step in the path
that leads to Nirvina. There are four such steps, or stages, and on
entering each, a man receives a new litle :—

(1) The Srotafipanna, lit. he who has got into the stream
A man may have seven more births before he reaches the other
shore, i.e. Nirvima,

(3) Sakridigimin, lit. he who comes back once, so called be-
cause, after having entered this stage, a man 1s born only once
more among men or gods. Childers shows that this mvolves really
two more births, one in the deva world, the other in the world of
men. Burnouf says the same, Introduction, p 293.

(3) Anigimin, lit. he who does not come back, so called be-
cause, after this stage, a man cannot be born again in a lower
world, but can aply be born into a Brahman world, before he
reaches Nirvina.

(4) Arhat, the venerable, the perfect, who has reached the highest
stage that can be reached, and from which Nirvira is percetved
(sukkhavipassani, Lotus, p.849). See Hardy, Eastern Monachism,
p. 280 ; Burnouf, Introduction, p. 209; Kdéppen, p. 398; D'Alwis,
Attanugaluvansa, p. cxxiv; Feer, Sutra en 42 articles, p. 6.
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CHAPTER XIV.
THE BUDDHA (THE AWAKENED).

179. He whose conquest is not conquered again,
into whose conquest no one in this world enters, by
what track can you lead him, the Awakened, the
Omniscient, the trackless ?

180. He whom no desire with its snares and
poisons can lead astray, by what track can you
lead hmm, the Awakened, the Omniscient, the
trackless ?

181. Even the gods envy those who are awakened
and not forgetful, who are given to meditation, who
are wise, and who delight in the repose of retire-
ment (from the world).

182, Difficult (to obtain) is the conception of men,
difficult is the life of mortals, difficult is the hearing
of the True Law, difficult is the birth of the Awak-
ened (the attainment of Buddhahood).

179, 180. Buddha, the Awakened, is to be taken as an appella-
tive rather than as the proper name of the Buddha (see v. 183).
It means, anybody who has arrived at complete knowledge. Anan-
tagodaram I take in the sense of, possessed of unlimited knowledge.
Apadam, which Dr. Fausbll takes as an epithet of Buddha and
translates by ‘non investigabilis,' is translated  trackless,’ in order
to show the play on the word pada; see Childers, s.v. The com-
mentator says : ‘ The man who is possessed of even a single one of
such conditions as riiga, &c., him ye may lead forward; but the
Buddha has not even one condition or basis of renewed existence,
ind therefore by what track will you lead this unconditioned
Buddha?' Cf. Dhp. vv. 92, 420; and Ghuaka, vol. i. pp. 79, 313-

183. Mr. Beal (Dhammapada, p. 110) states that this verse occurs
in the Sfitra of the Forty-two Sections,



50 DHAMMAPADA. CHAP. XIV,

183. Not to commit any sin, to do good, and to
purify one's mind, that is the teaching of (all) the
Awakened.

184. The Awakened call patience the highest
penance, long-suffering the highest Nirvisa; for he
is not an anchorite (pravragita) who strikes others,
he is not an ascetic (sramana) who insults others.

185. Not to blame, not to strike, to live restrained
under the law, to be moderate in eating, to sleep and
sit alone, and to dwell on the highest thoughts,—
this is the teaching of the Awakened.

183. This verse is again one of the most solemn verses among
the Buddhists. According to Csoma Kordsi, it ought to follow
the famous Arya‘i stanza, ‘ Ye dhammi’ (Lotus, p. 522), and serve
as 1ts complement. But though this may be the case in Tibet, it
was not so onginally The same verse (ascribed to Kanakamuni)
occurs at the end of the Chinese translation of the Pritimoksha
(Beal, . R A. S XIX, p 4713. Catena, p 159); in the Tibetan
translation of the GAthisangraha, v. 14 (Schiefner, Mél Asat.
VIII, pp. 568, 586; and Csoma Kordsi, As. Res. XX, p. 79).
Burnouf has fully discussed the metre and meaning of our verse on
PP. 527, 528 of his ‘ Lotus.” He prefers sakittapandamanam, which
Csoma translated by ‘ the mind must be brought under entire sub-
jection’ (svadittaparidamanam), and the late Dr. Mill by ‘proprii
intellectus subjugatio.’ But his own MS. of the Mahipadhina-sutta
gave hkewise sahittapaniyodapanam, and this is no doubt the cor-
rect reading. (See D’'Alws, Attanugaluvansa, p. cxxix.) We
found pariyodappeya in verse 88, in the-sense of purging oneself
from the trouble¢s of thought. From the same verb, (pari) ava + dai,
we may derive the name Avadéinz, a legend, originally a pure and
virtuous act, an dpiorua, afterwards a sacred story, and possibly a
story the hearing of which purifies the mind. See Bochtlingk-
Roth, s. v. avaddna,

184. Childers, following the commentator, translates, ‘ Patience,
which 18 long-suffering, is the best devotion, the Buddhas declare
that Nirvims is the best (of things).’

185. Cf. Suttanipéta, v. 337. Pdtimokkhe,  under the law,’ i.e.
according to the law, the law which leads to Moksha, or * freedom.’
Pritimoksha is the title of the oldest collection of the moral laws
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186. There is no satisfying lusts, even by a shower
of gold pieces: he who knows that lusts have a short
taste and cause pain, he is wise;

187. Even in heavenly pleasures he finds no satis-
faction, the disciple who is fully awakened delights
only in the destruction of all desires.

188, Men, driven by fear, go to many a refuge, to
mountains and forests, to groves and sacred trees.

189. But that is not a safe refuge, that is not the
best refuge, a man is not delivered from all pains
after having gone to that refuge.

190. He who takes refuge with Buddha, the Law,

of the Buddhists (Burnouf, Introduction, p 300, Bigandet, The
Life of Gaudama, p 439, Rhsvs Davids, Buddiust, p. 162), and as
it was common both to the Southern and the Northern Buddhists,
paumokkhe 1 our passage may possibly be meant, as Professor
Weber cugzgests, as the title of that very collecuon  The commen-
tator explains it by gefhakasila and pAumokkhasila  Sayandsam
might siand for sayanasanam, sec Mahabh XII. 6684, but in Bud-
dhist hterature it1s intended for sayandsanam; see also Mahdbh XII,
9978, sayydsane Fausboll now reads péinta mnstead of patthafi

187 There 1< 2 cunous similarity between this verse and verse
6503 (9919) of the Sintiparva -

Yaté #a kimasukham loke, yaé 4a divyam mahat sukham,

Trishnikshayasukhasyaite nirhata shodasim kaldm.
‘And whatever dehight of love there 1s on earth, and whatever 1s
the great delight in heaven, they are not worth the sixteenth part
of the pleasure which springs from the destruction of all desires.’
The two verses 186, 187 are ascribed to king Mandhitrs, shortly
before s death (M& Asiat. VIII, p. 471, see also Gitaka, vol. iL
P 113).

188-192. These verses occur in Sanskrit in the Pritihiryasitra,
translated by Burnouf, Introduction, pp 162—189; see p 184
Burnouf translates rukkhaketydni by ‘arbres consacrés ,” properly,
sacred shrines under or near a tree. See'also Gitaka, vol. i. p. 97.

190. Buddha, Dharma, and Sangha are calied the Trisarama
(cf. Burnouf, Introd p. 630). The four holy truths are the four
statements that there is pain in this world, that the source of
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and the Church; he who, with clear understanding,
sees the four holy truths :(—

191. Viz. pain, the origin of pain, the destruction
of pain, and the eightfold holy way that leads to the
quieting of pain ;—

192. That is the safe refuge, that is the best
refuge ; having gone to that refuge, a man is deli-
vered from all pain.

193. A supernatural person (a Buddha) is not
easily found, he is not born everywhere. Wherever
such a sage is born, that race prospers.

194. Happy is the arising of the awakened,
happy is the teaching of the True Law, happy is
peace in the church, happy is the devotion of those
who are at peace.

195, 196. He who pays homage to those who
deserve homage, whether the awakened (Buddha)
or their disciples, those who have overcome the
host (of evils), and crossed the flood of sorrow, he
who pays homage to such as have found deliverance
and know no fear, his merit can never be measured
by anybody.

pam 1s desire, that desire can be anmihlated, that there 15 a way
(shown by Buddba) by which the anmbiation of all desires can be
achieved, and freedom be obtained That way consists of eight
parts. (See Bumnoul, Introduction, p 630) The eightfold way
forms the subject of Chapter XVIIL. (See also Feer, Journal
As. 1870, p. 418, and Chips from a German Workshop, and ed.
vol. 1. p. 251 seq.)
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CHAPTER XV.
HAPPINESS.

197. Let us live happily then, not hating those
who hate us! among men who hate us-let us dwell
free from hatred !

198. Let us live happily then, free from ailments
among the ailing! among men who are ailing let us
dwell free from ailments!

199. Let us live happily then, free from greed
amony the greedy ! among men who are greedy let
us dwell free from greed !

200. Let us live happily then, though we call
nothing our own! We shall be like the bright gods,
feeding on happiness!

201. Victory breeds hatred, for the conquered is
unhappy. He who has given up both victory and
defeat, he, the contented, is happy.

198. The ailment here meant i1s moral rather than physical.
Cf Mahibh. X11, 9924, samprasinto mrimayak; 9925, yo 'sau
prinfntiko rogas tim trishaim tyagatak sukham.

200 The words placed in the mouth of the king of Videha,
while his residence Mithild was in flames, are cunously ke our
verse; cf Mahabh, X1I, 9917,

Susukham vata givimi yasya me nfisti kisikana,
Mithildyim pradiptdydm na me dahyati kifikana
‘I hve happily, indeed, for 1 have mothing, while Mithild is in
flames, nothing of mmne is burnming/ Cf. Muir, Religious Senu-
ments, p. 106.

The ibhassara, i. e. 4bhdsvara, ‘ the bright gods,’ are frequently
mentioned. Cf. Burnouf, Introd. p. 611.

201. This verse is ascribed to Buddha, when he heard of the
defeat of Aghtasatru by Prasenagit. It exsts in the Northern or
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202. There is no fire like passion; there is no
losing throw like hatred; there is no pain like this
body ; there is no happiness higher than rest.

203. Hunger is the worst of diseases, the body
the greatest of pains, if one knows this truly, that
is Nirvina, the highest happiness.

Sanskrit and i the Southern or Pal texts, 1.¢ in the Avadina-
sataka, m the Samyutta mhiya See Feer, Comptes Rendus, 1871,
P- 44, and Journal As. 1880, p. 509. In the Avadfna-sataka, the
Sanckrit version 1s—
Gayo varram prasavali, duskham sete parigitak
Upasintak sukham sete hitvi gayaparigayam.

20z, | take kah in the sense of an unlucky die which makes a
player lose his game A real simile seems wanted here, as in
verse 251, where, for the same reason, I translate graha by ‘shark,’
not by ‘captivitas, as Dr Fausboll proposes The same scholar
translates kali in our verse by ‘peccatum’ If there 1s any ob-
jection to translating kali in PAh by *unlucky die, I should still
prefer to take 1t 1n the sense of the age of depravity, or the dumon
of depravity To judge from Abhidhdnappadipikd, 1106, hali was
used for parigaya, 1 e loss at game, a losing throw, and occurs in
that sense agam n verse 252 ‘I'he Chinese translauon has, “there
15 no distress (poison) worse than hate’ A similar verse occurs
Mahéabh. $anup. 145, v. 35

‘Body’ for khandha 1 a free translation, but it is difficult to find
any other rendering  The Chinesc translation also has ‘bLody.
According to the Buddhists each sentient being conwsts of five
khandhas (skandha), or aggregates, the orgamzed body (ripa-
khandha) with 1ts four internal capacities of sensation (vedani),
percepuion (sanghd), conception (samskéra), knowledge (vigidna).
Sce Burnouf, Introd pp. 589, 634, Lotus, p 338

203. Samskira 1s the fourth of the five khandhas, but the com-
mentator takes it here, as well as 1n verse 255, for the five khandhas
together, in which case we can only translate it by ‘body.’ See
also verse 278  Childers proposes ‘organic hfe’ (Notes on Dham-
mapada, p 1). There is, however, another samskira, that which
follows immediately upon avidy4, ‘ ignorance,” as the second of the
rudénas, or ‘ causes of existence,’ and this too might be called the
greatest pam, considening that it is the cause of birth, which is the
cause of all pain. Samskira seems someumes (o have a different
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204. Health is the greatest of gifts, contented-
ness the best riches; trust is the best of relation-
ships, Nirvaza the highest happiness.

205. He who has tagted the sweetness of solitude
and tranquillity, is free from fear and free from sin,
while he tastes the sweetness of drinking in the
law.

206. The sight of the elect (Arya) is good, to live
with them is always happiness; if a man does not
see fools, he will be truly happy.

207. He who walks in the company of fools suf-
fers a long way; company with fools, as with an
enemy, is always painful; company with the wise is
pleasure, like meeting with kinsfolk.

208. Therefore, one ought to follow the wise, the
intelligent, the learned, the much enduring, the du-
tiful, the elect; one ought to follow a good and wise
man, as the moon follows the path of the stars.

and less technical meaning, being used in the sense of conceptions,
plans, desires, as, for mnstance, 1n verse 368, where sankhirinam
khayam 1s used much like tamhikhaya. Agam, in his comment on
verse 75, Buddhaghosa says, upadhiviveko sankhirasangamkam
viodett; and agan, upadhiviveko 4a mirupadhinim puggalinam
visankhiragatdnim.

For a simiar sentiment, see Stanislas Julien, Les Avadanas, vol. i,
p. 40, ‘Le corps est la plus grande source de souffrance,’ &c.
1 should say that the khandhas in verse 202 and the sankhfras in
verse 203 are nearly, if not quite, synonymous I should prefer to
read gigakbhi-paramé as a compound Gigaki/d, or as it is wrnitten
in one MS,, digatktd (Sk. gighatsd), means not only ¢ hunger,’ but
‘ appetite, desire.’

204. Childers translates, ‘the best kinsman is 2 man you can trust.’

205. Cf. Suttanipéta, v. a56.

308. I should like to read sukho 4a dhirasamviso
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CHAPTER- XVI.
PLEASURE.

209. He who gives himself to vanity, and does
not give himself to meditation, forgetting the real
aim (of life) and grasping at pleasure, will in time
envy him who has exerted himself in meditation.

210. Let no man ever look for what is pleasant,
or what is unpleasant. Not to see what is pleasant
is pain, and it is pain to see what is unpleasant,

211. Let, therefore, no man love anything ; loss
of the beloved is evil. Those who love nothing,
and hate nothing, have no fetters.

212. From pleasure comes grief, from pleasure
comes fear; he who is free from pleasure knows
neither grief nor fear.

213. From affection comes grief, from affection
comes fear; he who is free from affection knows
neither grief nor fear.

214. From lust comes grief, from lust comes
fear; he who is free from lust knows neither grief
nor fear.

215. From love comes grief, from love comes
fear; he who is free from love knows neither grief
nor fear.

216. From greed comes grief, from greed comes
fear ; he who is free from greed knows neither grief
nor fear.

217. He who possesses virtue and intelligence,

a14. See Beal, Catena, p. 200.
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who is just, speaks the truth, and does what is his
own business, him 'the world will hold dear.

218. He in whom a desire for the Ineffable (Nir-
vina) has sprung up, who is satisfied in his mind,
and whose thoughts are not bewildered by love, he
is called Ordhvamsrotas (carried upwards by the
stream).

219. Kinsmen, friends, and lovers salute a man
who has been long away, and returns safe from
afar,

220. In Iike manner his good works receive him
who has done good, and has gone from this world
to the other ,—as kinsmen receive a friend on his
return.

218. Urdhvamsrotas or uddhamsoto is the techmcal name for
one who has rcached the world of the Avsihas (Aviha), and 15 pro-
ceeding to that of the Akanish/ias (Akamaka). This 1s the last
stage before he reaches the formless world, the Arlipadhdwu  (See
Buddhaghosha’s Parables, p 123 ; Burnouf, Introdacuon, p 599.)
Onginally rdhvamsrotas may have been used in o less technical
sense, mecaning one who swims aganst the stream, and 1s not
carried away by the vulgar passions of the world.

[10) h
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CHAPTER XVIL

ANGER.

221. Let a man leave anger, let him forsake pride,
let him overcome all bondage! No sufferings befall
the man who is not attached to name and form, and
who calls nothing his own.

222. He who holds back rising anger like a rolling
chanot, him I call a real driver; other people are
but holding the reins.

223. Let a man overcome anger by love, let him
overcome evil by good ; let him overcome the greedy
by liberality, the liar by truth!

224. Speak the truth, do not yield to anger; give,
if thou art asked for little; by these three steps
thou wilt go near the gods.

225. The sages who injure nobody, and who
always control their body, they will go to the un-
changeable place (Nirviza), where, if they have
gone, they will suffer no more.

226. Those who are ever watchful, who study day
and night, and who strive after Nirvisa, their pas-
sions will come to an end.

227. This is an old saying, O Atula, this is not
only of to-day: ‘They blame him who sits silent,

221. ‘Name and form’ or ‘mind and body’ is the translation
of nima-rlpa, the ninth of the Buddhist Nidinas. Cf Burnouf,
Introduction, p. s01; see also Gogerly, Lecture on Buddhsm, and
Bigandet, The Life of Gaudama, p 454.

333. Mahabh. X1I, 3550, asidhum sadhuni gayet. Cf Ten
Ghrakas, ed, Fausbéll, p. 5.

a37. It appears from the commentary that pordmam and aggata-
vam are neuters, referring to what happened formerly and what
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they blame him who speaks much, they also blame
him who says little ; there is no one on earth who
is not blamed.

228. There never was, there never will be, nor is
there now, a man who is always blamed, or a man
who is always praised.

229, 230 But he whom those who discriminate
praise continually day after day, as without blemish,
wise, rich in knowledge and virtue, who would dare
to blame him, ke a coin made of gold from the
Gambi river? Even the gods praise him, he is
praised even by Brahman.

231. Beware of bodily anger, and control thy
body! Leave the sins of the body, and with thy
body practise virtue !

232. Beware of the anger of the tongue, and con-
trol thy tongue! Leave the sins of the tongue, and
practise virtue with thy tongue!

233. Beware of the anger of the mind, and con-
trol thy mind! Leave the sins of the mind, and
practise virtue with thy mind!

234 The wise who control their body, who con-
trol their tongue, the wise who control their mind,
are indeed well controlled.

happens to-day. and that they are not to be taken as adjectives
refering to isinam, &c. The commentator must have read atula
mstead of atulam, and he explains it as the name of a pupil whom
Gautama addressed by that name. This may be so (see note o
verse 166); but atula may also be taken in the sense of incom-
parable (Matiibh, XITI,1937), and in that case we ought to supply,
with Professor Weber, some such word as ‘saw ' or * saying.’

230. The Brahman worlds are Ingher that the Deva worlds as
the Brahman 1s higher than a Deva; see Hardy, Manual, p. 25;
Burnouf, Introduction, pp. 134, 184.

h2
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CHAPTER XVIIL
IMPURITY.

235. Thou art now like a sear leaf, the messen-
gers of death (Yama) have come near to thee; thou
standest at the door of thy departure, and thou hast
no provision for thy journey.

236. Make thyself an island, work hard, be wise!
When thy impurities are blown away, and thou art
free from guilt, thou wilt enter into the heavenly
world of the elect (Ariya).

237. Thy life has come to an end, thou art come
near to death (Yama), there is no resting-place for
thee on the road, and thou hast no provision for
thy journey.

238. Make thyself an island, work hard, be wise!
When thy impurities are blown away, and thou art
free from guilt, thou wilt not enter again into birth
and decay.

39. Let a wise man blow off the impurities of
his self, as a smith blows off the impurities of silver,
one by one, little by little, and from time to time.

240. As the impurity which springs from the iron,

235. Uyyoga seems to mean departure  See Buddhaghosa's
commentary on verse 152, p. 319, L. 1; Fausbdll, Five Gitakas,
P- 35

236. * An island,’ for a drowning man to save himself; (see verse
25.) Dipaikara is the name of one of the former Buddhas, and it
i8 also used as an appellative of the Buddha, but is always derived
from dipo, ‘a lamp.’

239. This verse is the foundation of the thirty-fourth section of
the Sttra of the forty-two sections ; see Beal, Catena, p. 201; Sutia-

nipita, v. 962,
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when it springs from it, destroys it ; thus do a trans-
gressor's own works lead him to the evil path.

241. The taint of prayers ic non-repetition; the
taint of houses, non-repair ; the taint of the body is
sloth ; the taint of a watchman, thoughtlessness.

242. Bad conduct is the taint of woman, greedi-
ness the taint of a benefactor; tainted are all evil
ways, in this world and in the next.

243. But there is a taint worse than all taints,—
ignorance is the greatest taint. O mendicants!
throw off that taint, and become taintless !

244. Life is easy to live for a man who is without
shame, a crow hero, 2 mischief-maker, an insulting,
bold, and wretched fellow.

245. But life is hard to live for a modest man,
who always looks for what is pure, who is disinter-
ested, quiet, spotless, and intelligent.

246 He who destroys life, who speaks untruth,
who in this world takes what is not given him, who
goes to another man's wife ;

247. And the man who gives himself to drinking
intoxicating hquors, he, even in this world, digs up
his own root.

248. O man, know this, that the unrestrained are
in a bad state, take care that greediness and vice
do not bring thee to grief for a long time!

244. Pakkhandin is identified by Dr. Fausboll wath praskandin,
one who jumps forward, insults, or, as Buddhaghosa explains it,
one who meddles with other people’s business, an interloper. At
all events, it is a term of reproach, and, as it would seem, of theo-
logical reproach,

246. On the five principal commandments which are recapitu-
lated n verses 246 and 247, see Buddhaghosha’s Parables, p. 153.

248. Cf. Mahdbhirata XII, 4055, yeshim vrits £a samyati.
Sec also verse 307.
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249. The world gives according to their faith or
according to their pleasure: if a man frets about
the food and the drink given to others, he will find
no rest either by day or by night.

250. He in whom that feeling is destroyed, and
taken out with the very root, finds rest by day and
by night.

251. There is no fire like passion, there is no
shark like hatred, there is no snare like folly, there
is no torrent like greed.

252. The fault of others is easily percaived, but
that of oneself is difficult to perceive; a man win-
nows his neighbour's faults like chaff, but his own
fault he hides, as a cheat hides the bad die from the
gambler.

253. If a man looks after the faults of others, and
is always inclined to be offended, his own passiens
will grow, and he 1s far from the destruction of
passions.

254. There is no path through the air, a man
is not a Samanza by outward acts The world

249 This verse has evidently regard to the feelings of the Bhik-
shus or mendicants who receive either much or hitile, and who are
exhorted not to be envious if others receive more than they them-
selves. Several of the Parables illustrate this feehng.

251. Dr. Fausboll translates gaho by ¢ captiwitas,” Dr. Weber by
‘fetter.” 1 take 1t in the same sense as griha in Manu VI, 48, and
Buddhaghosa does the same, though he assigns to griha a more
general meaning, viz anything that seizes, whether an evil spint
(yakkha), a serpent (agagara), or a crocodile (kumbhila).

Greed or thirst 18 represented as a river in Lalita-vistara, ed
Calc. p. 481, tnshnd-nadt tivegd prasoshitd me ghinasfiryema, ‘ the
wild river of thirst is dned up by the sun of my knowledge.’

252. See Childers, Notes, p. 7; St Matthew vii. 3.

253. As to fsava, ‘appetite, passion,’ see note to verse 39.

354- I have translated this verse very freely, and not in accord-
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delights in vanity, the Tathigatas (the Buddhas)
are free from vanity.

255. There is no path through the air, a man
is not a Samaza by outward acts. No creatures
are eternal ; but the awakened (Buddha) are never
shaken.

ance with Buddhaghosa's commentary. Dr Fausboll proposed to
translate, ‘No one who is outside the Buddhist communmty can
walk through the air, but only a Samara,” and the same view 1s
taken by Professor Weber, though he arrives at 1t by a different
construction Now it is perfectly true that the idea of magical powers
(r:ddhi) which enable saints to walk through the air, &c, occurs in
the Dhammapada, see v. 173, note. Bat thie Dhammapada may
contain earlier and later verses, and in that case our verse might be
an early protest on the part of Buddha against the belief in such
miraculous powers. We know how Buddha himself protested
against his disciples being called upon to perform vulgar miracles.
‘I command my disciples not to work miracles,” he sawd, “ but to
hide their good deeds, and to show their sins’ (Burnouf, Introd.
p 170). It would be in harmony with this sentrment tf we trans-
lated our verse as I have done. As to bahira, I should take it in
the sense of ‘external,’ as opposed to adhyitmika, or ‘internal;’
and the meamng would be, ‘a Samana 1s not a Samanma by out-
ward acts, but by his heart” D’Alws translates (p 85): ‘ There1s
no footprint 1n the air; there 1s not a Samana out of the pale of
the Buddhist community.’

Prapadia, which 1 have here translated by ‘vanity,” seems to
include the whole host of human weaknesses, cf 1 196, where it is
explained by tamhidi//himénapapafifa, in our verse by tamhidisu
papasikesu: cf. Lahta-vistara, p. 564, anilayam nishprapasitam
anutpidam asambhavam (dharmakakram) As to Tathigata, a
name of Buddha, cf. Burnouf, Introd p 73.

255 Sankhira for samskira; cf. note to verse 203. Creature
does not, as Mr. D'Alwis (p. 69) supposes, mvolve the Chnstian
conception of creation.
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CHAPTER XIX.
THE JUST.

256, 257. A man is not just if he carries a matter
by violence; no, he who distinguishes both right
and wrong, who is learned and leads others, not by
violence, but by law and equity, and who is guarded
by the law and intelligent, he is called just.

258. A man is not learned because he talks much,
he who is patient, free from hatred and fear, he is
called learned.

259. A man is not a supporter of the lJaw because
he talks much; even if a man has learnt little, but
sees the law bodily, he is a supporter of the law,
a man who never neglects the law.

260. A man is not an elder because his head is
grey; his age may be ripe, but he is called ‘ Old-
in-vain.’

261. He in whom there is truth, virtue, love,
restraint, moderation, he who is free from impurity
and is wise, he is called an elder.

262." An envious, greedy, dishonest man does not
become respectable by means of much talking only,
or by the beauty of his complexion,

263. He in whom all this is destroyed, and taken
out with the very root, he, when freed from hatred
and wise, is called respectable.

259. Buddhaghosa here takes law (dhamma) in the sense of
the four great truths, see note to verse 190. Could dhammam
Liyena passati mean, ‘ he observes the law in his acts?’ Hardly,
if we compare expressions hke dhammam vipassato, v. 373.
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264. Not by tonsure does an undisciplined man
who speaks falsehood become a Samana; can a
man be a Samawa who is still held captive by desire
and greediness ?

265. He who always quiets the evil, whether
small or large, he is called a Samana (a quiet man),
because he has quieted all evil.

266. A man is not a mendicant (Bhikshu) simply
because he asks others for alms; he who adopts
the whole law is a Bhikshu, not he who only begs.

26%7. He who is above good and evil, who is
chaste, who with knowledge passes through the
world, he indeed is called a Bhikshu.

268, 269. A man is not a Muni because he ob-
serves silence (mona, i.e. mauna), if he is foolish

265. This 15 a curious etymology, because it shows that at the
ume when this verse was written, the ongmal meamng of sramama
had been forgotten. Sramama meant onginally, in the language
of the Brahmans, a man who performed hard penances, {rom sram,
‘to work hard, &c. When it became the name of the Buddhist
ascetics, the language had changed, and sramasza was pronounced
samana. Now there 1s another Sansknt root, sam, ‘ to quiet,’ which
m Pih becomes hkewise sam, and from this root sam, ‘to qmet,’
and not from sram, ‘to tire,’ did the popular etymology of the day
and the writer of our verse derive the title of the Buddhist pnests
The original form sramama became known to the Greeks as Zap-
pava, that of samana as Zapawaive ; the former through Megasthenes,
the latter through Bardesanes, 8o—60 B.c. (See Lassen, Indische
Alterthumskunde, 11, 700.) The Chinese Shamen and the Tun-
gusian Shamen come from the same source, though the latter has
sometimes been doubted. See Schott, Uber die doppelte Bedeutung
des Wortes Schamane, mn the Philosophical Transactions of the
Berlin Academy, 1842, p. 463 seq

266-270. The etymologie: here given of the ordinary titles of
the followers of Buddha are enurely fanciful, and are curious only
as showing how the prople who spoke Pili had lost the etymo-
logical consciousness of theiwr language A Bhikshu 1s a beggar,
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and ignorant; but the wise who, taking the balance,
chooses the good and avoids evil, he is a Muni,
and is a Muni thereby; he who in this world
weighs both sides is called a Muni.

270. A man is not an elect (Ariya) because he
injures living creatures ; because he has pity on all
living creatures, therefore is a man called Ariya.

271, 272. Not only by discipline and vows, not
only by much learning, not by entering into a trance,
not by sleeping alone, do I earn the happiness of
release which no worldling can know. Bhikshu, be
not confident as long as thou hast not attained the
extinction of desires.

i.e. a Buddhist friar who has left his family and lives entirely on
alms. Muni is a sage, hence Sikya-muni, a name of Gautama.
Muni comes from man, ‘ to think,’ and from muni comes mauna,
*silence. Ariya, again, is the general name of those whe embrace
a religious life. It meant originally * respectable, noble.” In verse
270 it seems as if the writer wished to guard against deriving ariya
from an, ‘enemy.’ See note to verse 22.
ay3. See Childers, Notes, p. 4.
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CHAPTER XX.
THE WAY.

273. The best of ways is the eightfold ; the best
of truths the four words; the best of virtues
passionlessness ; the best of men he who has eyes
to see.

274. This is the way, there is no other that leads
to the purifying of intelligence. Go on this way!
Everything else is the deccit of Méra (the tempter).

275. If you go on this way, you will make an end
of pain! The way was preached by me, when | had
understood the removal of the thorns (in the flesh).

276. You yourself must make an effort. The
Tathigatas (Buddhas) are only preachers. The
thoughtful who enter tlre way are freed from the
bondage of Méra.

277. * All created things perish, he who knows
and sees this becomes passive in pain; this is the
way to purity.

273. The eightfold or eight-membered way is the technical term
for the way by which Nirvima is attained. (See Burnouf, Lotus,
P. 519) This very way constitutes the fourth of the Four Truths,
or the four words of truth, viz. Dukkha, * pain ;* Samudaya, * origin ;’
Nirodha, * destruction ;" MArga, ‘road” (Lotus, p. §17.) See note
to verse 178. For another explanation of the Mirga, or ‘ way,’ see
Hardy, Eastern Monachism, p. 280.

274. The last line may mean, ‘this way is the confusion of M&ra,’
i.e. the discomfiture of Méra.

a%75. The salyas,‘ arrows or thorns,” are the sokasalya, ‘ the arrows
of grief” Buddha himself is calied mah&salya-hartd, ‘the great
remover of thorns” (Lalita-vistara, p. 5§50 ; Mahibh. XII, 5616.)

277. See v. 255.
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278. * All created things are grief a.nd Pain,' 'he
who knows and sees this becomes passive in pain;
this is the way that leads to purity.

279. ‘All forms are unreal,’ he who knows and
sees this becomes passive in pain, this is the way
that leads to purity.

280. He who does not rouse himself when it is
time to rise, who, though young and strong, is full
of sloth, whose will and thought are weak, that lazy
and idle man will never find the way to knowledge.

281. Watching his speech, well restramned in mind,
let a man never commit any wrony with his body!
Let a man but keep these three roads of action clear,
and he will achieve the way which is taught by the
wise.

282. Through zeal knowledge 1s gotten, through
lack of zeal knowledge 15 lost, let a2 man who knows
this double path of vain and loss thus place himself
that knowledge may grow

283 Cut down the whole forest fof lust), not a
tree only ' Danger comes out of the forest (of lust).
When you have cut down both the forest {of lust)
and 1ts undergrowth, then, Bhikshus, you will be
rid of the forest and free!

278, See v 203

279 Dhamma s here explaned, hke sankhira, as the five
khandha, 1 e 4« what constitutes a b mg hody.

281 Cf Bedl, Catena, p 159

zS'z Bhiir; w.s rightly translated * intelligentia’ by Dr Fansball.
Dr Weber renders it by Gedehien,’ but the commentator distincty
explans 5l as vast knowledge,” and in the techmcal sense the
word occurs afier vidyé and before medhd, n the Lakta-vistars,
p J41

263 A pun, vana meanng both ' et and *forest*  See some

misaken remarky on this verse i D'Atwis, Nirvisa, p. 86, and
sbine guod remarks in Ciyl Jers, Nows, p. 5.
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284. So long as the love of man towards women,
even the smallest, is not destroyed, so long is his
mind in bondage, as the calf that drinks milk is to
its mother.

285. Cut out the love of self, like an autumn lotus,
with thy hand! Cherish the road of peace. Nir-
vina has been shown by Sugata (Buddha).

280 * Here I shall dwell in the rain, here in winter
and summer,” thus the fool meditates, and does not
think of his death.

287 Death comes and carries off that man, praised
for his chuldren and flocks, his mind distracted, as a
flood carries off a sleeping village.

288. Sons are no help, nor a father, nor relations ;
there is no help from kinsfolk for one whom death
has seized.

289. A wise and good man who knows the mean-
ing of this, should quickly clear the way that leads
to Nirvina.

aBs Cf Ghluaka, vol. 1 p 183,

286. Antardya, according to the commentator, gintintardys,
1 e mieritus, death. In Sansknt, antarita 13 used in the sense of
‘ vanished’ or * penished.’

387 See notes to verse 47, Thiessen, Kisdgotamt, p. 11, and
Mahibh. X1I, 9944, 6540.
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CHAPTER XXL

MISCELLANEQUS,

2go. If by leaving a small pleasure one sees a
great pleasure, let a wise man leave the small plea-
sure, and look to the great.

291. He who, by causing pain to others, wishes
to obtan pleasure for himself. he, entangled in the
bonds of hatred, will never be free from hatred.

292. What ought to be done is neglected, what
ought not to be done is done . the desires of unruly,
thoughtless people are always increasing.

293. But they whose whole watchiulness is always
directed to therr body, who do not follow what ought
not to be done, and who steadfastly do what ought
to be done, the desires of such watchiul and wise
people will come to an end.

2g4. A true Brahmara goces scatheless, though he
have killed father and mother, and two valiant kings,
though he has destroyed a hingdom with all as
subjects

295. A true Brihmana yoes scatheless, though he
have kalied father and toother and two holy kings,
and an eminent man Lesides

—— . -

292 Cf Beal, Catena, p 264

294, 295 These two verses a2 either meant tn show that a
truly holy man who, by acadent, commuts al' these crimes 18 gy
less, or they refer to »ome particular cvent i Buddba's history.
The commentator 15 50 stanled that he + xplinns them allegoncally.
Mr D'Alwis is very indignant that § should bave supproned Duddha
capable of pardoning patnicide  *Can it be believed, he writes,
‘that a Teacher, who held Lfe, even the bfe of the minutest neect,
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296. The disciples of Gotama (Buddha) are always
well awake, and their thoughts day and night are
always set on Buddha.

297. The disciples of Gotama are always well
awake, and their thoughts day and night are always
set on the law,

298. The disciples of Gotama are always well
awake, and their thoughts day and night are always
set on the church.

299. The disciples of Gotama are always well
awake, and their thoughts day and night are always
set on their body.

nay, even a hving tree, in such high esumation as to prevent us
wanton destruction, has declared that the murder of a Brihmasa, to
whom he accorded reverence, along with his awn Sangha, was blame-
less?' 1Y Alwig, Nirviaa, p 88, Though something might be said in
reply, considenng the antecedents of king Agitasatry, the patron of
Buddha, and stones such as that quoted by the commentator on the
Dharnmapada (Beal, l.c p.150), or in Der Weise und der Thor, p. 306,
stll these two verses are starthng, and [ am not aware that Buddha
has lnmseli drawn the conclusion, which has been drawn by others,
viz that those who have reached the highest Samboidhy, and are in
fact no longer themselves, are cutside the doman of guod and bad,
and beyond the reach of guilt.  Verses ke 3y and 413 admit of a
different explanation. Sull our verses being muscellaneous extracts,
mught possibly bave been taken from a work 1 which such an
opinion was advanced, and 1 find that Mr. Chiuders, no mean
admirer of Buddha, was not shocked by my explanation ‘In my
judgment,” he says,* this verse 15 intended to express i a forcible
manner the Buddlust doctnne that the Arhat cannot commit a
serivus sin.'  However, we have met befure whth far-fetched puns
in these verses, and it 15 nol impossible that the natuve tommen-
tators were right after all i seeang some puns or nddles in tus
verse.  D'Alws, following the commentary, explains mother as
lust, {ather as prude, the two vahiant kings as herctical <ystems,
and the realm as sensual pleasure, while veyyaggha is taken by
bim for a place nfested with the ugers of obstruchon against
fina! beatitude. Some confirmation of this interpretation i sup-
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300. The disciples of Gotama are always well
awake, and their mind day and night always de-
lights in compassion.

301. The disciples of Gotama are always well
awake, and their mind day and night always de-
lights in meditation.

302. It is hard to leave the world (to become
a friar), it is hard to enjoy the world, hard is the
monastery, painful are the houses; painful it is to
dwell with equals (to share everything in common),
and the itinerant mendicant 1s beset with pain.
Therefore let no man be an itinerant mendicant,
and he will not be beset with pain.

303. Whatever place a faithful, virtuous, cele-
brated, and wealthy man chooses, there he is re-

spected.
304. Good people shine from afar, like the snowy

plied by a passage in the third book of the Lankivatdra-siitra, as
quoted by Mr. Beal 1n his translation of the Dhammapada, Intro-
duction, p. 5 Here 2 stanza 1s quoted as having been recited by
Buddha, in explanation of a similar starthing utterance which he
had made t¢ Mahimati:
*Lust, or carnal desire, this 15 the Mother,

Ignorance, this is the Father,

The nghest point of knowledge, this is Buddba,

All the klesas, these are the Rahats,

The five skandhas, these are the Priests;

To commit the five unpardonable sins

Is to destroy these five

And yet not suffer the pains of hell’
The Lankivatira-stra was translated into Chinese by Bodbirudi
(508-511); when it was written is doubtful. See also Gitaka,
vol. il p. 263

3012. This verse is difficult, and I give my translation as tentative

oaly. Childers (Notes, p. 11) does not remove the difficulties, and
I bave been chiefly gumded by the interpretation put on the verse
by the Chinese transtator; Beal, Dhammapads, p. 137.
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mountains; bad people are not seen, like arrows
shot by night.

305. He alone who, without ceasing, practises the
duty of sitting alone and sleeping alone, he, sub-
duing himself, will rejoice in the destruction of all
desires alone, as if living in a forest.

305 1have translated this verse so as to bring it into something
like harmony with the preceding verses. Vaninte, according to
a pun pointed out before (v. 283), means both ‘in the end of a
forest,’ and * in the end of desmires.’
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CHAPTER XXIIL

THE DOWNWARD COURSE.

306. He who says what is not, goes to hell, he
also who, having done a thing, says I have not done
it. After death both are equal, they are men with
evil deeds in the next world.

307. Many men whose shoulders are covered with
the yellow gown are ill-conditioned and unrestrained ;
such evil-doers by their evil deeds go to hell.

308, Better it would be to swallow a heated iron
ball, like flaring fire, than that a bad unrestrained
fellow should hive on the chanity of the land.

309. Four things does a wreckless man gain who
covets his neighbour’s wife,—a bad reputation, an
uncomfortable bed, thirdly, punishment, and lastly,
hell.

306. I translate niraya, ‘ the exit, the downward course, the evil
path,’ by ‘hell tecause the meaning assgned to that ancient
mythological num by Chnstian wniers .« unes %0 near to the
Buddhist ides ~.f nirava, that 1t 18 difficult not 10 believe in some
actual contai. Luiween these two streams of thought.  See also
Mahibh. XII, 7196, Cf Gitaka, vol o p 416; Suttanipita,
v 660.

307, 308 These two verses are 3a1d to be taken from the Vinaya~
paka L 4.1 D'Alwis, Nuvima, p 29,

308 Th chanty of the land, i.e the alms given, from & sense
of rehgious duty, to every mendicant that asks for it

399,310 The four things mentioned m verse 309 seem to be
repeated in verse 310 Therefore, apufinialibha, *bad fame,’ is the
same in both gati pipiki must be niraya; Jamda mus! be nindd,
sad ratt tholuki expiums the anikimasejyam. Buddhaghoss
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310, There is bad reputation, and the evil way
(to hell), there is the short pleasure of the frightened
in the arms of the frightened, and the king imposes
heavy punishment; therefore let no man think of
his neighbour’s wife.

311. As a grass-blade, if badly grasped, cuts the
arm, badly-practised asceticism leads to hell.

312. An act carelessly performed, a broken vow,
and hesitating obediénce to discipline, all this brings
no great reward.

313. If anything 1s to be done, let a man doit,
let him attack it vigorously' A careless pilgrim
only scatters the dust of his passions more widely.

314 An evil deed is better left undone, for a
man repents of it afterwards, a gnod deed 1s better
done, for having done it, one does not repent.

315. Like a well.puarded frontier fort, with de-
fences within and without, so let a man guard him-
sclf. Not a moment should escape, for they who
allow the nght moment to pass, suffer pain when
they are in hell.

316 Theyv who are ashamed of what they ought
not to be ashamed of, and are not ashamed of what
they ought to be ashamed of, «urh men, embracing
false docinines, enter the evil path

317 ‘They who tear when they ought not to fear,
and fear not when they ought to fear. such men,
embracing false doctrines, enter the evil path

takes the same view of the meamng of anshimaseyya, 1 ¢ yathd
bthati evam seyyam alablntvd anddhitam paritakam eva kilam
scyyam labhau, ‘ not obtaining the rest as he wshes 1t, he obtains
it, ss he does not wish it, for 1 «hort ume only.
313 As t0 ragm meamng ‘dust’ and ‘ passon,’ see Boddba-
ghosha's Parables, pp. 65, 60, )
LI
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318. They who forbid when there is nothing to
be forbidden, and forbid not when there is some-
thing to be forbidden, such men, embracing false

doctrines, enter the evil path.
319. They who know what is forbidden as for-

bidden, and what is not forbidden as not forbidden,
such men, embracing the true doctrine, enter the

good path,



THE ELEPHANT. 77

CHAPTER XXIII.

THE FLEPHANT,

320. Silently shall I endure abuse as the elephant

in battle endures the arrow sent from the bow : for
the world is ill-natured.

321. They lead a tamed elephant to battle, the
king mounts a tamed elephant; the tamed is the
best ameng men, he who silently endures abuse.

322. Mules are good, if tamed, and noble Sindhu
horses, and elephants with large tusks ; but he who
tames hunself s better sull.

323. For with these animals does no man reach
the untrodden country (Nirvisa), where a tamed

man goes on a tamed animal, viz. on his own well-
tamed self

324. The clephant called Dhanapdlaka, his tem
ples running with sap, and difficult to hold, does not
cat a morscl when bound, the clephant longs for
the elephant grove.

——— e

390. The clephant 1 with the Buddhisis the emblem of endurance
and self-restraint Thus Buddha hmsedt i» called Naga, ' the Ele-
pbant’ (Lal Vist p 553), ur Mahiniga, the great Flephant' (Lal
Vist. p. 553). and in one passage (Lal. Vist p 554) the reason of
this name s given, by statimg that Buddha was sudinta, * well-
tamed,’ like an elephant. He descended from beaven w the form
of an clephant W be born on carth.

Cf. Mama VI, 47. auvidiam tiiksheta

323 | read, as suggested by Dr Fausholl, yath' attand sudan-
tena danto dantena gaddhan’ (¢f verse 160). The lndw Office MS
reads na hi etety /bhocly gubbheys agatam disam, yath' attinam
sidantena danto dantena gaddéan. As to tkdnehs instead of ydneh:,
e verse a3y
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325. If a man becomes fat and a great cater, if
he is sleepy and rolls himself about, that fool, like
a hog fed on wash, is born again and again.

326. This mind of mine went formerly wandering
about as it liked, as it listed, as it pleased; but
I shall now hold it in thoroughly, as the rider who
holds the hook holds in the furious elephant.

327. Be not thoughtless, watch your thoughts!
Draw jourself out of the evil way, hike an elephant
sunk 1n mud.

328. If a man find a prudent companion who walks
with him, 1s wise, and hves soberly, he may walk with
him overcoming all dangers happy. but considerate.

32¢9. If a2 man find no prudent companion who
walks with him, 1s wise, and hves soberly, let him
walk alone, like a king who has left his conquered
country behind,—like an elephant in the forest.

330 It 1s better to Live alone, there is no com-
panionship with a fool, let a man walk alone, let
him commit no sin, with few wishes, hike an ele-

phant in the forest.

316 Yoniso,1.e yonuah, is rendered by Dr Fausboll * sapientid,’
and this 1s the mean.ng ascribed to yous by many Buddhiu authori-
tes. But the reference w Hemakandra (ed Boehihiogk and Reew,
p 381)shows clearly that it meant ongin, or “cause * Yoniso occurs
frequently as a mere adverb, meaning * thoroughly, radically ' (Dimm-
mapada, p 359), and yoniso manankéra {Dtammazada, p. 150)
means ‘ taking (o heart’ or * minding thoroughly,’ or, what is nearly
the same, "wisely * In the Lalita-vistara, p. 41, the commentator has
clearly mistaken yenuak, changing it to ye ‘nuo, and explaining it
by yamanuam, whereas M Foucaux has nghdy transiased it by
‘depuis l'ongine. Profesegr Weber suspecied in yonlad & double
entendre, but even grammar would show that our amthor
mz;::mmuhmm P- $44. L 4, syonim ogours in
328, 329. Cf. Suttanipdta, vv. 44 45
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331. If an occasion arises, friends are pleasant;
enjoyment is pleasant, whatever be the cause: a
good work is pleasant in the hour of death; the
giving up of all grief is pleasant.

332. Pleasant in the world is the state of a mother,
pleasant the state of a father, pleasant the state of
a Samana, pleasant the state of a Brahmara.

333 Pleasant is virtue lasting to old age, pleasant
is a faith firmly rooted; pleasant is attainment of
intelligence, pleasant 1s avouding of sins

332. The commentator throughout takes these words, Like mat-
teyyatd, &c, to sigmify, not the status of a mother, or maternuty,
but reverence shown to a mother.
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CHAPTER XXIV.
THIRST.

334. The thirst of a thoughtless man grows like
a creeper , he runs from life to life, like a monkey
seeking fruit in the forest.

335. Whomsoever this fierce thirst overcomes,
full of powson, in this world, his sufferings increase
like the abounding Blrasa grass.

336 He who overcomes this fierce thirst, difficult
to be conquered in this world, sufferings fall off from
him, like water-drops from a lotus leaf.

337. This salutary word I tell you, ' Do ye, as many
as are here assembled, dig up the root of thirst, as
he who wants the sweet-scented Usira root must
dig up the Birara grass, that Méra (the tempter)
may not crush you again and again, as the stream
crushes the reeds.’

338 As a tree, even though it has been cut down,
is firm so long as its root is safe, and grows again,
thus, unless the feeders of thirst are destroyed, this
pain (of life) will return again and again.

339 He whose thirst running towards pleasure
is exceeding strong in the thirty-six channels, the

334 This 1 expluned by a story in the Chinese translauon
Beal, Dhammayada, p 148

335 Birama gras- 15 the Andropogon muricatum, and the
scented root of 1t s called Urlra {cf. verse 337)

338 On Anusaya, 1 e. Anumys {Aniage}, sce Wassiljew, Der
Buddhismus, ;1 240 seq

339 The thirty-six channels, or passions, which are divided by
the commentator into eighiecn external and eighteen mternal, are
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waves will carry away that misguided man, viz. his
desires which are set on passion.

340. The channels run everywhere, the creeper
(of passion) stands sprouting ; if you see the creeper
springing up, cut its root by means of knowledge.

341. A creature’s pleasures are extravagant and
luxurious, sunk in lust and looking for pleasure, men
undergo (again and again) birth and decay.

342. Men, driven on by thirst, run about like
a snared hare; held in fetters and bonds, they
undergo pain for a long time, again and again.

343. Men, driven on by thirst, run about ke a
snared hare, let therefore the mendicant drive out
thirst, by striving after passionlessness for himself.

344 He who having got nd of the forest {of
lust) (i.e. after having reached Nirvina) gives him-
self over to forest-hife (i.e. to lust), and who, when
removed {rom the forest (1.e. from lust), runs to the
forest (1.e. to lust), look at that man! though free,
he runs into bondage.

explained by Burnouf (Lotus, p 649). rom a gloss of the Grina-
alankira ‘L'indication précise des aflecuons dont un Buddhs
acte indépendant, affections qui sont au nombre de dix huit, nous
est fourny par ia glose d'un hivre appartenant aux Buddhistes de
Ceylan,” &c  Subh6u gives the nght reading as manipassavand,
of Childers, Nows, p t2.

Vahi, which Dr. Fausboll tranalates by ' equ,’ may be vahd,
*undae.” CI Suttaniplta, v. 1034

344. This verse seems agun full of puns, all connected with the
twofold meaming of vana, *forest and lust’ By replacing * forest’
by ‘lust, we may uanslate © ‘ He who, when free from lust, gives
himself up 10 lust, who, when removed from lust runs nto luaa,
jook ar that man,’ &c Nibbana, though with a short a. may be
intended 10 remind the hearer of Nibbina. The rigit reading 18
nitbapatho ; see Clulders, Notes, | 8.
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345. Wise people do not call that a strong fetter
which is made of iron, wood, or hemp : far stronger
is the care for precious stones and rings, for sons
and a wife.

346. That fetter wise people call strong which
drags down, yields, but is difficult to undo; after
having cut this at last, people leave the world, free
from cares, and leaving desires and pleasures behind.

347 Those who are slaves to passions, run down
with the stream (of desires), as a spider runs down
the web which he has made himself; when they
have cut this, at last, wise people leave the world,
free from cares, leaving all affection behind.

248. Give up what 1s before, give up what is
behind, give up what 15 1n the middle, when thou
guest to the other shore of existence, if thy mind
1s altogether free, thou wilt not again enter into
birth ana decay.

249. If a man 1s tossed about by doubts, full of
strong passions, and yearning only for what 1s de-
lightful, his thirst will grow more and more, and he
will indeed make his fetters strong.

350. If a man delights 1n quieting doubts, and,
always reflecting, dwells on what is not delightful

345 Apekhl, apekshi, ‘care,’ see Manu VI, 41, 49 ; Sottani-
pita, v 37; and Giaka, vol u p 140.

346 Panbbag, i e panvrag, see Manu VI, 41.

347 The commentator explains the mmile of the spider s
follows. ‘As a spder, after having made its thread-web, sits in
the middle, and after kithng with a violent rush a butterfly or & fly
which has fullen 1n s circle, dnnks its juice, returns, and sits
agamn n the same place, in the same manner creatures who are
given to passions, depraved Ly hatred, and maddened by wrath,

run along the stream of thurst which they have made themselves,
and cannot cross i, &c.
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(the impurity of the body, &c.), he certainly will
remove, nay, he will cut the fetter of Mara.

351. He who has reached the consummation, who
does not tremble, who is without thirst and without
sin, he has broken all the thorns of life : this will be
his last body.

352. He who is without thirst and without affec-
tion, who understands the words and their interpre-
tation, who knows the order of letters (those which
are before and which are after), he has received his
last body, he is called the great sage, the great
man.

353. ' I have conquered all, I know all, in all con-
ditions of life I am free from taint, [ have left all,
and through the destruction of thirst 1 am free;
having learnt myself, whom shall | teach ?’

354. The gift of the law exceeds all gifts; the
sweetness of the law exceeds all sweetness; the
delight in the law exceeds all delights, the extine-
tion of thirst overcomes all pain.

355. Pleasures destroy the foolish, if they look
not for the other shore; the foolish by his thirst for
pleasures destroys himself, as if he were his own
enemy.

383. As 1o mruiti, and ils technical meaming among the Bud-
dhists, see Bumnoul, Lotus, p. 841, Fausboll lranstites * niruttis
vocabulorum pentus,” which may be nght, if we take nirutti in the
sense of the language of the Scnptures.  Sce note (o verse 363,
Could not sannipita mean samhiti or sanmkar-ha? Sannipiia
occurs in the Sikala-pritiegkhya, but with a different meanmng

353. Cf. Suuanipdta, v. s10.

384. The dhammadina, or 'gift of the law, 1 the techmcal
term for instrucnion m the Buddhit religion  See Budidhaghosha's
Parables, p. 160, where the story of the Sakhadevardga is told,
and where a free rendering of our verse 1§ given.
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356. The fields are damaged by weeds, mankind
is damaged by passion: therefore a gift bestowed
on the passionless brings great reward.

357. The fields are damaged by weeds, mankind
is damaged by hatred : therefore a gift bestowed on
those who do not hate brings great reward.

358. The fields are damaged by weeds, mankind
is damaged by vanity : therefore a gift bestowed on
those who are free from vanity brings great reward.

359. The fields are damaged by weeds, mankind
is damaged by lust : therefore a gift bestowed on
those who are free from lust brings great reward.
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CHAPTER XXV.

THE BHIKSHU (MENDICANT).

360. Restraint in the eye is good. good is restraint
in the ear, in the nose restraint is good, good is re-
straint in the tongue.

361. In the body restraint is good, good is re-
straint in speech, in thought restraint is good, good
ts restraint 1n all things. A Bhikshu, restrained in
all things, is {reed from all pain.

362. He who controls his hand, he who controls
his feet, he who controls his speech, he who is well
controlled, he who delights inwardly, who is collected,
who is solitary and content, him they call Bhikshu.

363. The Bhikshu who controls his mouth, who
speaks wisely and calmly, who teaches the meaning
and the law, his word 15 sweet

364. He who dwells in the law, delights in the
law, meditates on the law, follows the law, that
Bhikshu will never fall away from the true law.

365. Let him not despise what he has received,

363. On artha and dharma, see Stanislas Julien, Les Avadinas,
l, 217, note; ' Les Qualtre connausances soni. 1° la connaissance
du sens {artha), 2° la connaissance de 1a Lot (dharma), 30 1a con
naissance Jes explications (nrouku); ¢° la connawsance de 1intel-
ligence (pedubhina)’

364. The expresmon dhammirimo, *having his garden or de-
hght (Lustganen) i the law." s well matched by the Brahman
expression ehirima, i e. nintwndva (Mahibh XIU, 1930) Cf
Suttanipdta, v. 326 ; Dbammapada, v. 32.
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nor ever envy others: a mendicant who envics
others does not obtain peace of mind.

366. A Bhikshu who, though he receives little,
does not despise what he has received, even the
gods will praise him, if his life is pure, and if he is
not slothful.

367 He who never identifies himself with name
and form, and does not grieve over what is no more,
he indeed is called a Bhikshu.

368 The Bhikshu who acts with kindness, who is
calm in the doctrine of Buddha, will reach the quiet
place (Nirvira), cessation of natural desires, and
happiness

369 O Bhikshu, empty this boat! if empued, 1t
will go quickly ; having cut off passion and hatred,
thou wilt go to Nirvana.

370. Cut off the five (senses), lecave the five, rise
above the five. A Bhikshu, who has escaped from
the nve fetters, he is called Oghatinma, ‘saved from
the flood’

371 Meditate, O Bhikshu, and be not headless !
Do not direct thy thought to what gives pleasure,
that thou mavyest not fot thy hecdiessness have to
swallow the iron ball (1n hell), and that thou mayest
not cry out when burning, * This is pai)

367. Nimarlps 15 here us~d again in its techn zal sense of
mind and body, Lesthier of which, however, 15 with the Buddhists
auman, or ‘sell’ Asat *what 1s not,' may therefore mean the same
a« ndmarlipa, or we niay take it 1n the sense of what = no more,

as, for instance tue beauty or youth of the body, the vigour of the
mind, &c

368 See Childers, Notes, p 11.

3 The swallowing of hot irun balls s considered as & punish-
ment in hell, see verse 308. Professor Weber has perceived the
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372. Without knowledge there is no meditation,
without meditation there is no knowledge : he who
has knowledge and meditation is near unto Nirvixa.

373. A Bhikshu who has cntered his empty house,
and whose mind is tranquil, feels a more than human
delight when he sees the law clearly.

374. As soon as he has considered the origin and
destruction of the elements (khandha) of the body,
he finds happiness and joy which belong to those
who know the immortal (Nirvana).

375. And this is the beginning here for a wise
Bhikshu . watchfulness over the senses, contented-
ness, restraint under the law, keep noble friends
whose life is pure, and who are not slothful.

376. Let him hve in chanty, let him be perfect
in his duties |, then in the fulness of delight he will
make an end of suffering.

377. As the Vassiki plant sheds 1ts withered
flowers, men should shed passion and hatred, O ye
Bhikshus

378. The bLhikshu whose body and tongue and
mind are quieted, who is collected, and has rejected
the baits of the world, he is called quiet.

279. Rouse thyself by thyself, examine thyself by
thyself, thus self-protected and attentive wilt thou
live happily, O Bhikshu !

380. For self is the lord of self, self 1s the refuge
of scif ; therefore curb thyself as the merchant curbs
a good horse,

— e .

nght meaning ol bhavassu, which can ouly be bhivayasva, but
I doubt whether the rest of lus rendenng is right, for who would
swallow an iron ball by accident?

372 Cf Beal, Catena, p. 247

316. CL Suuaniphta, v. 337
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381. The Bhikshu, full of delight, who is calm in
the doctrine of Buddha will reach the quiet place (Nir-
véna), cessation of natural desires, and happiness.

382. He who, even as a young Bhikshu, applies
himself to the doctrine of Buddha, brightens up this
world, like the moon when free from clouds.

381 See verse 368. D'Alwis translates, * dissolution of the
sankhiras (clements of existence).
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CHAPTER XXVIL

THE BRAHMANA (ARHAT).

383. Stop the stream valiantly, drive away the
desires, O BrAhmasa! When you have understood
the destruction of all that was made, you will under-
stand that which was not made.

384. If the BrAhmana has reached the other shore
in both laws (in restraint and contemplation), all
bonds vanish from him who has obtained knowledge.

385. He for whom there is neither this nor that
shore, nor both, him, the fearless and unshackled,
I call indeed a BrAhmana.

386. He who is thoughtful, blameless, settled,
dutiful, without passions, and who has attained the
highest end, him I call indeed a Brahmasa.

387. The sun is bright by day, the mocn shines
by night, the warrior is bright in his armour, the
Brahmana is bright in his meditation ; but Buddha,
the Awakened, is bright with splendour day and
night.

388. Because a man is rid of evil, therefore he is
called Brihmama ; because he walks quietly, there-
fore he is called Samaxa; because he has sent away
his own impurities, therefore he is called Pravragita
(Pabbagita, a pdgnm)

388 The exsct meaning o( the two shores is not quite den.
and the commentator who takes them in the sense of internal and
external organe of sense, can hardly be right.  See verse 86,

383. These would-be etymologics are again interesting as show-
ing the decline of the etymological life of ihe spoken language of

[10} k
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389. No one should attack a Brahmana, but no
Brahmara (if attacked) should let himself fly at his
aggrescory Woe to him who strikes a Brahmasa,
more woe to him who flies at his aggressor!

390. It advantages a Brahmana not a little if he
holds his mund bLack from the pleasures of Iife ; when
all wish to mjure has vamished. pain will cease.

391. Him I call indeed a Brihmana who does
not offend by body, word, or thought, and is con-
trolled on these three points.

392. After a man has once understood the law
as taucht by the Well-anwakened (Buddha), let him
worship it carefully, as the Brihmasa worships the
sacrificial fire.

393. A man does not become a Brahmasna by his
platted hair, by his family, or by irth, in whom
there is truth and rnighteousness, he is blessed, he is
a Brahmana.

394 \What 1s the use of platted hair, O fool ! what
of the raiment of goat-skins? Within thee there 1s
ravening, but the outside thou makest clean.

395 The man who wears dirty raiments, who 1s

India at the vme when such etvmolomies became possible  In
order 10 dernve Brihmama from +&h 1t must hive been pronounced
bihmaso, vih, “to remove,’ occurs frequenth in the Buddhistical
Sanshnt. Cf Lal.Vist p 551,11, 553, L 7. See note to verse 265

390 lam afraid | have taken too much liberty with thus verse.
Dr. Fausboll translates, * Non Brihmasae hoc pavio melhus, quando
retentio fit mentis a jucyndes.'

393 Fausboll proposes to read gadbd (gityd). ‘Both in the firmt
ediion of my translauon was a misprint for * tarth.’

394. 1 have not ccpied the language of the Bible more than
1 was justified in. The words are abbhantaran te gahanas, Lihiram
pwimaggasi, ' interna est abyssus, externum mundas.’ Cf. Gitaka,
vol. i. p 481

395. The expression Kisan dhamanisamthatam is the Sanskrit
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emaciated and covered with veins, who lives alone

in the forest, and meditates, him I call indeed a
Brihmauna.

396. I do not call a man a Brihmana because of
his origin or of his mother. He is indeed arrogant,
and he is wealthy . but the poor, who is free from
all attachments, him I call indeed a Brahmanra.

397 Him I call indeed 2 Brahmarna who has cut

all fetters, who never trembles, is independent and
unshackled

398. Him I call indeed a Brahmara who has cut
the strap and the thony, the chain with all that per-
tains to it, who has burst the bar, and 1s awakened.

399 Him I call indeed a Brihmana who, though
he has committed no offence, endures reproach, bonds,
and stripes, who has endurance for his force, and
strength for his army.

400. Him 1 call indeed 2 Brihmana who is free
from anger, dutiful, virtuous, without appeute, who
ts subdued, and has recerved his last body.

krirzam dhamanrisantatam, the frequent occurrence of which ' the
Mahibhirata has been pounted oul by Bochilingk, s. v, dhamani.
It Jooks more Lke 2 Brihmanic than hike a Buddhis: phrase.

396. From verse 396 tu the first half of verse 423, the text ai
the Dbammapada agrees with the text of the Vasshsda-Bharadviga
sitra.  These verses are translated by D'Alwis in s Nurviea,
Pp 113-118, and again by Fausboli, Suttampita, v 620 seq

The text contang puns on kiikana, which means * wealth,” but
also *attachment ' of Childers, s v

398. D'Alwis pumnts out a double entendre in these words
Nandhi may be either the strap that goes round a drum, or en-
mity ; varatta may be either a thong or attachment; sandina
either chain or scepticism ; sahanakkamam either due order or
all its concomitants, paligha either bar or ignorance.

399. The exact meaning of balinika is difficult to find. Does
it mean, possessed of a suong army, or facing a force, or leading
a force?

k2
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4o1. Him I call indeed a Brihmasa who does
not cling to pleasures, like water on a lotus leaf, like
a mustard seed on the point of a needle.

402. Him I call indeed a Brahmama who, even
here, knows the end of his suffering, has put down
his burden, and is unshackled.

403. Him [ call indeed 2 Brdhmana whose know-
ledge is deep, who possesses wisdom, who knows
the right way and the wrong, and has attained the
highest end.

404. Him I call indeed a Brahmaxa who keeps
aloof both from laymen and from mendicants, who
frequents no houses, and has but few desires.

405. Him I call indeed a Brihmama who finds no
fault with other beings, whether feeble or strong,
and does not kill nor cause slaughter.

406. Him I call indeed a Brahmasa who is tole-
rant with the intolerant, mild with fault-finders, and
free from passion among the passionate.

407. Him I call indeed a Brahmaxa from whom
anger and hatred, pride and envy have dropt like
a mustard seed from the point of a needle.

408. Him I call indeed a Brahmasa who utters
true speech, instructive and free from harshness, so
that he offend no one,

409. Him I call indeed a Brihmasa who takes
nothing in the world that is not given him, be it
long or short, small or large, good or bad.

410. Him I call indeed a Brihmasa who fosters
no desires for this world or for the next, has no incli-
nations, and is unshackled.

405. On tasa and thivara, see Chalilers, s.v., and Y Alwis, Nir-
m P 113 On danda. ‘the rod) see Hibben Lectures, p. 358,
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411, Him I call indeed a Brahmaxa who has no
interests, and when he has understood (the truth),
does not say How, how? and who has reached the
depth of the Immortal.

412. Him I call indeed a Brihmasa who in this
world is above good and evil, above the bondage of
both, free from grief, from sin, and from impurity.

413. Him I call indeed a Brahmana who is bright
like the moon, pure, serene, undisturbed, and in
whom all gaiety is extinct.

414. Him I call indeed a Brihmana who has tra-
versed this miry road, the impassable world and its
vanity, who has gone through, and reached the other
shore, is thoughtful, guileless, free from doubts, free
from attachment, and content.

415. Him I call indeed a Briéhmara who in this
world, leaving all desires, travels about without a
home, and in whom all concupiscence is extinct.

416. Him I call indeed a Brahmarna who, leaving
all longings, travels about withopt a home, and in
whom all covetousness is extinct.

417. Him | call indeed a Brahmasa who, after
Icaving all bondage to men, has risen above all

4 Ahthmkmh: 18 cxplamned by liuddhaghma as meamng,
* free from doubt ot hemtauon.” He alo uses kathankathi in the
scnse of *doubt’ (verse 414)  In the Kivyddarsa, 11, 1-, the com-
meotator cxplany akatham by kathdrahuam, mrvividam, which
would mean, *without a kathd, a speech, a story without contra-
diction, uncondiuonally*  From our passage, however, it seems as
if kathankathd was a noun denved from kathankathayan, ‘to say
How, how ?' s that neither the first nor the second clement had
anything to do wih kath, ‘to relate.” and in that case akatham,
o, ought to be waken 1 the sense of *without a Why”

412, Sec verse 39 The disuncuon between gomd and evil
vanishev when a man hax retired from the world, and has ceased

10 act, longing only for deliverance
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bondage to the gods, and is free from all and every

bondage.
418. Him I call indeed a Brahmana who has left

what gives pleasure and what gives pain, who is
cold, and free from all germs (of renewed life), the
hero who has conquered all the worlds.

419. Him [ call indeed a Brihmawa who knows
the destruction and the return of beings everywhere,
who is free from bondage, welfaring (Sugata), and
awakened (Buddha).

418. Upadhi, 1f not used mn a technical sense, is best trans-
Jated by * passions or affections’ Techmcally there are four upadhis
or substrata, viz. the kandhas, kfima ‘desire,’ kilesa, *sin’ and
kamma ‘work. The Brihmama may be called nirupadhi, as being
free from desire, miserv, and work and its consequences, but not
yet of the kandhas, which end through death only The com-
mentator explains nirupadhi by nirupakkilesa, * frec from sin.’  See
Chulders, s v mbbéna, p 2682

419. Sugata 1s one of those many words in Buddhist literatare
whuch 1t 15 almost impossible to transiate, because they have been
taken 1 so many acceptations by the Buddhists themselves,
Sugata etymologically means ‘onc who has fared well,” sugati
means °happiness and blessedness.” It is wrong 1o transiate it
Lterally by * welcome,’ for that 1 Sansknt 15 svigata; and we
cannot accept Dr  Eitel's statement (Handbook, p. 138) that
sugata stands ncorrectly for svigata Sugata » one of the
not very numerous technical terms 1n Buddhism for which hitherto
we know of no antecedents in earier Brahmannm. It may bave
been used in the sense of ' happy and blessed,’ but it never became
a te, whie in Buddhism 1t has become, not only a tide, but
almost a proper pame of 3uddha. The same applies to tathd-
gata, Lt ‘thus come,’ but vsed in Sanskrit very much like
tathividha, in the sense of talis, whie wn Buddhwm it means
a Buddha. There are of course many interpretations of the word,
and many reasons are given why Buddhas should be cafled
Tathigata (Burnouf, Intreducuon, p. 78, &c.) Boehtlingk s. ¥.
supposed that, because Buddha had so many predicates, be was,
for the sake of brevity, called ‘such & one as he really is.” 1 think
We may go 2 step further  Another word, thdrisa, mesning
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420. Him I call indeed a Brahmana whose path
the gods do not know, nor spirits (Gandharvas),
nor men, whose passions are extinct, and who is
an Arhat (venerable)

421. Him I call indeed a BriAhmana who calls
nothing his own, whether it be before, behind, or
between, who is poor, and free from the love of the
world.

422 Him I call indeed a Brihmana, the manly,
the noble, the hero, the great sage, the conqueror,
the impassible, the accomplished, the awakened

423. Him 1 call indeed a Brihmaxa who knows
his former abodes, who sees heaven and hell, has
reached the end of births, is perfect in knowledge,
a sayge, and whose perfections are all perfect.

talis, becomes in Pih, under the form of tidi, a name of
Buddha's disciples, and afterwards of Buddha lumself. If apphed
to Buddha's disciples, it may have meant ongnally *such as he 'L e,
hug fellows, but when apphed 10 Buddha himselfl, it can only mean
‘such 4 one,” ie. "so great 2 man’ The Sanskrt mirsha 1s
probably the Dili miriso, which stands for midise, Sk midrisa,
*hke me,’ used m U'ih when a supenor addresses others as tus
equals, and afterwards changed into a mere ttle of respect.
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The figures of this lndex refer to the numbers of the verses.

ﬁgui, 'o%’?:w 3

r.

Agitanatry, defeated g’ruenagit.
sor.

Akanshrbas, 218,

Akidhana, 87,

Akkodibin, 1.

Amata (amrita), the immortal (Nir-
vima), 21.

Animitta, 92, 93.

Anivesana, 40.

Anunya, foundation, root, 338.

Apastamba, Dbarma-sGira, 39, 96,

109.
Appamzdanm 3,
Arahantavagga, go.
Arahat, and Ariya, 164,
Aniya, the elect, 22, 79.
-— eiymubqn . 370.
Artha and dharma, 363.
Arfipadhity, 218,

va, dsrava, 253,
Asava, khinisava, 89,
Asrava, 39. Sce Asava
Asoka, 31,
Amya, 8g.
Athanva-veda, g6,
Attavagga, 157,
Atula, 127.
Avadina, legend, etymology of, 18
Avixa, monastery, 73. jo1.
Avassuta, 19.
Avrita, 118,

Bilavagga, fo.
B«.':r‘t&lem of & wage, +9.

Bhukkhuvaggs, 16c.
Bhukshu, a mendicant, 2, 12,72, 74,
166, 207,
Bhikshu, different from Sramana and
148,
Bhovidi, arrogant, addressing
able prople by bl ! 196,

[10]

enes-

Bhari, knowledge, 283.
mxm&. (s0B-511 A.D.). 394.
yah See Sarvbodhyahga, 89.
Bnhmqﬂamtu, 153
Brahman, above the gods, 1;0.
Brahman, with Mira, 105.
Brihmasa, with Sramasa and Bhik-
shu, 142,
Brihmasa, etymology of, 188
Brihmasavagga, ;9;.
Buddha's last words, 133, 1354.
— commandments, sB3, 18g,
Buddhavagga, 179.

Convent (dvisa), 73, 301.

Dah, 10 burn, not sah, j1.

l)uhnidbiru, 142, 408.

Daxdavagga, 129,

Death, its donunon, 8o,

— king of, 170.

Dhamma, plur., forms, things, 179

Dhammd, plur,, threeof the five khan-
dhas, vedand, safda, and »afi-
khira, 1.

Dhammadina, 354.

Dhammatthavagya, 156,

Dhanapilaka, 324.

Dharma, explamned, 1.

Dhitu, esghteen, 89,

Digambaras (Gainas, followers uf
Mahivira), 141,

Dipa, sdmd cachatshipl, 28, 26,

Mpa, dvips, sland, 236, 234

i)ipahkara, 1196, 238,

Dipavamsa, 21.

Disciple {sekha), ¢3.

I herks, drshiy, heresy, 164

Divylvadina, 141, 549

Drinking, 247.

'uid, th » 394, 973,
il e sor 01 21
1
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Fetters of life, 345, 346, 350
Fire, worshipped by Brahmans, 107,

392.

Flowers, with and without scent, 51,
52,

Fouyr truths, 190, 273

(Gandharva, 104.

Githd, 101

(iithisafgraha, 183,

0ds, 94, 200

Gold preces, 186, 230 (nekhhay,
(iood and evud bear truit, rry 132
¢ rama. 296,

Graha, gaha, 281,

Gainas, 10y, 143

Cambd mer, gold of 1t, 2350,

Garivagga, 146,

Gitaka, 9, 33, 35739, 770 149, 158,
179, 1¢=, 285, 394, 306, 345.

Gatd. sigh ot Sana ascetic, 14!

Har, platted, of Brahmans, 143, 394
Hatred, how it ceases, 3, 4

- ceases by love, g

Hnopadesa, 13¢.

Immortal place 114
Dinmortality dud death, o«
Indra's bolt, g5

Island idipa), 25, 16

Kikan’:ra‘ 244

Kal, unlucky die, z02
Kalydsamitra, 5%

Kanakamuny, 153

Kisiva, kishiya, yellow dress, ¢
Kathasantsigara, 115
Kivwvadaria, 411,

Kihitrba, klichrz, 1

Kisdgotami, 45

Kodhavagea, 221,

Kun, graw, 311

Kuwa grass, for eating with, 70.

Nittavagga, 13

Lalta-vistara, 39, 44, 46, 183, 231,
354, 375, 282, 130, 320 388,

Lahkivaﬁra-’smra!, ;94'. ’

Lty flotus), its punty, on, 59

Lokavagga, 167,

Lotus leaf, water on n, 4o1,

Made and not nisde, ELEN

M va 273

M:gg:v ﬁ?l’ndra, 30.

Mahdbhirata, 9, ¢4, 87, 92, 96, 129,
131,133, 142,150,185,187, i98,
200,302,223, 227,248, 273, 187,
éoﬁ. 384, 393.

Mahipaninbblina-sutta, 39,1383

Mohivamsa, 21,

Mahivastu, quotes Dharmapada, and
Sahasravarga, 100,

Mahisira, 143

Aalavaggs, 2335.

Mallikd, 54.

Mamdhites, 185,

Manuy, laws, 71, 98, 109, 131, 110,
281, 330, 345 348,
Alira, the tempter, 7, 8, 34, 3
46,570 105, 175, 274, 376, 3

350

Milk, turming suddenly, 71

Mracles, Buddha's view of, 254

M thad, 200.

Mung, etymology of, 168, 169

Mustard seed, on a needlc, 301, 407.

Nigavagga, 330

N ok-dnes, 141,

N narupa, aund and body, 1121, 367

Nalbuta, nunvreta, freed, By

Nrena, el 106,

N avartagyd, job,

Norukty, 383

Nitving, 2, 33, 74, 136, 134, )B4,
193, 104, 11K, 215, 226, 128,
189, 321, 15K, 373, 374

Nishhashiyy, free {rom ampurity,
play on word, g,

Uid-in-vaun, 260.
sercone evil by goed, 32y

Pakismakavagga, 190.

Pakkhandin, praskandmn, 244

Fandtavagga, 76.

Pipasaggs, 116,

Piragimn, 85,

Pare, ar wéAAw, 6.

Parsvanitha, 141,

Path, the evd and the good, 13, 1§,
ji6-110.

Patricide, 144.

Pryavagpa, 109.

Platte: r 141,

Prapoifbs, s¢4.

Prawenagit, defeated by Agitasatry,

iRk,
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Pritibhiina, 363.
Pritimoksha, 183, 185.
Prnvr\;. B3.

Pravragita, ctymology of, 388.
Proverbs, 96

Puns, 283, ag4, 398, 308.
Pupphavaggs, 44.

aga, dust, passion, 313.
Rﬂm.zlvuua. 129,

Sacrifice, worthless, 106.
Sahassasagys, quuted in Mah3uasty,
100,

Sahita -Tipiraka, 19.
st. Lube, 130.
St Matthew, 242,
st Mark, 137
Samand, etyvimology of, 164
~dmastfda, priesthood, 20,
Sambodhyahigs, Bg.
Namsdra, 6o,
Samskira, conceplion, 103

the five skandhas, 202,
Samyutta-mhidya, 6y,
sanatsugidtiya, 31
safikhdra, creature, 333,
sankhita, 7o
Sadgrina, pereeption, 2oz
Sira, truth, reality, 14
sati, stnrity, intense thought, g1
SayANAsanam, Jayanisanam, 183,
Setf, tord uf sclt, 160, 164,
Seven elements of knowledge, 8y
shure, the uther, 8¢, 384

the two shores, 383,
sindbn horses, 322
Skaudha, body, 201.
Snowy mountains, jo4,
\p«kr. 347

%eumm no tade, 4.

“vupta, ddha, 384,41y (welfaning)
Rukhavaggs, 197.
Suttanipila, 30, 63, 87,135, 145, 142,

170, 185, 208, 23y, 106, 328,
319, 34% 3%Y, 364, 379, J9h-
423

Sikala-pritisihhya, 355,

Stnya, ga.

Svetambaras (Qainys, followers of
Parsvandtha), 1y,

‘Tabernacle, maker of, 153.

Tagara, phnt, 54, -

Taittirlya-dranyaka, ¢6,

Tamhivagga, 334.

Tathigata, 254.

Tath8gatas, are preachers, 276.

Ten evil states, 137.

Thirty-six passions, 339

I hought, word, and deed, 96,

T houghts, ther mthience, 1

Tirthafikara, 104

Tomsure, 264

Truarana, 1go.

Trivdhdvira, thought, word, and
deed, o

Cuwin-verses, 1,

UkLluska, see Utkarakioimng, 141,

Uncreated akatay, u3

L padana, 20

L padhy, 418,

Upadhneks, 303

U parna, aupamva, 129

L pasarga, nusfortune, 13y

Urdhvamsrotas, 214

Utkwoddsang, sitting on the
141

hams,

Vdha, hore, or vaha, ware, e
\ any, torest and fust, ovg
Vasishizba- Bharads aga-sutra, 366
Nasdd flower, 337

\ ik, tlower, g5

\ edand, scusation, 201,

\ideha, king of, 200

Vagidana, knowledyge, 20z,

\ moksha, treedon, 93, v3.
\inava-pruaky, 1b, je7
\ishwu-siira, v,

Y uvabhG Tathigatd, 49

\iveka, separation, retirement 5,87,

Warks, good, 220
Workd, the next, 7
vl the gods, 17

Yama, 44, 4% 133

Yamid's GwsseRgers, 215
Yamakn g, 1,

Y e dhammid, &c, 193

Yellow diess, v, 13, 307

Y onizad, truly, thoroughly, 136,
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EXPLANATION OF WORDS

the meaning of which is not always given in the translation.

Agivika, one belonging to a sect
of naked ascetics.

Arahat, a holy man, a saint

Ariva, noble.

Bhagavat, worshipful, blessed, a
pame of a Buddha

Bhikkbu, a mendicant.

Brahman, the supreme god of the
Hindus.

Brihmanwa, a sage.

Buddha, enlightened, 2 name of
certain holy men who have freed
themselves from existence, parti-
cularly of Samana Gotama.

Dhamma, tenet, doctnne, custom,
law, rehigion, virtue, thing

Gaharska, Gihin, a householder

Gotama, a name of the last Bud-
dha

Gatila, an ascetic weanng clotted
hair

Gina, a conqueror, 3 name of a
Buddha

Isi, a sage

Khattiya, a wamor, 2 prince.

Kandila, an outcast.

the dewil
Muny, a thinker, a sage.
Niga, an eminent man , sinless ?
Namudi=Mira
Nibbina, extinction, the state of
bhss of the Buddhust.
NigassAa, a naked ascetsc

bracing ascetic life, taking the
robe.

Pabbagita, an ascetic, having
taken the robe.

Paribbiga, Panbbigaka, a
wandenng mendicant.

Sakka = Sakya, belonging to the
Sakya tnbe

Sakyamuni, the Sakya sage, a
name of Buddha

Samama, an ascehc.

Samkhiri, all compound things,
the matenal worid.

Samsira, revolution, transmigra-
tinn

Sivaka, a hearer, a follower, a
disciple of HBuddha, including
bath faiy and clergy

Sekha, a novice, student.

Sudda, a man of the servile caste.

Sugata, happy, a name of a Bud-
dha

Thera, an clder, a senior priest.

Tatthiya, an ascetsc adhering to

j PabbaggA, leaving the world, em-
!
l
i
|
|
§
|

* a certam system of philosophy
Mira, a name of the king of death,

U padhi, the elements of the world.

Upisaka a follower, & lay de-
votee.

Upasampad], pnest’s ordens.

* Vessa, Vexsrka, & man of the
third caste.

, Yakkha, a gant, a mahgnant

spint,
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T0

THE SUTTA-NIPATA.

THE Collection of Discourses, Sutta-Nipita, which I have
here translated’, is very remarkable, as there can be no
doubt that it contains some remnants of Primitive Bud-
dhism. I consider the greater part of the Mahivagga, and
nearly the whole of the Atthakavagga as very old. 1 have
arrived at this conclusion, from two reasons, first from the
language, and secondly from the contents.

1t We not only ind here what we meet with in other
Pili poetry, the fuller Vedic forms of nouns and verbs in
the plural, as avitatamhise, panditise, dhammase, sitise,
upa/thitdse, pavidiyise, &c., and 4ar@mase, asmase, sik-
khissimase ; the shorter Vedic plurals and the instrumental
singular of nouns, as viniddAaya, lakkhand for vinvkkhayini,
lakkhandni, mantd, paninnd, vinayd, libhakamyd for man-
tdya, &c ; Vedic infinitives, as vippahdtave, sampayitave,
unmametave , contracted (or sometimes old) forms, as santyd,
Lok, duggakkd, sammuddd, titthy4, thiyo, panhirati for san-
tiyd, gitiyd, sammutiyd, titthiyd, itthiyo, parihariyati, by the
side of protracted forms, such as Atumanam ; but also some
unusual (sometimes old) forms and words, as apublbiasi,
sagghasi? = sakkhissasi, sussam = susissimi (Sansk. srosh-
yim), piva and pivd = vadati, pavekdde = paveseyya,
parikissat: = parikilissati, vineyya, videyya, nikkkeyya, pap-
puyya, = vinayitvd, &c., dasthu == disva (S. drishivi), atisi-
tvd = atikkamitvd, anuvitda = anuviditvd, paribbasioa =
vasamina, amhand |S. asmand) = pAsimena, vikibhi, batubbhl,
rattamahdbhi, ise {(vocative), suvdmi = sAmi, mags = migs,

Samemn ) e MR e e e

+ Str M. Coomlrs Swimy's trasdation of part of the book has been & groat

belp to me. 1 hope shortly to publish the Pl text.
4 C rosds pagpiasi.
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tumo = so0, parovara = parivara, bhlinahu = bhotihanaka,
upaya, Amagandha, dhona, vyappatha, vyappathi, vevitkAa,
visenibh(ta, visenikatv4, padiseniyanti. Sometimes we meet
also with difficult and irregular constructions, and very con-
densed expressions. All this proves, I think, that these
parts of the book are much older than the Suttas in which
the language is not only fluent, but of which some verses
are even singularly melodious.

2. In the contents of the Suttanipita we have, I think,
an important contribution to the right understanding of
Primitive Buddhism, for we see here a picture not of
life in monasteries, but of the life of hermits in its first
stage. We have before us not the systematizing of the
later Buddhist church, but the first germs of a system, the
fundamental ideas of which come out with sufficient clear-
ness. From the Atthakavagga especially it is evident
where Buddha takes his stand in opposition to Philo-
sophy (dit#ki = darsana).

Indian society at the time of Buddha had two large and
distinguished religious sects, Samaras and Brihmanas.
This is apparent from several passages where they are
mentioned together , forinstance, Vinaya, ed. Oldenberg, II,
P. 295; Grimblot, Sept Suttas Pilis, p. ix, 8 &c., 118 &ec.,
158 &c., 306 &c., 309 ; Dhammapada, p. 392 ; SuttanipAta,
vv. 99, 129, 189, 440, 529, 859, 1078, Sabhiyasutta, at the
beginning ; the Inscriptions of Asoka ; Mahibh4shya, 11, 4,
9 (fol. 398a); Lalita Vistara, pp. 309, L. 10, 318, 1.18, 320,
1. 20; and lastly, Megasthenes (Schwanbeck, p. 45), 3o yérm
$ihoodpwr, dv Tols pév Bpaypaves xakel, rads 8¢ Sapudvas.

Famous teachers arose and gathered around them flocks
Uf disciples. As such are mentioned Plraza-Kassapa,
Ma.xkhali-Gosila, Agita-Kesakambali, Pakudha-Kakéa-
yand, Sasgaya-Belastkiputta, and Nigantha-Nataputta?®;
sce S“t'“_anipéta, p. 86 ; Mah4parinibbinasutta, ed. Childers,
P-58; Vit qpa g1, p. 111 ; Grimblot, Sept Suttas Pilis, p. 114,
&c.; Mnmd“-oan'ha, ed. Trenckner, p. 4. Besides these there
is Bavari (Sutteqinata p.184), and his disciples Agita, Tissa-
metteyya, Pumnap, Mettagt, Dhotaka, Upasiva, Nanda,

* CL. ~ndian Antiquary, 1880, p. 158.
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Hemaka, Todeyya, Kappa, Gatukannin, Bhadrivudha,
Udaya, Posila, Mogharigan (Pingiya, vv. 1006—1008 ; Sela,
p- 98), and Kankin, Tarukkha, PokkharasAti, Ginussoni,
Vasertka, and Bharadviga, p. 100.

We learn that there were four kinds of Samanas, viz.
Maggaginas, Maggadesakas (or Maggadesins, MaggagghA-
yins), Maggagivins, and Maggadtsins, vv. 83-88. Among
these Samarnas disputes arose, vv. 828, 883-884; a number
of philosophical systems were formed, and at the time of
Buddha there were as many as sixty-three of them, v. 538.
These systems are generally designated by ditzhi, vv. 54,
151, 786, 837, 851, &c.; or by ditthigata, vv 834, 836, 913;
or by ditthasuta, v. 778; or by dittka, suta, and muta,
vv. 793, 813, 914 ; or by ditzha, suta, silavata’, and muta,
vv. 790, 797-798, 836, 887, 1080, The doctrines themselves
are called diszkinivesa, v. 785; or nivesana, vv. ‘209, 470,
801, 846 ; or vinikkkaya, vv. 838, 866, 887, 894 ; and he who
entertains any of them, is called nivissavadin, vv. 910, 913.

What is said of the Samaras seems mostly to hold good
about the BrAhmanas also. They too are called dispu-
tatious, vidasila, v. 381, &c, p. 109; and three kinds of
them are mentioned, viz. Titthiyas, Agivikas, and Ni-
ganthas, vv. 380, 89g1-892. In contradistinction to the
Samaras the Brihmarnas are designated as Teviggas, vv.
504, 1019 ; they are Padakas, Veyyakaranas, and perfect
in Gappa, Nighandu, Ketubha, Itihdsa, &c., v. 595, p. o8.
They are called friends of the hymns, v. 139 ; well versed
in the hymns, v 976; and their principal hymn is Savitti 2,
vv. 568, 456. They worship and make offerings to the fire,
PP- 74, 20. In Brihmarzadhammikasutta the ancient and
just Brihmaras are described in opposition to the later

! T am not sare whether slavata 15 to be understood as one notion or two.
It 15 generally wrilten in one word, but at p. 109 ViisesfAa says, when one is
virtuous and endowed with works, he 1s a Brihmana, yato kho bho stlavé ks
bot vatasampanno ka ettivatd kho brihmano hot. Stlavats, I presume, refers
chiefly to the Brihmasas,

? From v. 456 we sec that Buddha has rightly read varesiyam as the metre
requires, but I must not omt to mention that the Commentator understands
by Siwitti the Buddhistic formula: Buddham saranam gaikidmi, Dhammam
saranam gakbhimi, Samgham saramam gabbhmi, which, like Sivitti, contains
twenty-four syljables,
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Brihmasas,who slay innocent cows and have acquired wealth
through the favour of the kings, vv. 307, 308, 311, 3021

All these disputants hold fast to their own prejudiced
views, v. 910. They say that purity comes from philo-
sophical views, from tradition, and from virtuous works,
and in many other ways, v. 1078, and that there is no bliss
exceoting by following their opinions, vv. 889, 891, 892,

Buddha himself has, it is true, sprung from the Samasnas:
he is called Samana Gotama, p. 96; he shines like a sun
in the midst of the Samanas, v. 550 ; and intercourse with
Samanas is said to be the highest blessing, v. 265 But
Buddha has overcome all their systems, v. 538; there is
nothing which has not been seen, heard, or thought by him,
and nothing which has not been understood by him, v. 1121.
All the disputatious Brdhmanas do not overcome him in
understanding, v. 380; and he asserts that no one is puri-
fied and saved by philosophy or by virtuous works, vv. 1079,
839. Sanctification, in fact, does not come from another,
wv. 773, 790, 813; it can be attained only by going into
the yoke with Buddha, v. 834 ; by believing in him and in
the Dhamma of the Saints, vv. 183, 185, 370, 1142 ; on the
whole, by being what Buddha is.

What then is Buddha?

First he is a Visionary, in the good sense of the word ;
his knowledge is intuitive, ‘ Seeing misery,” he says, ‘in the
philosophical views, without adopting any of them, searching
for truth, I saw inward peace,’ vv. 837, 207. And again, ‘ He,
a conqueror unconquered, saw the Dhamma visibly, with-
out any traditional instruction,” vv. 934, 1052, 1065. He
teaches an instantaneous, an immediate religious life, vv.
567, 1136. He is called kakkhumat, endowed with an eye,
clearly-seeing, vv. 160, 405, 540, 562, 596, 956, 992, 1028,
1115, 1127 ; samantakakkhu, the all-seeing, vv. 1062, 1068 ;
and as such he has become an eye to the world, v. 599.
He sees the subtle meaning of things, vv. 376, 175; he is,
in one word, Sambuddha, the perfectly-enlightened, vv. 177,
555, 596, 992 ; and by knowledge he is delivered, vv. 1106,

1 Besides the religious Brihmanas some secular Brihmanas are mentioned,
p.15
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937, 733. Existence is avigg4, ignorance, v. 729; viggl,
knowledge, is the extinction of the world, v. 730.

Secondly, he is an Ascetic,a Muni?, one that forsakes
the world and wanders from the house to the houseless
state, vv. 273, 375, 1003; because from house-life arises
defilement, v. 206. An ascetic has no prejudiced ideas,
v. 802 ; he has shaken off every philosophical view, v. 787;
he does not enter into disputes, v. 887 ; he is not pleased
nor displeased with anything, v. 813 ; he is indifferent to
learning, v. 911; he does not cling to good and evil,
vv. 520, 547, 790 ; he has cut off all passion and all desire,
VV. 2, 795, 1130, 916 ; he is free from marks, v. 847; and
possessionless, akizkana, vv. 175, 454, 499, 620, 1058, 1063,
976, 1069, 1114. He is equable, v. 855; under all circum-
stances the same, v. 952 ; still as the deep water, v. 920;
calm, vv. 459, 861. He has reached peace, vv. 837, 845,
919; he knows that bliss consists in peace, v. 933; he has
gone to immortal peace, the unchangeable state of Nib-
bina, v. 203. And how, is this state brought about? By
the destruction of consciousness, vv. 734-735. And how
does consciousness cease? By the cessation of sensa-
tion, vv. 1109-1110; by being without breathing, wvv.
1089-1090°%.

1. What then is sin according to Buddha?

Subjectively sin is desire, in all its various forms,
vv. 923, 1103 ; viz. desire for existence generally, vv. 776,
1059, 1067, and especially for name and form, i.e. indi-
vidual existence, vv. 354, 1099. As long as man is led by
desire he will be whirled about in existence, v. 740; for as
long as there is birth, there will be death, v. 742. Exist-
ence is called the stream of death, v. 354 ; the realm of
Mira, vv. 164, 1145. Those who continually go to sam-
sira with birth and death, are the ignorant, v. 729.

! Buddha is sometimes styled the great Isi, vv. 1060, 1082 ; sometimes a Muni,
wv. 164, 700; sometimes a Brihmasa, v. 1064 ; sometimes a Bhikkhu, vv. 411,
415 ; and all these appellations are used synonymously, vv 283, 284, 1064, 1068,
843, 844, 911, 911, 946, 220  Ascetic life is praised throughout the book,
especially in the Uraga-, Muni-, Rkhuls-, Sammipanbbigamys-, Dhammiks-,
Nilaks-, Purfibheda., Tuvasaka-, Attadsnds-, and Sinputta-suttas.

® This system ends, it will be scen from thus, like other ascetic systems, in
mysticism,
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But desire originates in the body, vv. 270, 1099 ; sin lies
objectively in embodiment or matter, and conse-
quently the human body is looked upon as a contemptible
thing. See Vigayasutta, p. 32.

2. And what is bliss?

Subjectively, it is emancipation from desire by
means of the peace that Buddha preaches, vv. 1065-1066,
1069, 1084, 1108, 838-839.

Objectively, it is emancipation from body and
matter. One must destroy the elements of existence, upa-
dhi, vv. 373, 546, 1050, 1056 ; and leave the body behind,
that one may not come to exist again, vv. 1120, 1122, 761.
The ignorant only create upadhi, v. 1050, and go again
and again to samséra, v. 729. The wise do not enter time,
kappa, vv. 521, 535, 860; they look upon the world as
void, v. 1118; hold that there is nothing really existing,
v. 1069 ; and those whose minds are disgusted with a fu-
ture existence, the wise who have destroyed their seeds (of
existence), go out like a lamp, vv. 234, 353-354. As a flame,
blown about by the violence of the wind, goes out, and
cannot be reckoned (as existing), even so a Muni, deliveted
from name and body, disappears, and cannot be reckoned
(as existing), v. 1073. For him who has disappeared, there
is no form ; that by which they say he is, exists for him no
longer, v. 1073,

¢ Exert thyself, then,—O Dhotaka,’ so said Bhagavat,—
‘being wise and thoughtful in this world, let one, having
listened to my utterance, learn his own extinction,’ v 1061.

Tena h’ dtappam karohi,—Dhotaka ’ti Bhagava,—
idh’ eva nipako sato

ito sutvana nigghosam

sikkhe nibbinam attano.

With this short sketch of the contents of the Suttani-
péta for a guide, I trust it will be easy to understand even
the more obscure parts of the book.

V. FAUSBOLL. °

COPENHAGEN,

Sept. 13, 1880.



I. URAGAVAGGA

1. URAGASUTTA.

The Bhikkhu who discards all human passions is compared to a
snake that casts ms skin —Text and translation in Fr. Spiegel's
Anecdota Pilica.

1. He who restrains his anger when it has
arisen, as (they) by medicines (restrain) the poison
of the snake spreading (in the body), that Bhikkhu
leaves this and the further shore, as a snake (quits
its) old worn out skin. (1)

2. He who has cut off passion entirely, as (they cut
off) the lotus-flower growing in a lake, after diving
(into the water), that Bhikkhu leaves this and the
further shore, as a snake (quits its) old worn out
skin. (2)

3. He who has cut off desire entirely, the flowing.
the quickly running, after drying it up, that Bhik-
khu leaves this and the further shore, as a snake
(quits its) old worn out skin. (3)

4. He who has destroyed arrogance entirely, as the
flood (destroys) a very frail bridge of reeds, that
Bhikkhu leaves this and the further shore, as a
snake (quits its) old worn out skin. (4)

5. He who has not found any essence in the exist-
ences, like one that looks for flowers on fig-trees,
that Bhikkhu leaves this and the further shore, as
a snake (quits its) old worn out skin. (5)

[10] B
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6. He in whose breast there are no feelings of
anger, who has thus overcome reiterated existence,
that Bhikkhu leaves this and the further shore, as
a snake (quits its) old worn out skin. (6)

7. He whose doubts are scattered, cut off en-
tirely inwardly, that Bhikkhu leaves this and the
further shore, as a snake (quits its) old worn out
skin. (7)

8. He who did not go too fast forward, nor was
left behind, who overcame all this (world of) de-
lusion, that Bhikkhu leaves this and the further
shore, as a snake (quits its) old worn out skin. (8)

9. He who did not go too fast forward, nor was
left behind, having seen that all this in the world
is false, that Bhikkhu leaves this and the further
shore, as a snake (quits its) old worn out skin. (9)

10. Hé who did not go too fast forward, nor was
left behind, being free from covetousness, (seeing)
that all this is false, that Bhikkhu leaves this and
the further shore, as a snake (quits its) old worn
out skin. (10)

11. He who did not go too fast forward, nor
was left behind, being free from passion, (seeing)
that all this is false, that Bhikkhu leaves this and
the further shore, as a snake (quits its) old worn
out skin. (r1)

12. He who did not go too fast forward, nor was
left behind, being free from hatred, (seeing) that all
this is false, that Bhikkhu leaves this and the further
shore, as a snake (quits its) old worn out skin. (12)

13. He who did not go too fast forward, nor was
left behind, being free from folly, (seeing) that all this
is false, that Bhikkhu leaves this and the further
shore, as a snake (quits its) old worn out skin. (13)
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14. He to whom there are no affections whatso-
ever, whose sins are extirpated from the root, that
Bhikkhu leaves this and the further shore, as a snake
(quits its) old worn out skin. (r4)

15. He to whom there are no (sins) whatsoever
originating in fear, which are the causes of coming
back to this shore, that Bhikkhu leaves this and the
further shore, as a snake (quits its) old worn out
skin, ’ (15)

16. He to whom there are no (sins) whatsoever
originating in desire. which are the causes of binding
(men) to existence, that Bhikkhu lcaves this and the
further shore, as a snakc (quits its) old worn out
skin. (16)

17. He who, having left the five obstacles, is free
from suffering, has overcome doubt, and 1s without
pain, that Bhikkhu leaves this and the further shore,
as a snake (quits its) old worn out skin. (17)

Uragasutta is ended.

2. DHANIYASUTTA.

A dialogue between the nich herdsman Dhaniya and Buddha, the
one rejorcing 1n his worldly sccunty and the other in his religious
behef.— This beauuful dialogue calls to mind the parable in the
Gospel of S Luke xu. 16.

1. ‘I have boiled (my) rice, I have milked (my
cows), —so said the herdsman Dhamya,—‘l am
living together with my fellows near the banks of
the Mabhi (river), (my) house is covered, the fire is
kindled : therefore, if thou like, rain, O sky!” (18)

2, *1 am free from anger, free from stubborn-
ness,—so said Bhagavat,—‘'l am abiding for one
night near the banks of the Maht (river), my house

B2
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is uncovered, the fire (of passions) is extinguished :
therefore, if thou like, rain, O sky! (19)

3. * Gad-flies are not to be found (with me),'—so
said the herdsman Dhaniya,—*in meadows abound-
ing with grass the cows are roaming, and they can
endure rain when it comes: therefore, if thou like,
rain, O sky! (20)

4. ‘(By me) is made a well-constructed raft,’'—so
said Bhagavat,—1 have passed over (to Nibbana),
I have reached the further bank, having overcome
the torrent (of passions); there is no (further) use
for a raft: therefore, if thou like, rain, O sky!" (21)

5. ‘My wife is obedient, not wanton,—so said the
herdsman Dhaniya,—for a long time she has been
living together (with me), she is winning, and I hear
nothing wicked of her: therefore, if thou like, rain,
O sky! (22)

6. ‘ My mind is obedient, delivered (from all world-
liness),"—so said Bhagavat,—*it has for a long time
been highly cultivated and well-subdued, there is no
longer anything wicked in me: therefore, if thou
like, rain, O sky !’ (23)

7. *1 support myself by my own earnings,’'—so
said the herdsman Dhaniya,~—'and my children are
(all) about me, healthy; I hear nothing wicked of
them : therefore, if thou like, rain, O sky !’ (24)

8. ‘1 am no one’s servant,—so said Bhagavat,—
‘with what | have gained I wander about in all the
world, there is no need (for me) to serve: therefore,
if thou like, rain, O sky!’ (25)

9. ‘I have cows, I have calves'—so said the
herdsman Dhaniya,—* I have cows in calf and heifers,
and 1 have also a bull as lord over the cows : there-
fore, if thou like, rain, O sky!’ (26)
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10. ‘I have no cows, I have no calves,'—so said
Bhagavat,—' I have no cows in calf and no heifers,
and I have no bull as a lord over the cows : there-
fore, if thou like, rain, O sky! (27)

11, ‘The stakes are driven in, and cannot be
shaken,'—so said the herdsman Dhaniya,—* the
ropes are made of muiiga grass, new and well-made,
the cows will not be able to break them : therefore,
if thou like, rain, O sky " (28)

12, * Having, hike a bull, rent the bonds, having,
like an elephant, broken through the galukkhi
creeper. 1 shall not again enter into a womb : there-
fore, if thou like, rain, O sky! (29)

Then at once a shower poured down, filling both
sea and land. Hearing the sky raining, Dhaniya
spoke thus -

13. *No small gain indeed (has accrued) to us
since we have scen Bhagavat, we take refuge in
thee, O (thou who art) endowed with the eye (of
wisdom); be thou our master, O great Muni!’” (30)

14. ‘Both my wife and myself are obedient, (if)
we lead a holy life before Sugata, we shall conquer
birth and decath, and put an end to pain.’ (31)

15. ‘ He who has sons has delight in sons,’—so
said the wicked Mara,— he who has cows has de-
hght likewise in cows; for upadhi (substance) is the
delight of man, but he who has no upadhi has no
delight. (32)

16. ‘He who has sons has care with (his) sons,’'—
so said Bhagavat,—‘he who has cows has likewise
care with (his) cows; for upadhi (is the cause of)
people’s cares, but he who has no upadhi has no
care.’ (33)

Dhaniyasutta is ended.
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3. KHAGGAVISANASUTTA.

Family life and intercourse with otiers should be avoided, for
soctety has all vices i its train; therefore one should leave
the corrupted state of society and lead a sohtary hfe.

1. Having laid aside the rod against all beings,
and not hurting any of them, let no one wish for a
son, much less for a companion, let him wander
alone like a rhinoceros . (34)

2. In him who has intercourse (with others) af-
fections arise, (and then) the pain which follows
affection ; considering the misery that originates in
affection let one wander alone like a rhinoceros. (35)

3. He who has compassion on his friends and
confidential (companions) loses (his own) advan-
tage, having a fettered mind; seeing this danger
in friendship let one wander alone like a rhino-
ceros. (36)

4. Just as a large bamboo tree (with its branches)
entangled (in each other, such is) the care one has
with children and wife; (but) like the shoot of a
bamboo not clinging (to anything) let one wander
alone like a rhinoceros 2 (37)

5. As a beast unbound in the forest goes feeding
at pleasure, so let the wise man, considering (only
his) own will, wander alone like a rhinoceros.  (38)

6. There is (a constant) calling in the midst of
company, both when sitting, standing, walking, and
going away; (but) let one, looking (only) for free-
dom from desire and for following his own will,
wander alone like a rhinoceros. (39)

7- There is sport and amusement in the midst of

! Comp. Dhp. v. 142 ? Comp. Dhp. v. 345.



KHAGGAVISANASUTTA. i

company, and for children there is great affection ;
(although) disliking separation from his dear friends,
let one wander alone like a rhinoceros. (40)

8. He who is at home in (all) the four regions
and is not hostile (to any one), being content with
this or that, overcoming (all) dangers fearlessly, let
him wander alone like a rhinoceros. (41)

9. Discontented are some pabbagitas (ascetics),
also some gahafthas (householders) dwelling in
houses; let one, caring little about other people’s
children, wander alone like a rhinoceros. (42)

10. Removing the marks of a gihin (a house-
holder) like a Kovildra tree whose leaves are fallen,
let one, after cutting off heroically the ties of a
gihin, wander alone like a rhinoceros. (43)

11. If one acquires a clever companion, an asso-
ciate righteous and wise, let him, overcoming all
dangers, wander about with him glad and thought-
ful. (44)

12. If one does not acquire a clever companion,
an associate righteous and wise, then as a king
abandoning (his) conquered kingdom, let him wan-
der alone like a rhinoceros *. (43)

13. Surely we ought to praise the good luck of
having companions, the best (and such as are our)
equals ought to be sought for; not having ac-
quired such friends let one, enjoying (only) allowable
things, wander alone like a rhinoceros®. (46)

14. Seeing bright golden (bracelets), well-wrought
by the goldsmith, striking (against each other when
there are) two on one arm, let one wander alone
like a rhinoceros. (47)

! Comp. Dhp. v. gzgom ob 'GSomp. Dhp. v. 329.
p- Dbp. v. 61.
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15. Thus (if I join myself) with another I shall
swear or scold; considering this danger in future,
let one wander alone like a rhinoceros. (48)

16. The sensual pleasures indeed, which are
various, sweet, and charming, under their different
shapes agitate the mind; seeing the misery (ori-
ginating) in sensual pleasures, let one wander alone
like a rhinoceros. (49)

17. These (pleasures .are) to me calamities, boils,
misfortunes, diseases, sharp pains, and dangers;
seeing this danger (originating) in sensual pleasures,
let one wander alone like a rhinoceros. (50)

18. Both cold and heat, hunger and thirst, wind
and a burning sun, and gad-flies and snakes—having
overcome all these things, let one wander alone like
a rhinoceros’. (51)

19. As the elephant, the strong, the spotted, the
large, after leaving the herd walks at pleasure in
the forest, even so let one wander alone like a
rhinoceros. (52)

20. For him who delights in intercourse (with
others, even) that is inconvenient which tends to
temporary deliverance; reflecting on the words of
(Buddha) the kinsman of the Adié4a family, let one
wander alone like a rhinoceros. (53)

21. The harshness of the (philosophical) views
I have overcome, I have acquired self-command, I
have attained to the way (leading to perfection),
I am in possession of knowledge, and not to be
led by others; so speaking, let one wander alone
like a rhinoceros. (54)

22. Without covetousness, without deceit, without

! Comp. Gitaka I, p. 93.
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craving, without detraction, having got rid of pas-
sions and folly, being free from desire in all the
world, let one wander alone like a rhinoceros. (55)

23. Let one avoid a wicked companion who
teaches what is useless and has gone into what is
wrong, let him not cultivate (the society of) one
who 1s devoted (to and) lost in sensual pleasures,
let one wander alone like a rhinoceros. (56)

24. Let one cultivate (the society of) a friend
who is learned and keeps the Dhamma, who is
magnanimous and wise, knowing the meaning (of
things and) subduing his doubts, let one wander
alone like a rhinoceros. (57)

25 Not adorning himself, not looking out for
sport, amusement, and the delight of pleasure in the
world, (on the contrary) being loath of a life of
dressing, speaking the truth, let one wander alone
like a rhinoceros. (58)

26. Having left son and wife, father and mother,
wealth, and corn, and relatives, the different objects of
desire, let one wander alone like a rhinoceros.  (59)

27. ‘This is a ue, in this there is little happi-
ness, little enjoyment, but more of pain, this is a
fish-hook,” so having understood, let a thoughtful
man wander alone like a rhinoceros. (00)

28. Having torn the ties, having broken the net
as a fish in the water, being like a fire not returning
to the burnt place, let one wander alone like a rhi-
noceros. (61)

29. With downcast eyes, and not prying !, with his
senses guarded, with his mind protected free from

! Na #4a pédalolo ti ekassa dutiyo dvinnam tatiyo tt evam
gamamaggham pavisitukdmatdya kandiiyaménapido viya abhavanto
dighadirika-anavatthatdnkavirato v&. Commentator.
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passion, not burning (with lust), let one wander alone
like a rhinoceros. (62)

30. Removing the characteristics of a gihin
(householder), like a Parikkatta tree whose leaves
are cut off, clothed in a yellow robe after wandering
away (from his house), let one wander alone like a
rhinoceros. (63)

31. Not being greedy of sweet things, not being
unsteady, not supporting others, going begging from
house to house, having a mind which is not fettered
to any household, let one wander alone like a rhi-
NOCEros. (64)

32. Having left the five obstacles of the mind,
having dispelled all sin, being independent, having
cut off the sin of desire, let one wander alone like a
rhinoceros. (65)

33. Having thrown behind (himself bodily) plea-
sure and pain, and previously (mental) joy and
distress, having acquired equanimity, tranquillity,
purity, let one wander alone like a rhinoceros. (66)

34. Strenuous for obtaining the supreme good
(i.e. Nibbana), with a mind free from attachment, not
living in idleness, being firm, endowed with bodily
and mental strength, let one wander alone like a
rhinoceros. (67)

35. Not abandoning seclusion and meditation,
always wandering in(accordance with)the Dhammas?,
seeing misery in the existences, let one wander alone
like a rhinoceros 2. (68)

36. Wishing for the destruction of desire (i.e. Nib-
béna), being careful, no fool, learned, strenuous, con-
siderate, restrained, energetic, let one wander alone
like a rhinoceros. (69)

! Dhammesu nitkam anudhamma#irt. 3Comp. Dhp. v. 20,
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37. Like a lion not trembling at noises, like the
wind not caught in a net, like a lotus not stained by
water, let one wander alone like a rhinoceros.  (70)

38. As alion strong by his teeth, after overcom-
ing (all animals), wanders victorious as the king of the
animals, and haunts distant dwelling-places’, (even
so) let one wander alone like a rhinoceros. (71)

39. Cultivating in (due) time kindness, equanimity,
compassion, deliverance, and rejoicing (with others),
unobstructed by the whole world, let one wander
alone like a rhinoceros. (72)

40. Having abandoned both passion and hatred and
folly, having rent the ties, not trembling in the loss
of life, let one wander alone like a rhineceros?. (73)

41. They cuitivate (the society of others) and
serve them for the sake of advantage; friends with-
out a motive are now difficult to get, men know
their own profit and are impure; (therefore) let one
wander alone like a rhinoceros. (74)

Khaggavisizasutta is ended.

4. KASIBHARADVAGASUTTA.

The Brihmana Kasibhiradviga reproaches Gotama with idleness,
but the latter convinces him that he (Buddha) also works, and
so the Brihmanma 15 converted, and finally becomes a sant.
Compare Sp. Hardy, A Manual of Buddhism, p 214; Gospel
of 8. John v. 17.

So it was heard by me -

At one time Bhagavat dwelt in Magadha at Dak-
khindgiri in the Brahmaxa village Ekana/a. And at
that time the Brahmana Kasibharadviga's five hun-

' Pantiniti d0idni senisanfniti vasati#Zhinini. Commentator.
3 Comp. Dhp. v. zo.
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dred ploughs were tied (to the yokes) in the sowing
season. Then Bhagavat, in the morning, having put
on his raiment and taken his bowl and robes, went
to the place where the Brahmana Kasibhiaradviga's
work (was going on). At that time the Brihmana
Kasibhiradvaga’s distribution of food took place.
Then Bhagavat went to the place where the distri-
bution of food took place, and having gone there, he
stood apart. The Brihmaxa Kasibharadvaga saw
Bhagavat standing there to get alms, and having
seen him, he said this to Bhagavat:

‘1, O Samana, both plough and sow, and having
ploughed and sown, I eat; thou also, O Samaua,
shouldst plough and sow, and having ploughed and
sown, thou sheuldst eat.’

‘1 also, O Brahmana, both plough and sow, and
having ploughed and sown, I eat,’ so said Bhagavat.

‘Yet we do not see the yoke, or the plough, or
the ploughshare, or the goad, or the oxen of the
venerable Gotama.’

And then the vencrable Gotama spoke in this way :

‘I also, O Brahmana, both plough and sow, and
having ploughed and sown, I eat,’ so said Bhagavat.

Then the Brahmaza Kasibhiradviga addressed
Bhagavat in a stanza“

1. ‘Thou professest to be a ploughman, and yet
we do not see thy ploughing; asked about (thy)
ploughing, tell us (of it), that we may know thy
ploughing.’ (75)

2. Bhagavat answered : ¢ Faith is the seed, penance
the rain, understanding my yoke and plough, mo-
desty the pole of the plough, mind the tie, thought-
fulness my ploughshare and goad. (76)

3. ‘I am guarded in respect of the body, I am
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guarded in respect of speech, temperate in food;
I make truth to cut away (weeds), tenderness is my
deliverance. (71

4. ‘ Exertion is my beast of burden; carrying (me)
to Nibbana he goes without turning back to the
place where having gone one does not grieve. (78)

5. ‘So this ploughing is ploughed, it bears the
fruit of immortality ; having ploughed this ploughing
one is freed from all pain.’ (79)

Then the Brihmaza Kasibhiradviga, having
poured rice-milk into a golden bowl, offered it to
Bhagavat, saying, ‘ Let the venerable Bhagavat eat
of the rice-milk; the venerable is a ploughman, for
the venerable Gotama ploughs a ploughing that
bears the fruit of immortality.’

6. Bhagavat said -  What is acquired by reciting
stanzas is not to be eaten by me; this is, O Brih-
mana, not the Dhamma of those that see rightly;
Buddha rejects what is acquired by reciting stanzas,
this is the conduct (of Buddhas) as long as the
Dhamma exists. (80)

7. ‘One who is an accomplished great Isi, whose
passions are destroyed and whose misbehaviour has
ceased, thou shouldst serve with other food and
drink, for this is the field for one who looks for
good works®. (81)

“To whom then, O Gotama, shall I give this rice-
milk ?’ so said Kasibhiradvéga.

*I do not see, O Brihmana, in the world (of men)

' Afsiens A2 kevalinam mahesim
Khinfisavam kukkuklavlpasantam
Annena péinena upa/hahassu,
Khettam hi tam pusfiiapekhassa hoti.
Cf. Sundarikabhdradviga v. 28.
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and gods and Méras and Brahmans, amongst beings
comprising gods and men, and Samanas and Bréh-
manas, any by whom this rice-milk when eaten can
be properly digested with the exception of Tathégata,
or a disciple of Tathigata. Therefore, O BrAhmana,
thou shalt throw this rice-milk in (a place where
there is) little grass, or cast it into water with no
worms,” so said Bhagavat.

Then the Brihmaza Kasibharadviga threw the
rice-milk into some water with no worms. Then
the rice-milk thrown into the water splashed, hissed,
smoked in volumes; for as a ploughshare that has
got hot during the day when thrown into the water
splashes, hisses, and smokes in volumes, even so the
rice-milk (when) thrown into the water splashed,
hissed, and smoked in volumes.

Then the Brahmana Kasibharadviga alarmed and
terrified went up to Bhagavat, and after having
approached and fallen with his head at Bhagavat’s
feet, he said this to Bhagavat:

‘It is excellent, O venerable Gotama! It is ex-
cellent, O venerable Gotama' As one raises what
has been overthrown, or reveals what has been
hidden, or tells the way to him who has gone
astray, or holds out an oil lamp in the dark that
those who have eyes may see the objects, even so
by the venerable Gotama in manifold ways the
Dhamma (has been) illustrated. I take refuge in
the venerable Gotama and in the Dhamma and in
the Assembly of Bhikkhus; I wish to receive the
pabbaggi, 1 wish to receive the upasampadi (the
robe and the orders) from the venerable Gotama,’
so said Kasibhiradvigea.

Then the Brahmana Kasibhiradviga received the
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pabbaggd from Bhagavat, and he received also the
upasampad4; an@ the venerable Bhiradviga having
lately received the upasampadi, leading a solitary,
retired, strenuous, ardent, energetic life, lived after
having in a short time in this existence by his own
understanding ascertained and possessed himself of
that highest perfection of a religious life for the
sake of which men of good family rightly wander
away from their houses to a houseless state. ‘ Birth
had been destroyed, a religious life had been led,
what was to be done had been done, there was
nothing else (to be done) for this existence,’ so he
perceived, and the venerable Bharadviga became
one of the arahats (saints).

Kasibhiradvigasutta is ended.

5. KUNDASUTTA.

Buddha describes the four different kinds of Samanas to X'unda,
the smith.

1. ‘1 ask the Muni of great understanding,’—so
said Kunda, the smith,—' Buddha, the lord of the
Dhamma, who is free from desire, the best of bipeds,
the most excellent of charioteers, how many (kinds
of) Samarnas are there in the world; pray tell me
that ?’ (82)

2. ‘ There are four (kinds of) Samanas, (there is)
not a fifth,) O A’unda,—so said Bhagavat,—‘these I
will reveal to thee, being asked in person; (they are)
Maggaginas and Maggadesakas, Maggagcivins and
Maggaddsins.’ (83)

3. * Whom do the Buddhas call a Maggagina?'—so
said K'unda, the smith— How is a Maggagg/ldyin
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unequalled ? Being asked, describe to me a Mag-
gagivin, and reveal to me a Maggad@sin.”  (84)

4. Bhagavat said: ‘ He who has overcome doubt,
is without pain, delights in Nibbéna, is free from
greed, a leader of the world of men and gods, such
a one the Buddhas call a maggagina (that is, vic-
torious by the way). (8s5)

5. ‘He who in this world having known the best
(i.e. Nibbé4na) as the best, expounds and explains here
the Dhamma, him, the doubt-cutting Muni, without
desire, the second of the Bhikkhus they call a mag-
gadesin (that is, teaching the way). (86)

6. ‘ He who lives in the way that has so well been
taught in the Dhammapada, and is restrained, atten-
tive, cultivating blameless words, him the third of
the Bhikkhus they call a maggagtvin (that is,
living in the way!). (87)

7. * He who although counterfeiting the virtuous is
forward, disgraces families, is impudent, deceitful, un-
restrained, a babbler, walking in disguise, such a one
is a maggadasin (that is, defiling the way)®.  (88)

8. “He who has penetrated these (four Samaras),
who is a householder, possessed of knowledge, a pupil
of the venerable ones, wise, having known that they
all are such,—having seen so, his faith is not lost;
for how could he make the undepraved equal to the
depraved and the pure equal to the impure?’ (8¢)

Kundasutta is ended.

! Yo Dhammapade sudesite
Magge givati safiiato satimi
Anavaggapadini sevaméno
Tatiyam bhikkhunam &hu maggagivim,
* Comp. (Fitaka II, p. 281.
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8. PARABHAVASUTTA.

A dialogue between a deity and Buddha on the things by which
8 man loses and those by which he gains in this world.—Text
by Grimblot, in Journal Asiatique, t. xvii1 (1871), p. 239 ; transla-
tion by L. Feer, in Journal Asiauque, t, xviii (1871), p. 309, and
by Gogerly, reprinted in Journal Asiatique, t. xx (1871), p. 226.

So it was heard by me:

At one time Bhagavat dwelt at Savattht, in Geta-
vana, in the park of Anithapindika. Then when
the night had gone, a certain deity of a beautiful
appearance, having illuminated the whole Getavana,
went up to Bhagavat, and having approached and
saluted him, he stood apart, and standing apart that
deity addressed Bhagavat in stanzas :

1. ‘We ask (thee), Gotama, about a man that
suffers loss; having come to ask, Bhagavat, (tell us)
what is the cause (of loss) to the losing (man) " (90)

2. Bhagavat: ‘ The winner is easily known, easily
known (is also) the loser - he who loves Dhamma is
the winner, he who hates Dhamma is the loser.” (91)

3. Deity : “*We know this to be so, this is the
first loser; tell (us) the second, O Bhagavat, what
is the cause (of loss) to the losing (man).’ (92)

4. Bhagavat: ‘Wicked men are dear to him, he
does not do anything that is dear to the good. he
approves of the Dhamma of the wicked,—that is
the cause (of loss) to the losing (man).’ (93)

5. Deity: ‘We know this to be so, this is the
second loser ; tell us the third, O Bhagavat, what is
the cause (of loss) to the losing (man). (94)

6. Bhagavat- ‘ The man who is drowsy, fond of
society and without energy. lazy, given to anger,—
that is the cause (of loss) to the losing (man)." (95)

(10] ¢
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7. Deity: ‘ We know this to be so, this is the
third loser; tell us the fourth, O Bhagavat, what is
the cause (of loss) to the losing (man).’ (96)

8. Bhagavat: ‘ He who being rich does not support
mother or father who are old or past their youth,—
that is the cause (of loss) to the losing (man). (97)

9. Deity : * We know this to be so, this is the
fourth loser; tell us the fifth, O Bhagavat, what is
the cause (of loss) to the losing (man).’ (98)

1o. Bhagavat: ‘ He who by falsehood deceives
either a Brahmana or a Samama or any other men-
dicant,—that is the cause (of loss) to the losing
(man). (99)

11. Deity: ‘We know this to be so, this is the
fifth loser; tell us the sixth, O Bhagavat, what is
the cause (of loss) to the losing (man).’ (100)

12. Bhagavat: ‘ The man who is possessed of
much property, who has gold and food, (and still)
enjoys alone his sweet things,—that is the cause
(of loss) to the losing (man).’ (101)

13. Deity: ‘We know this to be so, this is the
sixth loser; tell us the seventh, O Bhagavat, what
is the cause (of loss) to the losing (man).’ (102)

14. Bhagavat: ‘ The man who proud of his birth,
of his wealth, and of his family, despises his rela-
tives,—that is the cause (of loss) to the losing
(man).’ (103)

15. Deity: ‘We know this to be so, this is the
seventh loser; tell us the eighth, O Bhagavat, what
is the cause (of loss) to the losing (man).’ (104)

16. Bhagavat: ‘ The man who given to women,
to strong drink, and to dice, wastes whatever he has
gained,—that is the cause (of loss) to the losing

(man).’ (105)
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17. Deity: ‘ We know this to be so, this is the
eighth loser ; tell us the ninth, O Bhagavat, what is
the cause (of loss) to the losing (man).’ (106)

18. Bhagavat: ‘ He who, not satisfied with his
own wife, is seen with harlots and the wives of
others,—that is the cause (of loss) to the losing
(man).’ (107)

19. Deity: ‘We know this to be so, this is the
ninth loser; tell us the tenth, O Bhagavat, what
(is) the cause (of loss) to the losing (man).”  (108)

20. Bhagavat- ‘ The man who, past his youth,
brings home a woman with breasts like the timbaru
fruit, and for jealousy of her cannot sleep,—that is
the cause (of loss) to the losing (man).’ (109)

21, Deity . *We know this to be so, this is the
tenth loser, tell us the eleventh, O Bhagavat, what
is the cause (of loss) to the losing (man).’ (110)

22. Bhagavat ‘He who places in supremacy a
woman given to drink and squandering, or a man of
the same kind,—that is the cause (of loss) to the
losing (man).’ (111)

23. Deity: ‘We know this to be so, this is the
eleventh loser; tell us the twelfth, O Bhagavat, what
is the cause (of loss) to the losing (man).’ (112)

24. Bhagavat: ‘ He who has little property, (but)
great desire, is born in a Khattiya family and wishes
for the kingdom in this world,—that is the cause (of
loss) to the losing (man). (113)

25. Having taken into consideration these losses
in the world, the wise, venerable man, who is en-
dowed with insight. cultivates the happy world (of
the gods).’ (114)

Paribhavasutta is ended.

c2
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7. VASALASUTTA.

The Brihmama Aggikabhfradviga is converted by Buddha, after
hearing his definition of an outcast, illustrated by the story of
Mitanga, told in the Mitangagitaka. Comp. Sp. Hardy, The
Legends and Theones of the Buddhists, p. 49.—Text and trans-
lation in Alwis's Buddhist Nirvisa, p. 119.

So it was heard by me:

At one time Bhagavat dwelt at S4vatth!, in Geta-
vana, in the park of Anéthapindika. Then Bhagavat
having put on his raiment in the morning, and having
taken his bowland his robes, entered Sivatthi for alms.

Now at that time in the house of the Brihmana
Aggikabharadvaga the fire was blazing, the offering
brought forth. Then Bhagavat going for alms from
house to house in Savatthi went to the house of the
Brahmana Aggikabhiradvidga. The Brahmana Ag-
gikabhiradviga saw Bhagavat coming at a distance,
and seeing him he said this : ‘ Stay there, O Shave-
ling; (stay)there, O Samanaka(i.e. wretched Samana);
(stay) there, O Vasalaka (i.e. outcast)"

This having been said, Bhagavat replied to the
Brahmaza Aggikabhiradviga: ‘Dost thou know,
O Br&hmara, an outcast, or the things that make
an outcast ?’

‘No, O venerable Gotama, I do not know an
outcast, or the things that make an outcast; let
the venerable Gotama teach me this so well that I
may know an outcast, or the things that make
an outcast.’

‘ Listen then, O BrAhmana, attend carefully, I will
tell (thee).’

‘Even so, O venerable one,’ so the Brihmaza
Aggikabharadviga replied to Bhagavat.
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Then Bhagavat said this :

1. ‘The man who is angry and bears hatred, who
is wicked and hypocritical, who has embraced wrong
views, who is deceitful, let one know him as an
outcast. (115)

2. * Whosoever in this world harms living beings,
whether once or twice born, and in whom there is
no compassion for living beings, let one know him
as an outcast. (116)

3. *Whosvever destroys or lays siege to villages
and towns, and is known as an enemy, let one know
him as an outcast. (117)

4. ‘Be it in the village or in the wood, whosoever
appropriates by theft what is the property of others
and what has not been given, let one know him as
an outcast. (r18)

5. ‘ Whosoever, having really contracted a debt,
runs away when called upon (to pay), saying, “ There
is no debt (that I owe) thee,” let one know him as
an outcast. (119)

6. *Whosoever for love of a trifle having killed a
man going along the road, takes the trifle, let one
know him as an outcast. (120)

7. ‘ The man who for his own sake or for that
of others or for the sake of wealth speaks falsely
when asked as a witness, let one know him as an
outcast. (r21)

8.  Whosoever is seen with the wives of relatives
or of friends either by force or with their consent, let
one know him as an outcast. (122)

9. * Whosoever being rich does not support mother
or father when old and past their youth, let one know
him as an outcast. (123)

10. ‘Whosoever strikes or by words annoys mother
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or father, brother, sister, or mother-in-law, let one
know him as an outcast. (124)

11. ‘ Whosoever, being asked about what is good,
teaches what is bad and advises (another, while) con-
cealing (something from him), let one know him as
an outcast. (125)

12. * Whosoever, having committed a bad deed,
hopes (saying), “ Let no one know me” (as having
done it, who is) a dissembler, let one know him as
an outcast. (126)

13. * Whosoever, having gone to another’s house
and partaken of his good food, does not in return
honour him when he comes, let one know him as an
outcast. (127)

14. ‘Whosoever by falsehood deceives either a
Brihmana or a Samana or any other mendicant, let
one know him as an outcast. (128)

15. ‘Whosoever by words annoys either a Brah-
mana or a Samaza when meal-time has come and
does not give (him anything), let one know him as
an outcast. (129)

16. ‘ Whosoever enveloped in ignorance in this
world predicts what is not (to take place), coveting
a trifle, let one know him as an outcast. (130)

17. ‘Whosoever exalts himself and despises others,
being mean by his pride, let one know him as an
outcast. (131)

18. “Whosoever is a provoker and is avaricious, has
sinful desires, is envious, wicked, shameless, and fear-
less of sinning, let one know him as an outcast. (132)

19. ‘Whosoever reviles Buddha or his disciple,
be he a wandering mendicant (paribbiga) or a
householder (gaha/¢4a), let one know him as an
outcast. (133)
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20. * Whosoever without being a saint (arahat)
pretends to be a saint, (and is) a thief in all the
worlds including that of Brahman, he is indeed the
lowest outcast; (all) these who have been described
by me to you are indeed called outcasts. (134)

21. ‘Not by birth does one become an outcast,
not by birth does one become a Brahmana; by
deeds one becomes an outcast, by deeds one be-
comes a Brihmasna. (135)

22. ‘ Know ye this in the way that this example
of mine (shows): There was a Kandila of the
Sopdka caste, well known as Mitanga. (136)

23. ‘This M4tanga reached the highest fame, such
as was very difficult to obtain, and many Khattiyas
and Brihmanas went to serve him. (137)

24. ‘He having mounted the vehicle of the gods,
(and entered) the high road (that is) free from
dust, having abandoned sensual desires, went to
the Brahma world. (138)

25. ‘His birth did not prevent him from being
re-born in the Brahma world; (on the other hand)
there are Brihmanas, born in the family of pre-
ceptors, friends of the hymns (of the Vedas), (139)

26. ‘But they are continually caught in sinful deeds,
and are to be blamed in this world, while in the
coming (world) hell (awaits them); birth does not
save them from hell nor from blame. (140)

27. ‘(Therefore) not by birth does one become an
outcast, not by birth does one become a Bréhmara,
by deeds one becomes an outcast, by deeds one
becomes a Brahmanra. (141)

This having been said, the Brahmana Aggikabha-
radviga answered Bhagavat as follows:

¢ Excellent, O venerable Gotama! Excellent. O
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venerable Gotama! As one, O venerable Gotama,
raises what has been overthrown, or reveals what
has been hidden, or tells the way to him who has
gone astray, or holds out an oil lamp in the dark
that those who have eyes may see the objects, even
so by the venerable Gotama in manifold ways the
Dhamma has been illustrated ; I take refuge in the
venerable Gotama and in the Dhamma and in the
Assembly of Bhikkhus. Let the venerable Gotama
accept me as an upisaka (a follower, me) who
henceforth for all my life have taken refuge (in
him).’
Vasalasutta is ended.

8. METTASUTTA.

A peaceful mind and goodwill towards all beings are praised.—Text
by Gnmblot in Journal As:atique, t xvin (1871), p 250, and by
Childers 1n Khuddaka P4s4a, p. 15; translation (?) by Gogerly
in the Ceylon Friend, 1839, p. 211, by Childers in Kh. Pis4a
and by L. Feer in Journal Asiatique, t. xviu (1871), p 328.

1. Whatever is to be done by one who is skilful
in seeking (what is) good, having attained that tran-
quil state (of Nibb4na):—Let him be able and upright
and conscientious and of soft speech, gentle, not
proud, (142)

2. And contented and easily supported and having
few cares, unburdened and with his senses calmed
and wise, not arrogant, without (showing) greediness
(when going his round) in families. (143)

3. And let him not do anything mean for which
others who are wise might reprove (him); may all
beings be happy and secure, may they be happy-
minded. (144)
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4. Whatever living beings there are, either feeble
or strong, all either long or great, middle-sized,
short, small or large, (145)

5. Either seen or which are not seen, and which
live far (or) near, either born or seeking birth, may
all creatures be happy-minded. (146)

6. Let no one deceive another, let him not despise
(another) in any place, let him not out of anger or
resentment wish harm to another. (147)

7. As a mother at the risk of her life watches
over her own child, her only child, so also let every
one cultivate a boundless (friendly) mind towards all
beings. (148)

8. And let him cultivate goodwill towards all the
world, a boundless (friendly) mind, above and below
and across, unobstructed, without hatred, without
enmity. (149)

9. Standing, walking or sitting or lying, as long
as he be awake, let him devote himself to this
mind ; this (way of) living they say is the best in
this world. (150)

10. He who, not having embraced (philosophical)
views, is virtuous, endowed with (perfect) vision,
after subduing greediness for sensual pleasures, will
never again go to a mother’'s womb,. (x51)

Mettasutta is ended.

9. HEMAVATASUTTA.

A dialogue between two Yakkhas on the qualities of Buddha.
They go to Buddha, and after having their questions answered
they, together with ten hundred Yakkbas, become the followers
of Buddha.

1. * Today is the fifteenth, a fast day; a lovely
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night has come,'—so said the Yakkha Sétigira,—let
us (go and) see the renowned Master Gotama.’ (152)

2. ‘Is the mind of such a one well disposed towards
all beings ?'—so said the Yakkha Hemavata—‘are
his thoughts restrained as to things wished for or
not wished for ?’ (153)

3. ‘His mind is well disposed towards all beings,
(the mind) of such a one,—so said the Yakkha
Satdgira,—‘and his thoughts are restrained as to
things wished for or not wished for.’ (154)

4. ‘ Does he not take what has not been given (to
him) ?"—so said the Yakkha Hemavata,—*is he self-
controlled (in his behaviour) to living beings? is
he far from (a state of) carelessness? does he not
abandon meditation ?’ (155)

5. ‘ He does not take what has not been given
(to him),'—so said the Yakkha Satagira,—'and he is
self-controlled (in his behaviour) to living beings,
and he is far from (a state of) carelessness; Buddha
does not abandon meditation.’ (156)

6. ‘ Does he not speak falsely?’—so said the
Yakkha Hemavata,—‘is he not harsh - spoken ?
does he not utter slander? does he not talk non-
sense ?’ (157)

7. “ He does not speak falsely,—so said the Yak-
kha Sitdgira,— he is not harsh-spoken, he does
not utter slander, with judgment he utters what
is good sense. (158)

8. ‘Is he not given to sensual pleasures?’—so
said the Yakkha Hemavata,—‘is his mind undis-
turbed? has he overcome folly? does he see
clearly in (all) things (dhammas)?’ (159)

9. ‘He is not given to sensual pleasures’—so
said the Yakkha SAtigira,—‘and his mind is undis-
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turbed; he has overcome all folly; Buddha sees
clearly in (all) things.’ (160)

10. ‘ Is he endowed with knowledge ?’—so said
the Yakkha Hemavata,—‘is his conduct pure?
have his passions been destroyed? is there no
new birth (for him)?’ (164)

11. ‘He is endowed with knowledge,’—so said
the Yakkha Satigira,—‘and his conduct is pure; all
his passions have been destroyed; there is no new
birth for him. (162)

12. ‘The mind of the Muni is accomplished in
deed and word; Gotama, who is accomplished
by his knowledge and conduct. let us (go and)
see. (163)

13. ‘Come, let us (go and) see Gotama, who has
legs like an antelope, who is thin, who is wise, living
on little food, not covetous, the Muni who is medi-
tating in the forest. (164)

14. ‘ Having gone to him who is a lion amongst
those that wander alone and does not look for sen-
sual pleasures, let us ask about the (means of) deli-
verance from the snares of death. (165)

15. ‘Let us ask Gotama, the preacher, the ex-
pounder, who has penetrated all things, Buddha
who has overcome hatred and fear.’ (166)

16. ‘In what has the world originated?'—so said
the Yakkha Hemavata,—‘with what is the world
intimate ? by what is the world afflicted, after
having grasped at what ?’ (167)

17. ‘In six the world has originated, O Hema-
vata,'—so said Bhagavat,—*with six it is intimate,
by six the world is afflicted. after having grasped
at six.’ (x68)

18. Hemavata said: ‘What is the grasping by
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which the world is afflicted? Asked about salva-
tion, tell (me) how one is released from pain ?’ (169)

19. Bhagavat said: ‘ Five pleasures of sense are
said to be in the world, with (the pleasure of) the
mind as the sixth; having divested oneself of desire
for these, one is thus released from pain. (170)

20. ‘ This salvation of the world has been told to
you truly, this I tell you: thus one is released from
pain.’ (171)

21. Hemavata said: ‘ Who in this world crosses
the stream (of existence) ? who in this world crosses
the sea? who does not sink into the deep, where
there 1s no footing and no support ?’ (172)

22. Bhagavat said- ‘He who is always endowed
with virtue, possessed of understanding, well com-
posed, reflecting within himself, and thoughtful,
crosses the stream that is difficult to cross. (173)

23. ‘He who is disgusted with sensual pleasures,
who has overcome all bonds and destroyed joy, such
a one does not sink into the deep.’ (174)

24. Hemavata said: ‘ He who is endowed with a
profound understanding, seeing what is subtile, pos-
sessing nothing, not clinging to sensual pleasures,
behold him who is in every respect liberated, the
great Isi, walking in the divine path. (175)

25. ‘ He who has got a great name, sees what is
subtile, imparts understanding, and does not cling to
the abode of sensual pleasures, behold him, the all-
knowing, the wise, the great Isi, walking in the noble
path. (176)

26. ‘ A good sight indeed (has met) us to-day, a
good daybreak, a beautiful rising, (for) we have seen
the perfectly enlightened (sambuddham), who has
crossed the stream, and is free from passion.  (177)
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27. ‘These ten hundred Yakkhas, possessed of
supernatural power and of fame, they all take refuge
in thee, thou art our incomparable Master.  (178)

28. ‘ We will wander about from village to vil-
lage, from mountain to mountain, worshipping the
perfectly enlightened and the perfection of the
Dhamma?’ (179)

Hemavatasutta is ended.

10. AZLAVAKASUTTA.

The Yakkha Alavaka first threatens Buddha, then puts some
questions to him which Buddha answers, whereupon Alvaka
is converted.

So it was heard by me:

At one time Bhagavat dwelt at A/avt, in the
realm of the Yakkha A/avaka. Then the Yakkha
Alavaka went to the place where Bhagavat dwelt,
and having gone there he said this to Bhagavat:

* Come out, O Samana !’

‘Yes, O friend!’ so saying Bhagavat came out.

‘ Enter, O Samana'’

‘Yes, O friend !’ so saying Bhagavat entered.

A second time the Yakkha Aavaka said this to
Bhagavat: ‘ Come out, O Samarxa!’

‘Yes, O friend!’ so saying Bhagavat came out.

‘* Enter, O Samaza!’

‘Yes, O friend!’ so saying Bhagavat entered.

A third time the Yakkha A/avaka said this to
Bhagavat : ' Come out, O Samarna !’

‘Yes, O friend !’ so saying Bhagavat came out.

‘Enter, O Samana!’

! Dhammassa #a sudhammatam.
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‘Yes, O friend!" so saying Bhagavat entered.

A fourth time the Yakkha A/avaka said this to
Bhagavat : * Come out, O Samana!’

‘I shall not come out to thee, O friend, do what
thou pleasest.’

‘1 shall ask thee a question, O Samana, if thou
canst not answer it, I will either scatter thy thoughts
or cleave thy heart, or take thee by thy fcet and
throw thee over to the other shore of the Ganga.’

‘I do not see, O friend, any one in this world nor
in the world of gods, Maras, Brahmans, amongst the
beings comprising gods. men, Samazas, and Brah-
manas, who can either scatter my thoughts or
cleave my heart, or take me by the fect and throw
me over to the other shore of the Ganga, however,
O friend, ask what thou pleasest.’

Then the Yakkha A/avaka addressed Bhagavat
in stanzas:

1. What in this world is the best property for a
man ? what, being well done, conveys happiness?
what is indeed the sweetest of sweet things? how
lived do they call life the best ?’ (180)

2. Bhagavat said: ‘ Faith is in this world the
best property for a man; Dhamma, well observed,
conveys happiness ; truth indeed is the sweetest of
things, and that life they call the best which is lived
with understanding.’ (181)

3. Adavaka said: ‘How does one cross the
stream (of existence)? how does one cross the
sea? how does one conquer pain? how is one
purified ?’ (182)

4. Bhagavat said: *‘By faith one crosses the
stream, by zeal the sea, by exertion one conquers
pain, by understanding one is purified.’ (183)
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5. A/avaka said : * How does one obtain under-
standing ? how does one acquire wealth? how does
one obtain fame ? how does one bind friends (to
himself)? how does one not grieve passing away
from this world to the other?’ (184)

6. Bhagavat said. ‘He who believes in the
Dhamma of the venerable ones as to the acquisi-
tion of Nibbana, will obtain understanding from his
desire to hear, being zealous and discerning.  (185)

7. * He who does what is proper, who takes the
yoke (upon him and) exerts himself, will acquire
wealth, by truth he will obtain fame, and being
charitable he will bind friends (to himself). (186)

8. ‘He who is faithful and leads the life of a
householder, and possesses the following four
Dhammas (virtues), truth, justice (dhamma), firm-
ness, and liberality,—such a one indeed does not
grieve when passing away. (187)

9. ‘Pray, ask also other Samanas and Brihmawas
far and wide, whether there is found in this world
anything greater than truth, self-restraint, hiberahty,
and forbearance.’ (188)

10. Alavaka said: ‘Why should 1 now ask
Samanas and Brihmaras far and wide? [ now
know what is my future good. (189)

11. ‘For my good Buddha came to live at Alavi;
now I know where (i.e. on whom bestowed) a gift
will bear great fruit. (190)

12. *I will wander about from village to village,
from town to town, worshipping the perfectly en-
lightened (sambuddha) and the perfection of the
Dhamma.’ (191)

Alavakasutta is ended.
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11. VIGAYASUTTA.

A reflection on the worthlessness of the human body; a fol-
lower of Buddha only sees the body as it really is, and conse-
quently goes to Nibbina.—Comp. Gitaka I, p. 146.

1. If either walking or standing, sitting or lying,
any one contracts (or) stretches (his body, then) this
is the motion of the body. (192)

2. The body which is put together with bones
and sinews, plastered with membrane and flesh, and
covered with skin, is not seen as it really’is.  (193)

3. It is filled with the intestines, the stomach, the
lump of the liver, the abdomen, the heart, the lungs,
the kidneys, the spleen. (194)

4. With mucus, saliva, perspiration, lymph, blood,
the fluid that lubricates the joints, bile, and fat. (195)

5. Then in nine streams impurity flows always
from it; from the eye the eye-excrement, from the
ear the ear-excrement, (196)

6. Mucus from the nose, through the mouth it
ejects at one time bile and (at other times) it ejects
phlegm, and from (all) the body come sweat and
dirt. (197)

7. Then its hollow head is filled with the
brain. A fool led by ignorance thinks it a fine
thing. (198)

8. And when it lies dead, swollen and livid,
discarded in the cemetery, relatives do not care
(for it). (199)

9. Dogs eat it and jackals, wolves and worms;
crows and vultures eat it, and what other living
creatures there are. (200)

10. The Bhikkhu possessed of understanding in
this world, having listened to Buddha's words, he
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certainly knows it (i. e. the body) thoroughly, for he
sees it as it really is. (201)

11. As this (living body is) so is that (dead one),
as this is so that (will be'); let one put away desire
for the body, both as to its interior and as to its
exterior. (202)

12. Such a Bhikkhu who has turned away from de-
sire and attachment, and is possessed of understand-
ing in this world, has (already) gone to the immortal
peace, the unchangeable state of Nibb4dna.  (203)

13. This (body) with two feet is cherished (al-
though) impure, ill-smelling, filled with various kinds
of stench, and trickling here and there. (204)

14. He who with such a body thinks to exalt
himself or despises others—what else (is this) but
blindness ? (205)

Vigaydsutta is ended.

12. MUNISUTTA.

Definition of a Muni.

1. From acquaintanceship arises fear, from house-
life arises defilement ; the houseless state, freedom
from acquaintanceship—this is indeed the view of
a Muni. (206)

2. Whosoever, after cutting down the (sin that has)
arisen, does not let (it again) take root and does not
give way to it while springing up towards him, him

! Yathi idam tathd etam
Yathg etam tathd idam

(10} D
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the solitarily wandering they call a Muni; such a
great Isi has seen the state of peacel. (207)

3. Having considered the causes (of sin, and)
killed the seed, let him not give way to desire for
it; such a Muni who sees the end of birth and
destruction (i. e. Nibbéna), after leaving reasoning
behind, does not enter the number (of living
beings) 2. (208)

4. He who has penetrated all the resting-places®
(of the mind, and) does not wish for any of them,—
such a Muni indeed, free from covetousness and free
from greediness, does not gather up (resting-places),
for he has reached the other shore. (209)

5. The man who has overcome everything, who
knows everything, who is possessed of a good
understanding, undefiled in all things (dhamma),
abandoning everything, liberated in the destruc-
tion of desire (1.e. Nibbé&na), him the wise style a
Muni*. (210)

6. The man who has the strength of understand-
ing, is endowed with virtue and (holy) works, is
composed, delights in meditation, is thoughtful, free
from ties, free from harshness (akhila), and free from
passion, him the wise style a Muni. (211)

7. The Muni that wanders solitarily, the zealous,

' Yo galam ukkhigga na ropayeyya
Giyantam assa ninuppavekkhe
Tam 4hu ekam muninam Aarantam,
Addakkhi so santipadam mahesi.

¥ Samkhiya vatthGmi pamdya bigam
Sinebam assa ninuppavekése,

Sa ve muni giukhayantadassi

Takkam pahiya na upeti samkham.
3 Nivesanini. Comp. Dutthaka, v. 6,
¢ Comp. Dbp. v. 353
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that is not shaken by blame and praise, like a lion
not trembling at noises, like the wind not caught in a
net, like a lotus not soiled by water, leading others,
not led by others, him the wise style a Muni. (212)

8. Whosoever becomes firm as the post in a
bathing-place, in whom others acknowledge pro-
priety of speech, who 1s free from passion, and
(endowed) with well-composed senses, such a one
the wise style a Muni. (213)

9. Whosoever is firm, like a straight shuttle, and
is disgusted with evil actions, reflecting on what is
just and unjust, him the wise style a Muni. (214)

10. Whosoever is self-restrained and does not do
evil, is a young or middle-aged Muni, self-subdued,
one that should not be provoked (as) he does not
provoke any, him the wise style a Muni. (215)

11. Whosoever, living upon what is given by
others, receives a lump of rice from the top, from
the middle or from the rest (of the vessel, and) does
not praise (the giver) nor speak harsh words, him
the wise style a Muni. (216)

12. The Muni that wanders about abstaining from
sexual intercourse, who in his youth is not fettered
in any case, is abstaining from the insanity of pride,
hiberated, him the wise style a Muni. (217)

13. The man who, having penetrated the world,
sees the highest truth, such a one, after crossing the
stream and sea (of existence), who has cut off all
ties, is independent, free from passion, him indeed
the wise style a Muni. (218)

14. Two whose mode of life and occupation are
quite different, are not equal : a householder main-
taining a wife, and an unselfish virtuous man. A
householder (is intent) upon the destruction of

D2



36 URAGAVAGGA.

other living creatures, being unrestrained; but a
Muni always protects living creatures, being re-
strained. (219)

15. As the crested bird with the blue neck (the
peacock) never attains the swiftness of the swan,
even so a householder does not equal a Bhikkhu,
a secluded Muni meditating in the wood. (220)

Munisutta is ended.

Uragavagga is ended.




II. KULAVAGGA.

1. RATANASUTTA.

For all beings salvation 1s only to be found 1n Buddha, Dhamma,
and Sangha — Text and translation in Childers’ Khuddaka
Piska, p 6.

1. Whatever spirits have come together here,either
belonging to the earth or living in the air, let all
spirits be happy, and then listen attentively to what
is said. (221)

2. Therefore, O spirits, do ye all pay attention,
show kindness to the human race who both day and
night bring their offerings; therefore protect them
strenuously. (222)

3. Whatever wealth there be here or in the other
world, or whatever excellent jewel in the heavens, it
is certainly not equal to Tathigata. This excellent
jewel (1s found) in Buddha, by this truth may there
be salvation. (223)

4. The destruction (of passion), the freedom from
passion, the excellent immortality which Sakyamuni
attained (being) composed,—there is nothing equal
to that Dhamma. This excellent jewel (is found) in
the Dhamma, by this truth may there be salva-
tion. (224)

5. The purity which the best of Buddhas praised,
the meditation which they call uninterrupted, there
is no meditation like this. This excellent jewel (is
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found) in the Dhamma, by this truth may there be
salvation. (225)

6. The eight persons that are praised by the
righteous’, and make these four pairs, they are
worthy of offerings, (being) Sugata’s disciples; what
is given to these will bear great fruit. This ex-
cellent jewel (is found) in the Assembly (sangha),
by this truth may there be salvation. (226)

7. Those who have applied themselves studiously
with a firm mind and free from desire to the com-
mandments of Gotama, have obtained the highest
gain, having merged into immortality, and enjoying
happiness after getting it for nothing. This excel-
lent jewel (is found) in the Assembly, by this truth
may there be salvation. (227)

8. As a post in the front of a city gate is firm in
the earth and cannot be shaken by the four winds, like
that [ declare the righteous man to be who, having
penetrated the noble truths, sees (them clearly).
This excellent jewel (is found) in the Assembly, by
this truth may there be salvation. (228)

9. Those who understand the noble truths well
taught by the profoundly wise (i.e. Buddha), though
they be greatly distracted, will not (have to) take the
eighth birth. This excellent jewel (is found) in the
Assembly, by this truth may there be salvation. (229)

10. On his (attaining the) bliss of (the right) view
three things (dhammas) are left behind (by him):
conceit and doubt and whatever he has got of virtue
and (holy) works. He is released also from the four
hells, and he is incapable of committing the six

! The Commentator: satam pasatth4 ti sappurisehi buddha-
patitekabuddhasivakehs asfichi 22 devamanussehi pasauthi,
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deadly sins. This excellent jewel (is found) in the
Assembly, by this truth may there be salvation. (230)

11. Even if he commit a sinful deed by his body,
or in word or in thought, he is incapable of conceal-
ing it, (for) to conceal is said to be impossible for
one that has seen the state (of Nibbina). This
excellent jewel (is found) in the Assembly, by this
truth may there be salvation. (231)

12. As in a clump of trees with their tops in
bloom in the first heat of the hot month, so (Buddha)
taught the excellent Dhamma leading to Nibbéna to
the greatest benefit (for all). This excellent jewel (is
found) in Buddha, by this truth may there be salva-
tion. 232)

13 The excellent one who knows what is excel-
lent, who gives what is excellent, and who brings
what is excellent, the incomparable one taught the
excellent Dhamma. This excellent jewel (1s found) in
Buddha, by this truth may there be salvation.  (233)

14. The old is destroyed, the new has not arisen,
those whose minds are disgusted with a future exist-
ence, the wise who have destroyed their seeds (of
existence, and) whose desires do not increase, go out
like this lamp. This excellent jewel (1s found) in the
Assembly, by this truth may there be salvation. (234)

15. Whatever spirits have come together here,
either belonging to the earth or living in the air, let
us worship the perfect (tathdgata) Buddha,revered by
gods and men ; may there be salvation. (233)

16. Whatever spints have come together here,
either belonging to the earth or living in the air, let
us worship the perfect (tathigata) Dhamma, revered
by gods and men ; may there be salvation.  (236)

17. Whatever spirits have come together here,
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either belonging to the earth or living in the air, let
us worship the perfect (tathdgata) Sangha, revered
by gods and men ; may there be salvation. (237)

Ratanasutta is ended.

2. AMAGANDHASUTTA

A bad mind and wicked deeds are what defiles a man, no outward
observances can punfy him, Comp. Gospel of 5. Matthew
xv. 10.

1. Amagandhabrahmaza: ‘Those who eat sa-
méika, 4ingtlaka, and 4inaka, pattaphala, milaphala,
and gaviphala (different sorts of grass, leaves, roots,
&c.). justly obtained of the just, do not speak false-
hood,(nor are they}desirous of sensual pleasures (238)

2. ‘He who eats what has been well prepared, well
dressed, what is pure and excellent, given by others,
he who enjoys food made of rice, eats, O Kassapa,
Amagandha (what defiles one). (239)

3 *(The charge of) Amagandha does not apply to
me,’ so thou sayest, ‘O Brahman (brahmabandhu,
although) enjoying food (made) of rice together
with the well-prepared flesh of birds. [ ask thee,
O Kassapa, the meaning of this, of what description
(is then) thy Amagandha ' (240)

4. Kassapabuddha: ‘Destroying living beings,
killing, cutting, binding, stealing, speaking falsehood,
fraud and deception, worthless reading ', intercourse
with another's wife ;—this is Amagandha, but not
the eating of flesh. (241)

! Agghenakuggan t niratthakinatthaganakaganthapariyipu-
manam. Commentator.
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5. ‘Those persons who in this world are unre-
strained in (enjoying) sensual pleasures, greedy of
sweet things, associated with what is impure, sceptics
(natthikadi¢/Zi), unjust, difficult to follow ;—this is
Amagandha, but not the eating of flesh. (242)

6. ‘ Those who are rough, harsh, backbiting, trea-
cherous, merciless, arrogant, and (who being) illiberal
do not give anything to any one;—this is Ama-
gandha, but not the eating of flesh. (243)

7. * Anger, intoxication, obstinacy, bigotry, deceit,
envy, grandiloquence, pride and conceit, intimacy
with the unjust;—this 1s Amagandha, but not the
eating of flesh. (244)

8. ‘Those who in this world are wicked, and such as
do not pay their debts, are slanderers, false in t':eir
dealings, counterfeiters, those who in this world
being the lowest of men commit sin ;—this is Ama-
gandha, but not the cating of flesh (245)

9. ‘ Those persons who in this world are unre-
stramned (in their behaviour) towards living creatures,
who are bent upon injuring after taking others’
(goods), wicked, cruel, harsh, disrespectful ;,—this is
Amagandha, but not the eating of flesh. (246)

10 ‘Those creatures who are greedy of these
(living beings, who are) hostile, offending; always
bent upon (evil) and therefore, when dead, go to
darkness and fall with their heads downwards into
hell ;—~this is Amagandha, but not the eating of
flesh. (247)

11. ‘Neither the flesh of fish, nor fasting, nor
nakedness, nor tonsure, nor matted hair, nor dirt,
nor rough skins, nor the worshipping of the fire, nor
the many immortal penances in the world, nor hymns,
nor oblations, nor sacrifice, nor observance of the
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seasons, purify a mortal who has not conquered his
doubt *. (248)

12. ‘ The wise man wanders about with his organs
of sense guarded, and his senses conquered, standing
firm in the Dhamma, delighting in what is right and
mild; having overcome all ties and left behind all pain,
he does not cling to what is seen and heard.” (249)

13. Thus Bhagavat preached this subject again
and again, (and the Brahmana) who was accomplished
in the hymns (of the Vedas) understood it; the Mun
who is free from defilement, independent, and difficult
to follow, made it clear in various stanzas. (250)

14. Having heard Buddha's well-spoken words,
which are free from defilement and send away all
pain, he worshipped Tathfigata’s (feet) in hrmilty,
and took orders at once. (251)

Amagandhasutta is ended.

3. HIRISUTTA.
On true friendship.

1. He who transgresses and despises modesty,
who says, ‘I am a friend,’ but does not undertake
any work that can be done, know (about) him- ‘he
is not my (friend).’ (252)

2. Whosoever uses pleasing words to friends with-
out effect?, him the wise know as one that (only) talks,
but does not do anything. (253)

3. He is not a friend who always eagerly suspects
a breach and looks out for faults; but he with whom
he dwells as a son at the breast (of his mother),

' Comp. Dhp. v 141.
* Ananvayan ti yam attham dassdmi karissdmfti bhdsati tena
ananugatam. Commentator.
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he is indeed a friend that cannot be severed (from
him) by others. (254)
4. He who hopes for fruit, cultivates the energy
that produces joy and the pleasure that brings praise,
(while) carrying the human yoke . (255)
5. Having tasted the sweetness of seclusion and
tranquillity one becomes free from fear and free from
sin,drinking in the sweetness of the Dhamma? (256)
Hirisutta is ended.

4. MAHAMANGALASUTTA.

Buddha defines the highest blessing to a deity.— Text by Grimblot
in Journal Asiatique, t xvni (1871), p 229, and by Childers in
Kh. Pdfha, p 4, translation by Gogerly mn the Ceylon Frnend,
1839, p 208, by Childers in Kh Pi/ka, p. 4; and by L. Feer
n Journal Asiatique, t xvin (1B71), p 296.

So it was heard by me:

At one time Bhagavat dwelt at Savatthi, in Geta-
vana, in the park of Anithapindika. Then, when
the night had gone, a deity of beautiful appearance,
having illuminated the whole Getavana, approached
Bhagavat, and having approached and saluted him,
he stood apart, and standing apart that deity ad-
dressed Bhagavat in a stanza:

1. ‘Many gods and men have devised blessings,
longing for happiness, tell thou (me) the highest
blessing.’ (257)

2. Buddha said: * Not cultivating (the society of)

! PAmuggakaranam fhinam
Pasamsivahanam sukham
Phalinisamso* bhiveti
Vahanto porisam dhuram.

3 Comp. Dhp. v. z05.

* Phalam pafikahkhaméno phalimsamso. Commentator
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fools, but cultivating (the society of) wise men, wor-
shipping those that are to be worshipped, this is the
highest blessing. (258)
3. ‘To live in a suitable country, to have done
good deeds in a former (existence), and a thorough
study of one’s self, this is the highest blessing. (259)
4.‘Great learning andskill,well-learnt discipline,and
well-spoken words, this is the highest blessing. (260)
5. " Waiting on mother and father, protecting child
and wife, and a quiet calling, this is the highest
blessing. (261)
6. ‘Giving alms, living religiously, protecting
relatives, blameless deeds, this is the highest bless-
ing. (262)
7. ‘ Ceasing and abstaining from sin, refraining
from intoxicating drink, perseverance in the Dham-
mas, this is the highest blessing. (263)
8. ' Reverence and humility, contentment and gra-
titude, the hearing of the Dhamma at due seasons,
this is the highest blessing. (264)
9. ‘ Patience and pleasant speech, intercourse with
Samaras, religious conversation at due seasons, this
is the highest blessing. (265)
10. ‘Penance and chastity, discernment of the
noble truths, and the realisation of Nibbina, this is
the highest blessing. (266)
11. ‘ He whose mind is not shaken (when he is)
touched by the things of the world (lokadhamma),
(but remains) free from sorrow, free from defilement,
and secure, this is the highest blessing. (267)
12. ‘ Those who, having done such (things), are
undefeated in every respect, walk in safety every-
where, theirs is the highest blessing.’ (268)

Mahédmangala is ended.
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5. SOKILOMASUTTA.

The Yakkha SO#iloma threatens to harmn Buddha, if he cannot
answer his questions. Buddha answers that all passions pro-
ceed from the body.

So it was heard by me:

At one time Bhagavat dwelt at Gaya (seated) on
a stone seat in the realm of the Yakkha St/iloma.
And at that time the Yakkha Khara and the Yakkha
Stiloma passed by, not far from Bhagavat. And
then the Yakkha Khara said this to the Yakkha
So4iloma : * Is this man a Samana ?’

St4iloma answered: ‘ He is no Samaza, he is a
Samanaka (a wretched Samana); however [ will
ascertain whether he is a Samara or a Samarnaka.’

Then the Yakkha St4iloma went up to Bhagavat,
and having gone up to him, he brushed against
Bhagavat’s body. Then Bhagavat took away his
body. Then the Yakkha Sotkiloma said this to
Bhagavat : * O Samara, art thou afraid of me ?’

Bhagavat answered: ‘ No, friend, I am not afraid
of thee, but thy touching me is sinful.’

Stkiloma said: ‘I will ask thee a question, O
Samana ; if thou canst not answer it I will either
scatter thy thoughts or cleave thy heart, or take thee
by the feet and throw thee over to the other shore
of the Ganga.’

Bhagavat answered: ‘I do not see, O friend,
neither in this world together with the world of the
Devas, M4ras, Brahmans, nor amongst the genera-
tion of Samana and Brihmanas, gods and men, the
one who can either scatter my thoughts or cleave
my heart, or take me by the feet and throw me over
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to the other shore of the Ganga. However ask, O
friend, what thou pleasest.’” Then the Yakkha
Sitiloma addressed Bhagavat in a stanza:

1. * What origin have passion and hatred, dis-
gust, delight, and horror? wherefrom do they arise ?
whence arising do doubts vex the mind, as boys vex
a crow >’ (269)

2. Buddha said: * Passion and hatred have their
origin from this {body), disgust, delight, and horror
arise from this body ; arising from this (body) doubts
vex the mind, as boys vex a crow. (270)

3 ‘They originate in desire, they arise in self,
like the shoots of the banyan tree; far and wide
they are connected with sensual pleasures, like the
miluvd creeper spread in the wood. (271)

4 ‘Those who know whence it (sin) arises, drive
it away. Listen, O Yakkha! They cross over
this stream that is difficult to cross, and has not
been crossed before, with a view to not being born
again.’ (272)

Stkilomasutta is ended.

6. DHAMMAAKARIYASUTTA or KAPILA-
SUTTA.

The Bhikkhus are admonished to rid themselves of sinful persons,
and advised to lead a pure life.

1. A just life, a religious life, this they call the
best gem, if any one has gone forth from house-life
to a houseless life. (273)

2. But if he be harsh-spoken, and like a beast
delighting in injuring (others), then the life of such
a one is very wicked, and he increases his own
pollution. (274)
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3. A Bhikkhu who delights in quarrelling and is
shrouded in folly, does not understand the Dhamma
that is preached and taught by Buddha. (275)

4. Injuring his own cultivated mind, and led by
ignorance, he does not understand that sin is the
way leading to hell. (276)

5. Having gone to calamity, from womb to womb,
from darkness to darkness, such a Bhikkhu verily,
after passing away, goes to pain. (277)

6. As when there is a pit of excrement (that has be-
come) full during a number of years,—he who should
be such a one full of sin is difficult to purify. (278)

7. Whom you know to be such a one, O Bhikkhus,
(a man) dependent on a house, having sinful desires,
sinful thoughts, and being with sinful deeds and
objects, (279)

8. Him do avoid, being all in concord, blow him
away as sweepings, put him away as rubbish. (280)

9. Then remove as chaff those that are no Sama-
nas, (but only) think themselves, blowing away those
that have sinful desires and those with sinful deeds
and objects. (281)

10. Be pure and live together with the pure,
being thoughtful ; then agreeing (and) wise you will
put an end to pain. (282)

Dhamma#ariyasutta is ended.

7. BRAHMANADHAMMIKASUTTA.

Wealthy Brihmanas come to Buddha, asking about the customs of
the ancient Brihmamas Buddha describes their mode of hfe
and the change wrought 1n them by seeing the king’s nches, and
furthermore, how they induced the king to commut the sin of
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having living creatures slain at sacrifices. On hearing Buddha's

enlightened discourse the wealthy Brihmamas are converted.

Compare Sp Hardy’s Legends, p. 46.

So it was heard by me:

At one time Bhagavat dwelt at Savattht, in Geta-
vana, in the park of Anithapindika. Then many
wealthy Brihmaras of Kosala, decrepit, elderly, old,
advanced in age, or arrived at extreme old age, went
to Bhagavat, and having gone to him they talked
pleasantly with him, and after having had some
pleasant and remarkable talk with him, they sat
down apart. Sitting down apart these wealthy
Brahmanas said this to Bhagavat: ‘O venerable
Gotama, are the Brihmanas now-a-days seen (en-
gaged) in the Brihmanical customs (dhamma) of
the ancient Brahmarnas ?’

Bhagavat answered : * The Brahmanas now-a-days,
O Brahmanas, are not seen (engaged) in the Brih-
manical customs of the ancient Brahmanas.’

The Brahmanas said :  Let the venerable Gotama
tell us the Brahmanical customs of the ancient Brih-
manas, if it is not inconvenient to the venerable
Gotama.’

Bhagavat answered : ‘ Then listen, O Bridhmaras,
pay great attention, I will speak.’

‘Yes,' so saying the wealthy Brahmazas listened
to Bhagavat. Bhagavat said this :

1. The old sages (isayo) were self-restrained, peni-
tent; having abandoned the objects of the five
senses, they studied their own welfare. (283)

2. There were no cattle for the Brihmanas, nor
gold, nor corn, (but) the riches and corn of medita-
tion were for them, and they kept watch over the
best treasure. (284)
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3. What was prepared for them and placed as food
at the door, they thought was to be given to those that
seek for what has been prepared by faith. (285)

4. With garments variously coloured, with beds
and abodes, prosperous people from the provinces
and the whole country worshipped those Brih-
mazas. (286)

5. Inviolable were the Brahmanas, invincible, pro-
tected by the Dhamma, no one opposed them (while
standing) at the doors of the houses anywhere. (287)

6. For forty-eight years they practised juvenile
chasuty, the Brahmazas formerly went in search of
science and exemplary conduct. (288)

7. The Brihmanas did not marry (a woman be-
longing to) another (caste), nor did they buy a wife,
they chose living together in mutual love after
having come together. (289)

8. Excepting from the time about the cessation of
the menstruation else the Brahmaras did not induige
in sexual intercourse !, (290)

9. They praised chastity and virtue, rectitude,
mildness, penance, tenderness, compassion, and pa-
tience. (291)

10. He who was the best of them, a strong Brah-
mana, did not (even) in sleep indulge in sexual

intercourse. (292)
11. Imitating his practices some wise men in this
world praised chastity and patience. (293)

12. Having asked for rice, beds, garments, butter,
and oil, and gathered them justly, they made sacri-

! Adijlatra tamhd samayd
Utuveramanim pati
Antari methunam dhammam

Nisu gakbianti brihmansi.
(16) E
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fices out of them, and when the sacrifice came on,
they did not kill cows. (294)

13. Like unto a mother, a father, a brother, and
other relatives the cows are our best friends, in
which medicines are produced. (2953)

14. They give food, and they give strength, they
likewise give (a good) complexion and happiness ;
knowing the real state of this, they did not kill
cows. (296)

15. They were graceful, large, handsome, re-
nowned, Brahmanas by nature, zealous for their
several works; as long as they lived in the world,
this race prospered. (297)

16. But there was a change in them: after gra-
dually seeing the king’s prosperity and adorned
women, (298)

17. Well-made chariots drawn by noble horses,
carpets in variegated colours, palaces and houses,
divided into compartments and measured out, (299)

18, The great human wealth, attended with a
number of cows, and combined with a flock of beau-
tiful women, the Brdhmanas became covetous. (300)

19. They then, in this matter, having composed
hymns, went to Okk4ka, and said : * Thou hast much
wealth and corn, sacrifice thy great property, sacrifice
thy great wealth.’ (301)

20. And then the king, the lord of chariots, in-
structed by the Brdhmansas, brought about assa-
medha, purisamedha, sammipisa, and vA#ipeyya
without any hinderance, and having offered these
sacrifices he gave the Brahmasas wealth: (302)

21. Cows, beds, garments, and adorned women,
and well-made chariots, drawn by noble horses,
carpets in variegated colours, (303)
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22. Beautiful palaces, well divided into compart-
ments ; and having filled these with different (sorts of )
corn, he gave this wealth to the Brihmanas. (304)

23. And they having thus received wealth wished
for a store, and the desire of those who had given
way to (their) wishes increased still more, they then,
in this matter, having composed hymns, went again
to Okkéka, and said : (305)

24. * As water, earth, gold, wealth, and corn, even
so are there cows for men, for this is a requisite for
living beings; sacrifice thy great property, sacrifice
thy wealth’ (306)

25. And then the king, the lord of chariots, in-
structed by the Brdhmawnas, caused many hundred
thousand cows to be slain in offerings. (307)

26. The cows, that are like goats, do not hurt
any one with their feet or with either of their horns,
they are tender, and yield vessels (of milk),—seizing
them by the horns the king caused them to be slain
with a weapon. (308)

27. Then the gods, the forefathers, Inda, the
Asuras, and the Rakkhasas cried out: ‘This is
injustice, because of the weapon falling on the
cows. (309)

28. There were formerly three diseases: desire,
hunger, and decay, but from the slaying of cattle
there came ninety-eight. (310)

29. This injustice of (using) violence that has
come down (to us), was old; innocent (cows) are
slain, the sacrificing (priests) have fallen off from
the Dhamma. (311)

30. So this old and mean Dhamma is blamed by
the wise ; where people see such a one, they blame
the sacrificing priest. 312)
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31. So Dhamma being lost, the Suddas and the
Vessikas disagreed, the Khattiyas disagreed in mani-
fold ways, the wife despised her husband. (313)

32. The Khattiyas and the Brahmasas and those
others who had been protected by their castes, after
doing away with their disputes on descent, fell into
the power of sensual pleasures. (314)

This having been said, those wealthy Brahmanas
said to Bhagavat as follows:

‘ It is excellent, O venerable Gotama! It is excel-
lent, O venerable Gotama! As one raises what has
been overthrown, or reveals what has been hidden,
or tells the way to him who has gone astray, or
holds out an oil lamp in the dark that those who
have eyes may see the objects, even so by the
venerable Gotama in manifold ways the Dhamma
has been illustrated ; we take refuge in the vener-
able Gotama, in the Dhamma, and in the Assembly
of Bhikkhus; may the venerable Gotama receive us
as followers (upisaka), who from this day for life
have taken refuge (in him).’

Brihmasadhammikasutta is ended.

8. NAVASUTTA.

On choosing a2 good and learned teacher.

1 A man should worship him from whom he
learns the Dhamma, as the gods (worship) Inda;
the learned man being worshipped and pleased with
him, makes the (highest) Dhamma manifest. (315)

2. Having heard and considered that (Dhamma),
the wise man practising the Dhamma that is in
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accordance with the (highest) Dhamma, becomes
learned, expert, and skilful, strenuously associating
with such a (learned teacher). (316)

3. He who serves a low (teacher), a fool who has
not understood the meaning, and who is envious,
goes to death, not having overcome doubt, and not
having understood the Dhamma. (317)

4. As a man, after descending into a river, a
turgid water with a rapid current, is borne along
following the current,—how will he be able to put
others across? (318)

5 Even so how will a man, not having under-
stood the Dhamma, and not attending to the ex-
planation of the learned and not knowing it himself,
not having overcome doubt, be able to make others
understand it ? (319)

6. As one, having gone on board a strong ship,
provided with oars and rudder, carries across in it
many others, knowing the way to do it, and being
expert and thoughtful, (320)

7. So also he who is accomplished, of a cultivated
mind, learned, intrepid, makes others endowed with
attention and assiduity understand it, knowing (it
himself). 321)

8. Therefore indeed one should cultivate (the
society of) a good man, who is intelligent and
learned ; he who leads a regular life, having under-
stood what is good and penetrated the Dhamma,
will obtain happiness. (322)

Nivasutta 1s ended.
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9. KIMSILASUTTA.
How to obtain the highest good.

1. By what virtue, by what conduct, and perform-
ing what works, will a man be perfectly established
(in the commandments) and obtain the highest
good ? (323)

2. Let him honour old people, not be envious,
let him know the (right) time for seeing his teachers,
let him know the (right) moment for listening to their
religious discourses, let him assiduously hearken to
their well-spoken (words). (324)

3. Let him in due time go to the presence of his
teachers, let him be humble after casting away ob-
stinacy, let him remember and practise what is good,
the Dhamma, self-restraint, and chastity. (325)

4. Let his pleasure be the Dhamma, let him de-
hght in the Dhamma, let him stand fast in the
Dhamma, let him know how to enquire into the
Dhamma, let him not raise any dispute that pol-
lutes the Dhamma, and let him spend his time
in (speaking) well-spoken truths?. (326)

5. Having abandoned ridiculous talk, [amentation,
corruption, deceit, hypocrisy, greediness and haughti-
ness, clamour and harshness, depravity and foolish-
ness, let him live free from infatuation, with a steady
mind, (327)

6. The words, the essence of which is under-
stood, are well spoken, and what is heard, if under-
stood, contains the essence of meditation; but the
understanding and learning of the man who is hasty
and careless, does not increase. (328)

! Comp. Dhp. v. 364.
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7. Those who delight in the Dhamma, proclaimed
by the venerable ones, are unsurpassed in speech,
mind and work, they are established in peace, ten-
derness and meditation, and have gone to the essence
of learning and understanding. (329)

Kimstlasutta is ended.

10. UTTHANASUTTA.
Advice not to be lukewarm and slothful.

1. Rise, sit up, what is the use of your sleeping ; to
those who are sick, pierced by the arrow (of pain),
and suffering, what sleep is there ? (330)

2. Rise, sit up, learn steadfastly for the sake of
peace, let not the king of death, knowing you to
be indolent (pamatta), befool you and lead you into
his power. (331)

3. Conquer this desire which gods and men stand
wishing for and are dependent upon, let not the
(right) moment pass by you; for those who have
let the (right) moment pass, will grieve when they
have been consigned to hell. (332)

4. Indolence (paméda) is defilement, continued
indolence is defilement; by earnestness (appamada)
and knowledge let one pull out his arrow. (333)

Utt/sAnasutta is ended.

11. RAHULASUTTA.

Buddha recommends the hfe of a recluse to Rhula, and admonishes
him to turn his mind away from the world and to he moderate.

1. Bhagavat said: ‘Dost thou not despise the
wise man, from living with him constantly? Is he



56 KOLAVAGGA.

who holds up a torch to mankind honoured by
thee ?’ (334)

2. Rihula: ‘I do not despise the wise man, from
living with him constantly; he who holds up a torch
to mankind is always honoured by me.’ (335)

Vatthugatha.

3. Bhagavat: ‘ Having abandoned the objects of
the five senses, the beautiful, the charming, and
gone out from thy house with faith, do thou put
an end to pain, (336)

4. ‘Cultivate (the society of) virtuous friends and
a distant dwelling-place, secluded and quiet; be
moderate in food ! (337)

5. ‘Robes, alms (in bowl), requisites (for the
sick), a dwelling-place,—do not thirst after these
(things), that thou mayest not go back to the world
again. (338)

6. ‘' Be subdued according to the precepts, and as
to the five senses, be attentive as regards thy body,
and be full of disgust (with the world). (339)

7. * Avoid signs, what is pleasant and is accom-
panied with passion, turn thy mind undisturbed and
well composed to what is not pleasant. (340)

8. ‘Cherish what is signless, leave the inclina-
tions for pride; then by destroying pride thou
shalt wander calm.’ (341)

So Bhagavat repeatedly admonished the venera-
ble Rihula with these stanzas.

R4hulasutta is ended.

! Mitte bhagassu kalyine
Pantasi 4a sayanisanam
Vivittam appanmigghosam,
Mattafifid hoh: bhogane

Comp. Dhp. v. 18 3nd v. 375.
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12. VANGISASUTTA.

Vangisa desires to know the fate of Nigrodhakappa, whether he
has been completely extingushed, or whether he 1s still with
some elements of existence left behind He 1s answered by

Buddha.

So 1t was heard by me:

At one time Bhagavat dwelt at AzZavt, in the
temple of Aggi/ava. At that time the teacher of
the venerable Vangisa, the Thera, by name Nigro-
dhakappa, had attained bhss not long before (atira-
parinibbuta). Then this reflection occurred to the
venerable Vangisa, while reured and meditating :

Whether my teacher be blessed (parinibbuta) or
whether he be not blessed. Then the venerable
Vangisa, at the evening time, coming forth from his
retirement went to Bhagavat, and having gone to
him he sat down apart after saluting him, and sit-
ting down apart the venerable Vangisa said this
to Bhagavat:

‘ Lord, while retired and meditating, this reflec-
tion occurred to me here: Whether my teacher be
blessed or whether he be not blessed’

Then the venerable Vangisa, rising from his seat,
throwing his robe over one shoulder and bending
his joined hands towards Bhagavat, addressed him
in stanzas:

1. ‘We ask the Master of excellent understand-
ing : he who in this world had cut off doubt, died
at Aggi/ava, a Bhikkhu, well known, famous, and
of a calm mind. (342)

2. * The name “ Nigrodhakappa™ was given to
that Brdhmama by thee, O Bhagavat; he wandered
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about worshipping thee, having liberation in view,
strong, and seeing Nibbina. (343)

3. O Sakka, thou all-seeing, we all wish to learn
(something about) this disciple; our ears are ready
to hear, thou art our Master, thou art incom-
parable. (344)

4. * Cut off our doubt, tell me of him, inform us
of the blessed, O thou of great understanding; speak
in the midst of us, O thou all-seeing, as the thousand-
eyed Sakka (speaks in the midst) of the gods. (345)

5. ‘ Whatever ties there are in this world (con-
stituting) the way to folly, combined with ignorance,
forming the seat of doubt, they do not exist before
Tathigata, for he is the best eye of men. (346)

6. *If a man does not for ever dispel the sin as
the wind (dispels) a mass of clouds, all the world
will be enveloped in darkness, not even illustrious
men will shine. (347)

7. * Wise men are light-bringers, therefore, O wise
man, | consider thee as such a one; we have come
to him who beholds meditation, reveal Kappa to us
in the assembly. (348)

8. ‘Uplft quickly, O thou beautiful one, thy
beautiful voice, like the swans drawing up (their
necks), sing softly with a rich and well-modulated
voice ; we will all listen to thee attentively. (34¢)

9. ‘Having earnestly called upon him who has
completely left birth and death behind and shaken
off (sin), I will make him proclaim the Dhamma, for
ordinary people cannot do what they want, but the
Tathigatas act with a purpose . (350)

! Pahinagatimarasam asesam
Niggayha dhonam vadessimi dhammasm,
Na kdmakiro hi puthugganinam
Samkheyyakiro 4a tathdgatinam.



VANGISASUTTA. 59

10. ‘ This full explanation by thee, the perfectly
wise, is accepted, this last clasping of the hands is
well bent, O thou of high wisdom, knowing (Kappa's
transmigration), do not delude us™. (351)

11. ‘Having perfectly? comprehended the Dham-
ma of the venerable ones, do not delude (us), O thou
of unsurpassed strength, knowing (everything); as
one in the hot season pained by the heat (longs for)
water, so I long for thy words; send a shower of
learning. (352)

12. ‘ The rich religious life which Kapp4yana led,
has not that been in vain (to him), has he been
(completely) extinguished, or is he still with some
elements of existence (left behind)? How he was

liberated, that we want to hear.’ (353)
13. Bhagavat: ‘He cut off the desire for name and
form in this world,’ —so said Bhagavat,—‘ Karha's

(i.e. Méra’s) stream, adhered to for a long time,
he crossed completely birth and death,’ so said
Bhagavat, the best of the five (Brahmanas, paiia-
vaggiy4). (354)

14. Vangtsa: ‘ Having heard thy word, O thou
the best of the Isis, I am pleased; not in vain have
I asked, the Brdhmana did not deceive me. (355)

15. ‘As he talked so he acted, he was a (true)
disciple of Buddha, he cut asunder the outspread
strong net of deceitful death. (356)

16. ‘Kappiya (Kapp4dyana)saw, O Bhagavat, the be-

! Sampannaveyyikaranam tava-y-idam
Samuyggupaninassa samuggahitam,
Ayam adigali patéhimo suppanimito,
M4 mohay: ginam snomapasisia.
* Parovaran ti lokuttaralokiyavasena sundarisundaram dére
santikam vi. Commentator.
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ginning of attachment, Kappayana verily crossed the
realm of death, which is very difficult to cross.” (357)

Vangisasutta is ended.

13, SAMMAPARIBBAGANIYASUTTA.
The nght path for a Bhikkhu.

1. ' We will ask the Muni of great understanding,
who has crossed, gone to the other shore, is blessed
(parinibbuta), and of a firm mind: How does a
Bhikkhu wander rightly in the world, after having
gone out from his house and driven away de-
sire ?’ (358)

2. ‘ He whose (i1deas of) omens, meteors, dreams
and signs are destroyed,’—so said Bhagavat,—* such
a Bhikkhu who has abandoned the sinful omens,
wanders rightly in the world. (359)

3- ‘ Let the Bhikkhu subdue his passion for human
and divine pleasures, then after conquering exist-
ence and understanding the Dhamma, such a one
will wander rightly in the world. (300}

4. ‘Let the Bhikkhu, after casting behind him
slander and anger, abandon avarice and be free
from compliance and opposition, then such a one
will wander rightly in the world. (361)

5. ‘He who having left behind both what is
agreeable and what is disagreeable, not seizing
upon anything, is independent in every respect and
liberated from bonds, such a one will wander rightly
in the world. (362)

6. ‘ He does not see any essence in the Upadhis,
having subdued his wish and passion for attachments,
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he is independent and not to be led by others, such
a one will wander rightly in the world 2. (363)

7. ‘He who is not opposed (to any one) in word,
thought or deed, who, after having understood the
Dhamma perfectly, longs for the state of Nibbéna,
such a one will wander rightly in the world.  (364)

8. ‘He who thinking *“he salutes me” is not
elated, the Bhikkhu who, although abused, does not
reflect (upon it, and) having received food from
others does not get intoxicated (with pride), such
a one will wander nightly in the world. {365)

9. ‘ The Bhikkhu who, after leaving behind covet-
ousness and existence, is disgusted with cutting and
binding (others), he who has overcome doubt, and
is without pain, such a one will wander rightly in
the world. (366)

10. ‘And knowing what becomes him, the Bhik-
khu will not harm any one in the world, under-
standing the Dhamma thoroughly, such a one will
wander rightly in the world. (367)

11. ‘He to whom there are no affections what-
soever, whose sins are extirpated from the root, he
free from desire and not longing (for anything), such
a one will wander rightly in the world. (368)

12. * He whose passions have been destroyed, who
is free from pride, who has overcome all the path of
passion, is subdued, perfectly happy (parinibbuta),
and of a firm mind, such a one will wander rightly
in the world. (369}

13. ‘ The believer, possessed of knowledge. see-

' Na so upadhisu siram eti
Adinesu vineyya 4sandarigam
So anissito anafiflaneyyo
Sammi so.
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ing the way (leading to Nibb4na), who is no partisan
amongst the partisans (of the sixty-two philosophical
views), wise after subduing covetousness, anger, such
a one will wander rightly in the world. (370)

14. ‘He who is pure and victorious, who has re-
moved the veil (of the world), who is subdued in the
Dhammas, has gone to the other shore, is without
desire, and skilled in the knowledge of the cessation
of the Samkharas, such a one will wander rightly in
the world. (a71)

15. ‘ He who has overcome time (kappitita) in
the past and in the future, is of an exceedingly pure
understanding, liberated from all the dwelling-places
(of the mind), such a one will wander rightly in the
world. (372)

16. ‘ Knowing the step (of the four truths), under-
standing the Dhamma, seeing clearly the abandon-
ment of the passions, destroying all the elements of
existence (upadht), such a one will wander rightly in
the world.’ (373)

17. ¢ Certainly, O Bhagavat, it is so: whichever
Bhikkhu lives in this way, subdued and having
overcome all bonds, such a one will wander rightly
in the world.’ (374)

SammAparibb4ganiyasutta it ended.

14. DHAMMIKASUTTA.

Buddha shows Dhammika what the life:of a Bhukkhu and what
the life of a bouseholder ought to be.

So it was heard by me:

At one time Bhagavat dwelt at Savattht, in Geta-
vana, in the park of Anithapindika. Then the
follower (upAsaka) Dhammika, together with five
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hundred followers, went to Bhagavat, and having
gone to Bhagavat and saluted him, he sat down
apart; sitting down apart the follower Dhammika
addressed Bhagavat in stanzas:

L. ‘1 ask thee, O Gotama of great understanding,
How is a Savaka (disciple) to act to be a good one ?
is it the one who goes from his house to the wilder-
ness, or the followers with a house ? (375)

2. ‘For thou knowest the doings of this world
and that of the gods, and the final end; there is
nobody like thee seeing the subtle meaning (of
things), they call thee the excellent Buddha. (376)

3. * Knowing all knowledge thou hast revealed
the Dhamma, having compassion on creatures; thou
hast removed the veil {of the world), thou art all-
seeing, thou shinest spotless in all the world. (377)

4. ‘The king of elephants, Erdvarza by name,
hearing that thou wert Gina (the Conqueror), came
to thy presence, and having conversed with thee
he went away delighted, after listening (to thee,
and saying), ** Very good!” (378)

5. 'Also king Vessavama Kuvera came to ask
thee about the Dhamma; him, too, thou, O wise
man, answeredst when asked. and he also after
listening was delighted. (379)

6. ‘All these disputatious Titthiyas and Agt-
vikas and Nigantkas do not any of them overcome
thee in understanding, as a man standing (does not
overcome) the one that is walking quickly. (380)

7. *All these disputatious Brahmazas, and there
are even some old Brihmanas, all are bound by thy
opinion, and others also that are considered dis-
putants. (381)

8. * This subtle and pleasant Dhamma that has
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been well proclaimed by thee, O Bhagavat, and
which we all long to hear, do thou, O thou best
of Buddhas, speak to us when asked. (382)

9. 'Let all these Bhikkhus and also Upasakas
that have sat down to listen, hear the Dhamma
learnt (anubuddha) by the stainless (Buddha), as the
gods (hear) the well-spoken (words) of Vasava.' (383)

10. Bhagavat- ‘Listen to me, O Bhikkhus, I
will teach you the Dhamma that destroys sin, do
ye keep it, all of you, let him who looks for what
is salutary, the thoughtful, cultivate the mode of
life suitable for Pabbagitas. (384)

11. *Let not the Bhikkhu walk about at a
wrong time, let him go to the village for alms at
the right time; for ties ensnare the one that goes
at a wrong time, therefore Buddhas do not go at
a wrong time. (3853)

12. ' Form, sound, taste, smell, and touch which
intoxicate creatures, having subdued the desire for
(all) these things (dhammas), let him in due time go
in for his breakfast. (386)

13. ‘And let the Bhikkhu, after having obtained
his food at the right time and returned, sit down
alone and privately; reflecting within himself let
him not turn his mind to outward things, (but be)
self-collected. (387)

14. ‘If he speak with a Sdvaka or with anybody
else, or with a Bhikkhu, let him talk about the ex-
cellent Dhamma, (but let him) not (utter) slander,
nor blaming words against others, (388)

15. ‘For some utter language contradicting others’,
those narrow-minded ones we do not praise. Ties

! Vidam hi eke pnﬂseniyann:s';nwglxantx yugghrtuhdmi hutva
senfys paimukhas gakthantd viya hontr. Commentator.
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from here and there ensnare them, and they send
their mind far away in that (dispute). (389)

16. ‘ Let a Savaka of him with the excellent under-
standing (Buddha), after hearing the Dhamma taught
by Sugata, discriminately seek for food, a monastery,
a bed and a chair, and water for taking away the
dirt of his clothes. (390)

17. ‘ But without clinging to these things, to food,
to bed and chair, to water for taking away the dirt
of his clothes, let a Bhikkhu be like a waterdrop on
a lotus, (391)

18. * A householder's work I will also tell you, how
a Sivaka is to act to be a good one; for that com-
plete Bhikkhu-dhamma cannot be carried out by one
who is taken up by (worldly) occupations. (392)

19. ‘Let him not kill, nor cause to be killed any
living being, nor let him approve of others killing,
after having refrained from hurting all creatures,
both those that are strong and those that trembie
in the world. (393)

20. ‘Then let the Sdvaka abstain from (taking)
anything in any place that has not been given (to
him), knowing (it to belong to another), let him not
cause any one to take, nor approve of those that
take, let him avoid all (sort of) theft. (394)

21. ‘ Let the wise man avoid an unchaste life as a
burning heap of coals; not being able to live a life
of chastity, let him not transgress with another
man'’s wife. (395)

22. ‘Let no one speak falsely to another in the
hall of justice or in the hall of the assembly, let him
not cause (any one) to speak (falsely), nor approve
of those that speak (falsely), let him avoid all (sort
of) untruth. (396)

[10]
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23. ‘Let the householder who approves of this
Dhamma, not give himself to intoxicating drinks; let
him not cause others to drink, nor approve of those
that drink, knowing it to end in madness. (397)

24. * For through intoxication the stupid commit
sins and make other people intoxicated, let him
avoid this seat of sin, this madness, this folly, de-
lightful to the stupid. (398)

25 * Let him not kill any living being, let him not
take what has not been given (to him), let him not
speak falsely,and let him not drink intoxicating drinks,
let him refrain from unchaste sexual intercourse, and
let him not at night eat unumely food. {399)

26. * Let him not wear wreaths nor use perfumes,
let him lie on a couch spread on the earth:—this they
cail the eightfold abstinence (uposathay, proclaimed

by Buddha who has overcome pain. (400)

27 *Then having with a believing mind kept
abstinence {uposatha) on the fourteenth. fifteenth,
and the eighth days of the half-month, and thaving
kept) the complete Pisiharakapakkha' consisting of
eight parts, (401)

28. *And then in the moming, after having kept
abstinence, let a wise man with a believing mind, glad-
dening the assembly of Bhikkhus with food and drink,
make distributions according to his ability. (402)

29. ‘Let him dutifully maintain his parents, and
practise an ‘honourable trade; the householder who
observes this strenuously goes to the gods by name
Sayampabhas.’ (403)

Dhammikasutta is ended.
Ktlavagga is ended.

' Compare T, W. Rhys Davids, Buddhism, p. 141.
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1. PABBAGGASUTTA.

King Bimbisfra feeling interested :n Buddha tries to tempt him
with wealth, but is mildly rebuked by Buddha

1. I will praise an ascetic life such as the clearly-
seeing (Buddha) led, such as he thinking (over it)
approved of as an ascetic life. (404)

2. ‘This house-life is pain, the seat of impurity,’
and ‘an ascetic life is an open-air life,’ so considering
he embraced an ascetic life. (405)

3. Leading an ascetic life, he avoided with his
body sinful deeds, and having (also) abandoned sin
in words, he cleansed his life. (406)

4. Buddha went to Rigagaha, he entered the
Giribbaga in Magadha for alms with a profusion
of excellent signs. (407)

5. Bimbisira standing in his palace saw him, and
seeing him endowed with these signs, he spoke these
words : (408)

6. ‘ Attend ye to this man, he is handsome, great,
clean, he is both endowed with good conduct, and he
does not look before him further than a yuga (the
distance of a plough). (409)

7. ‘ With downcast eyes, thoughtful, this one is not
like those of low caste; let the king’s messengers run
ff, (and ask): ““Where is the Bhikkhu going?”' (410)

8. The king's messengers followed after (him, and

ra
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said): ‘Where is the Bhikkhu going, where will he
reside ? (411)

9. ‘ Going begging from house to house, watching
the door (of the senses), well restrained, he quickly
filled his bowl, conscious, thoughtful. (412)

10. ‘Wandering about in search of alms, having
gone out of town, the Muni repaired to (the moun-
tain) Pandava; it must be there he lives. (413)

11. Seeing that he had entered his dwelling, the
messengers then sat down, and one messenger having
returned announced it to the king. (414)

12. ‘ This Bhikkhu, O great king, is sitting on the
east side of Pandava, like a tiger, like a bull, like a
lion in a mountain cave.’ (415)

13. Having heard the messenger's words, the
Khattiya in a fine chariot hastening went out to the
Randava mountain. (416)

14. Having gone as far as the ground was prac-
ticable for a chariot, the Khattiya, after alighting
from the chariot, and approaching on foot, having
come up (to him), seated himself. (417)

15. Having sat down the king then exchanged the
usual ceremonious greetings with him, and after the
complimentary talk he spoke these words:  (418)

16. Thou art both young and delicate, a lad in
his first youth, possessed of a fine complexion, like a
high-born Khattiya. (419)

17. ‘I will ornament the army-house, and at the
head of the assembly of chiefs (niga) give (thee)
wealth; enjoy it and tell me thy birth, when
asked.’ (420)

18. Buddha: ‘Just beside Himavanta, O king,
there lives a people endowed with the power of
wealth, the inhabitants of Kosala. (421)
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19. ‘They are Adik#as by family, Sakiyas by birth;
from that family I have wandered out, not longing
for sensual pleasures. (422)

20. ‘Seeing misery in sensual pleasures, and con-
sidering the forsaking of the world as happiness,
I will go and exert myself; in this my mind de-

lights.’ (42 3)
Pabbaggisutta is ended.

2. PADHANASUTTA.

Mira tries to tempt Buddba, but disappointed is obliged to withdraw.
Comp. Gospe! of 5. Matthew 1v.

1. To me, whose mind was intent upon exertion
near the river Nerasigard, having exerted myself, and
given myself to meditation for the sake of acquiring
Nibb4na (yogakkhema), (424)

2. Came Namu4i speaking words full of compas-
sion: ‘Thou art lean, ill-favoured, death is in thy
neighbourhood. (425)

3. “A thousandth part of thee (is the property) of
death, (only) one part (belongs to) life;; living life, O
thou venerable one, is better; living thou wilt be
able to do good works?. (426)

4. ‘When thou livest a religious life, and feedest
the sacrificial fire, manifold good works are woven to
thee ; what dost thou want with exertion ? (427)

5. ‘ Difficult is the way of exertion, difficult to
pass, difficult to enter upon;’ saying these verses
Mara stood near Buddha. (428)

1 Sahassabhfgo mararassa,
Ekgmso tava glvitam,
Givam bho givitam seyyo,
Givam pufifiini kibasi.
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6. To MAra thus speaking Bhagavat said this:
¢ O thou friend of the indolent, thou wicked one, for
what purpose hast thou come here ? (429)

7. ‘ Even the least good work is of no use to me;
and what good works are required, Mara ought to
tell. (430)

8. ‘1 have faith and power, and understanding is
found in me ; while thus exerting myself, why do you
ask me to live!? (431)

9. ‘ This (burning) wind will dry up even the cur-
rents of the rivers; should it not by degrees dry up
my blood, while I am exerting myself ? (432)

10. ‘ While the blood is drying up, the bile and
the phlegm are dried up; while the flesh is wasting
away, the mind gets more tranquil, and my atten-
tion, understanding, and meditation get more stead-
fast*. (433)

11. ‘While I am living thus, after having felt the
extreme sensations, my mind does not look for
sensual pleasures; behold a being's purity. (434)

12. ‘Lust thy first army is called, discontent thy
second, thy third is called hunger and thirst, thy
fourth desire. (435)

13. ‘ Thy fifth is called sloth and drowsiness, thy
sixth cowardice, thy seventh doubt, thy eighth
hypocrisy and stupor, (436)

14. ‘' Gain, fame, honour, and what celebrity has

' Evam mam pahitattam ps
Kim givam anupukibas.

* Lohite sussaminamh
Pittam semhasi 4a sussay,
Mamsesu khlyaminesu
Bhiyyo #ittam pastdati
Bhiyyo sati 4a pafind ka
Samidhi mama tizati.
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been falsely obtained; and he who exalts himself and
despises others !. (437)

15. ‘This, O Namu#i, is thine, the black one’s,
fighting army; none but a hero conquers it, and after
conquering it obtains joy. (438)

16. ‘ Woe upon life in this world! death in battle is
better for me than that I should live defeated. (439)

17. ‘ Plunged into this world some Samanas and
Brihmaras are not seen, and they do not know the
way in which the virtuous walk. (440)

18. *Seeing on all sides an army arrayed, and
Maira on his elephant, I am going out to do battle,
that he may not drive me away from my place. (441)

19. ‘ This army of thine, which the world of men
and gods cannot conquer, I will crush with under-
standing as (one crushes) an unbaked earthen pot
with a stone?, (442)

20. ‘ Having made my thought subject to me and
my attention firm, I shall wander about from kingdom
to kingdom, training disciples extensively. (443)

21. * They (will be) zealous and energetic, execut-
ing my orders, (the orders) of one free from lust, and
they will go (to the place) where, having gone, they
will not mourn.’ (444)

22, Mara: ‘ For seven years | followed Bhagavat
step by step, I found no fault in the perfectly en-
lightened, thoughtful (Buddha). (445)

! Yo ¥ attdnam samukkamse
Pare 4a avagénati.

* Yam te tam na-ppasabati
Senam loko sadevako
Tam te pafifilya gatkhimi*
fdmam pattam va amhand.

« Instesd of gakkAbm: I read bhasigmi. B> has vebbhipi, B vegghbomi
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23. ‘ The crow hovered round the rock that looked
like (a lump of) fat: “Do we here find something
soft, is it something sweet ?” (446)

24. ‘Having obtained nothing sweet there, the
crow went away from that spot. Thus like the crow
approaching the rock, being disgusted, we shall go
away from Gotama'. (447)

25. While overcome with sorrow the string of his
lute slipped down; then that evil-minded Yakkha
disappeared there. (448)

Padhinasutta is ended.

3. SUBHASITASUTTA.

On well-spoken langunage.

So it was heard by me:

At one time Bhagavat dwelt at S4vattht in Geta-
vana. Bhagavat said this: ‘O Bhikkhus, the speech
that is provided with four requisites 1s well-spoken,
not ill-spoken, both faultless and blameless to the
wise.’

¢ Which four ?’

‘O Bhikkhus, the Bhikkhu speaks well-spoken
(language), not ill-spoken; he speaks what is right
(dhamma), not what is unrighteous (adhamma); he
speaks what is pleasing, not what is unpleasing; he
speaks what is true, not what is false. O Bhikkhus,
the speech that is provided with these four requi-
sites, is well-spoken, not ill-spoken, both faultless

' Kiko va selam Asagga®
Nibbiggdpema Gotamam .
O Crivagge, B asmagys, Bhamggn.  + Lostead of Gotamaam I read Gotamd.
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and blameless to the wise. This said Bhagavat.
When Sugata had said this, then the Master spoke
the following :

1. ‘Well-spoken language the just call the prin-
cipal (thing); let one speak what is right (dhamma),
not what is unrighteous (adhamma), that is the
second ; let one speak what is pleasing, not what is
unpleasing, that is the third; let one speak what is
true, not what is false, that is the fourth.” (449)

Then the venerable Vangtsa, rising from his seat,
throwing his robe over one shoulder and bending
his joined hands towards Bhagavat, said this: ‘It
occurs to me, O Sugata!’

‘Let it occur to thee, O Vanglsa!’ said Bhagavat.

Then the venerable Vangtsa, standing before Bha-
gavat, praised him with appropriate stanzas :

2. ‘ Let one say such words by which he does not
pain himself, nor hurt others; such words are truly
well-spoken. (450)

3. ‘Let one speak pleasing words which are re-
ceived joyfully (by all), and which (saying) he, with-
out committing sins, speaks what is pleasing to
others. (451)

4. ‘ Truth verily is immortal speech, this is a true

(,saying; in what is true, in what is good, and in what
is right, the just stand firm, so they say. (452)

5. ‘The words which Buddha speaks, which are
sure to bring about extinction and put an end to
pain, such (words) are truly the best.’ (453)

Subh4sitasutta is ended.
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4. SUNDARIKABHARADVAGASUTTA.

Buddha shows to Sundarikabhiradviga on whom to bestow obla-
tions, and the Brihmana is finally converted.

So it was heard by me:

At one time Bhagavat dwelt in Kosala on the bank
of the river Sundarikd. And during that time the
Brihmara Sundarikabhiradviga made offerings to
the fire and worshipped the fire. Then the Brahmana
Sundarikabhdradviga, having made offerings to the
fire and worshipped the fire, and having risen from
his seat, looked about him on all sides towards the
four quarters of the globe, saying: ‘ Who is to enjoy
the rest of this oblation?” The Brihmaxa Sunda-
rikabhiaradviga saw Bhagavat sitting not far off at
the root of a tree, wrapped up head and body; and
seeing him he, after taking the rest of the oblation
with his left hand and the waterpot with his right
hand, went up to Bhagavat. Then Bhagavat, on
hearing the footsteps of Sundarikabhidradvaga, the
Brahmana, uncovered his head. Then the Brah-
mana Sundarikabhiradviga thought: ‘ This man is
shaved, this man is a shaveling,’ and he wished to
return again from there. Then this came to the
mind of Sundarikabh4radviga, the Brahmana- ‘Some
Brahmazas also here are shaved, I think 1 shall go
up and ask him about his descent” Then the Brih-
mana Sundarikabhiradviga went up to Bhagavat,
and having gone up he said this: ‘ Of what family
art thou ?’

Then Bhagavat answered Sundarikabhiradviga,
the Brahmana, in stanzas: '

1. ‘No BrAdhmana am I, nor a king’s son, nor any
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Vessa; having thoroughly observed the class of
common people, I wander about the world re-
flectingly, possessing nothing. (454)

2. ‘Dressed in a sangh4/i' and houseless I wander
about, with my hair cut off, calm, not intermixing
with people in this world. Thou askest me an
unseasonable question about (my) family, O Brih-
mana ! (455)

3. Sundarikabhdradvdga: ‘Sir, Brdhmanas toge-
ther with Brihmanas ask truly, Art thou a Brih-
mana ?’

Bhagavat: ‘If thou sayest, ] am a Brihmana,
and callest me no Brihmana, then I ask thee about
the Savitti that consists of three padas and twenty-
four syllables 2’ (456)

4. Sundarikabhiradvéga: ‘ For what (reason) did
the Isis, men, Khattiyas, Brihmanas make offerings
to the gods abundantly in this world ?’

Bhagavat: ‘ He who, perfect and accomplished at
the time of offering, obtains the ear of one or the
other (god), he will succeed, so 1 say.’ (457)

5. ‘Surely his offering will bear fruit’—so said
the Brihmawxa —'because we saw such an accom-
plished man; for by not seeing such as you, some-
body else will enjoy the oblation.’ (458)

6. Bhagavat: ‘Therefoxje, O Brihmama, as you
have come here to ask for something, ask; perhaps
thou mightest here find one that is calm, without
anger, free from pain, free from desire, one with
a good understanding.’ (459)

! See Rhys Davids, Buddhism, p. 166.
1 Tam Sévittim puékiimi
Tipadam Aatuvisatakkharam.
(Rig-veda I11, 63, 10.)
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7. Sundarikabhiradviga: ‘I delight in offering,
O Gotama, | desire to make an offering, but I do
not understand it; do thou instruct me, tell me in

what case the offering succeeds. (460)
8. Bhagavat: ‘ Therefore, O Brihma#na, lend me
thy ear, I will teach thee the Dhamma. (461)

9. ‘Do not ask about descent, but ask about con-
duct; from wood, it is true, fire is born; (likewise) a
firm Muni, although belonging to a low family, may
become noble, when restrained (from sinning) by
humility. (462)

10. ‘He who is subdued by truth, endowed with
temperance, accomplished, leading a religious life,
on such a one in due time people should bestow
oblations; let the BrAhmaza who has good works
in view, offer. (463)

11. ‘ Those who, after leaving sensual pleasures,
wander about houseless, well restrained, being like
a straight shuttle, on such in due time people should
bestow oblations; let the Brahmarza who has good
works in view, offer. (464)

12. ‘Those whose passions are gone, whose senses
are well composed, who are liberated like the moon
out of the grasp of Rihu, on such in due time
people should bestow oblations ; let the Brdhmaza
who has good works in view, offer. (465)

13. ‘ Those who wander about in the world without
clinging (to anything), always thoughtful, having left
selfishness, on such in due time people should be-
stow oblations; let the Brahmanza who has good
works in view, offer. (466)

14. ‘He who, after leaving sensual pleasures, wan-
ders about victorious, he who knows the end of
birth and death, who is perfectly happy (parinib-
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buta), calm like a deep water, Tath4gata deserves
the oblation. (467)

I5. ‘Just with the just and far from the unjust?,
TathAgata is possessed of infinite understanding ;
undefiled both in this world and in the other, Tath4-
gata deserves the oblation. (468)

16. ‘He in whom there lives no deceit, no arro-
gance, he who is free from cupidity, free from selfish-
ness, free from desire, who has banished anger, who
is calm, the Brahmaza who has removed the taint
of grief, Tathigata deserves the oblation.  (469)

17. ‘He who has banished (every) resting-place
of the mind, he for whom there is no grasping, he
who covets nothing either in this world or in the
other, Tathigata deserves the oblation® (470)

18. ‘He who is composed, who has crossed over
the stream (of existence) and knows the Dhamma
by (taking) the highest view (of it), he whose pas-
sions are destroyed, who is wearing the last body,
Tathdgata deserves the oblation. (471)

19. ‘ He whose passion for existence and whose
harsh talk are destroyed, are perished, (and therefore)
exist not, he the accomplished and in every respect
liberated Tath4gata deserves the oblation. (472)

20. ‘He who has shaken off all ties, for whom
there are no ties, who amongst arrogant beings is
free from arrogance, having penetrated pain to-
gether with its domain and subject, Tathigata
deserves the oblation. (473)

21. ‘ He who, without giving himself up to desire,
sees seclusion (i.e. Nibbana), who has overcome the
view that is to be taught by others, to whom there

! Samo samehi visamehi dére. * Comp. Dhp. v. 20.
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are no objects of sense whatever, Tathigata de-
serves the oblation?. (474)

22. ‘He to whom all Dhammas of every descrip-
tion, after he has penetrated them, are destroyed,
are perished, (and therefore) exist not, he who is
calm, liberated in the destruction of attachment (i, e.
Nibb4na), Tathigata deserves the oblation.  (475)

23. ‘ He who sees the destruction of bond and
birth, who has totally evaded the path of passion,
(who is) pure, faultless, spotless, undepraved, Tath4-
gata deserves the oblation. (476)

24. ‘He who does not measure himself by him-
self, who is composed, upright, firm, without desire,
free from harshness (akhila), free from doubt, Tath4-
gata deserves the oblation. (477)

25. ‘He to whom there is no cause of folly, who
has a supernatural insight in all Dhammas, who
wears the last body, and who has acquired perfect
enlightenment, the highest, the blessed, (for him)
thus a Yakkha's purification (takes place).’  (478)

26. Sundarikabharadviga: ‘May my offering be
a true offering, because I met with such a one out
of the accomplished; Brahman is my witness, may
Bhagavat accept me, may Bhagavat enjoy my obla-
tion.’ (479)

27. Bhagavat: ‘ What is obtained by stanzas is
not to be enjoyed by me, this is not the custom of
the clearly-seeing, O Briahmana; Buddhas reject
what is obtained by stanzas. While the Dhamma

-

1 Asam amssiya vivekadasst
Paravediyam * dushm upluvatio
Arammand yassa na santi keh, &c.

! Comp. Kalahavividasutta, v. 14.

¢ Paravediyan ti parchi dpetabbam. Cosmentasor.
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exists, O Brahmaza, this is the practice (of the
Buddhas). (480)

28. ‘ With other food and drink must thou serve
one that is perfect, a great Isi, whose passions are de-
stroyed, and whose misbehaviour has ceased, for this
is a field for one who looks for good works®.” (481)

29. Sundarikabhiradviga: ‘Good, O Bhagavat,
then I should like to know, who will enjoy a gift
from one like me, and whom I shall seek at the time
of sacrifice (as one worthy of offerings) after having
accepted thy doctrine.’ (482)

30. Bhagavat: * Whosoever has no quarrels, whose
mind is untroubled, and who has freed himself from
lusts, whose sloth is driven away, (483)

31. ‘“Whosoever conquers his sins, knows birth
and death, the Muni who is endowed with wisdom 2,
such a one who has resorted to offering, (484)

32. ‘Him you should worship and honour with
food and drink; so the gifts will prosper’ (485)

33. Sundarikabhiradviga : ‘' Thou Buddha de-
servest the oblation, (thou art) the best field for
good works, the object of offering to all the world;
what is given to thee will bear great fruit”  (486)

Then the Brahmaza Sundarikabhidradvdga said
this to Bhagavat: ‘It is excellent. O venerable
Gotama! It is excellent, O venerable Gotama'!
As one raises what has been overthrown, or reveals
what has been hidden, or tells the way to him who
has gone astray, or holds out an oil lamp in the dark
that those who have eyes may see the objects, even
so by the venerable Gotama in manifold ways the
Dhamma has been illustrated; 1 take refuge in

! Comp. Kambhiradvigasutta, v. 7.
? Moneyysasampannam=pafiddsampannan. Commentator.
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the venerable Gotama, in the Dhamma, and in the
Assembly of Bhikkhus; I wish to receive the robe
and the orders from the venerable Gotama.’

The Briahmasa Sundarikabhiradviga received the
pabbaggi from Bhagavat, and he received also the
upasampadi; and the venerable Bhiradviga, having
lately received the upasampads, leading a solitary,
retired, strenuous, ardent, energetic life, lived after
having in a short time in this existence by his own
understanding ascertained and possessed himself of
that highest perfection of a religious life for the
sake of which men of good family rightly wander
away from their houses to a houseless state, ‘Birth
had been destroyed, a religious life had been led,
what was to be done had been done, there was
nothing else (to be done) for this existence,’ so he
perceived, and the venerable Bhéradviga became
one of the arahats.

Sundarikabhiradvéigasutta is ended.

5. MAGHASUTTA.

Buddba on being asked tells Migha of those worthy of offerings
and the blessing of offering.

So it was heard by me :

At one time Bhagavat dwelt at R4gagaha, in the
mountain (called) the Vulture's Peak (Giggkakasa).

Then the young man Mégha went to Bhagavat,
and having gone to him he talked pleasantly with
him, and after having had some pleasant, remarkable
conversation with him he sat down apart; sitting
down apart the young man MAigha spoke this to
Bhagavat:
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‘O venerable Gotama, I am a liberal giver, boun-
tiful, suitable to beg of ; justly I seek for riches, and
having sought for riches justly, I give out of the
justly obtained and justly acquired riches to one, to
two, to three, to four, to five, to six, to seven, to
eight, to nine, to ten, to twenty, to thirty, to forty,
to fifty, to a hundred, I give still more. (I should
like to know), O venerable Gotama, whether I, while
so giving, so offering, produce much good.’

‘ Certainly, O young man, dost thou in so offering
produce much good, he, O young man, who is a
hiberal giver, bountiful, suitable to beg of, and who
justly seeks for riches, and having sought for riches
justly, gives out of his justly obtained and justly
acquired riches to one, to two, to three, to four, to
five, to six, to seven, to eight, to nine, to ten, to
twenty, to thirty, to forty, to fifty, to a hundred, and
gives still more, produces much good.’

Then the young man Magha addressed Bhagavat
in stanzas .

1. 'I ask the venerable Gotama, the bountiful,'—
so said the young man MA4gha,— wearing the yel-
low robe, wandering about houseless:” *He who is
a houscholder, suutable to beg of, a donor, who, de-
sirous of good, offers having what is good in view,
and giving to others in this world food and drink,—
where (i e. on whom bestowed) will the oblation of
such an offerer prosper?’ (487)

2. *He who is a householder, suitable to beg of,
a donor,’ O Migha,—so said Bhagavat,—*who, de-
sirous of good, offers having what is good 1n view,
and giving to others in this world food and drink,
such a one will prosper with those worthy of

offerings.’ (488)

Feal e
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3. ‘He who is a householder, suitable to beg of,
a donor,—so said the young man,—* who, desirous
of good, offers having what is good in view, and
giving to others in this world food and drink,—tell
me (I being such a one), O Bhagavat, of those worthy
of offerings.’ (489)

4. Bhagavat : ‘Those indeed who wander about in
the world without clinging to anything-and without
possessing anything, perfect, self-restrained, on such
in due time people should bestow oblations; let the
Brahmana who has good (works) in view, offer. (490)

5. ‘ Those who have cut through all bonds and
fetter<, who are subdued, liberated, free from pain,
and free from desire, on such in due time people
should bestow oblations; let the BrAhmana who has
good (works) in view, offer. (491)

6. ‘ Those who are released from all bonds, who
are subdued, liberated, free from pain, and free
from desire, on such in due time people should
bestow oblations; let the Brdhmasa who has good
(works) in view, offer. (492)

7. ‘ Those who, having forsaken both passion and
hatred and folly, have destroyed their desires and
lead a religious life, on such in due time people
should bestow oblations; let the Brahmasa who has
good (works) in view, offer?. (493)

8. ‘Those in whom there lives no deceit, no arro-
gance, who are free from cupidity, free from selfish-
ness, free from desire, on such in due time people
should bestow oblations ; let the BrAhmana who has

good (works) in view, offer. (494)
9. ‘Those indeed who without beixg lost in desire,

! Comp. Dhp. v. so,
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after crossing the stream (of existence), wander
about free from selfishness, on such in due time
people should bestow oblations ; let the Brahmana
who has good (works) in view, offer. (495)

10. ‘ Those in whom there is no desire for any-
thing in the world, nor for existence after existence
here or in the other world, on such in due time
people should bestow oblations; let the Brahmana
who has good (works) in view, offer. (496)

11. ‘ Those who, after leaving sensual pleasures,
wander about houseless, well restrained, being like
a straight shuttle, on such in due time people should
bestow oblations, let the Brdhmaza who has good
(works) in view, offer. (497)

12. ‘ Those whose passions are gone, whose senses
are well composed, who are liberated like the moon
out of the grasp of Rahu, on such in due time people
should bestow oblations; let the Brahma»a who has
good (works) in view, offer. (498)

13 ‘Those who are calm, whose passions are gone,
who are without anger, and for whom there is no
transmigration after having left here, on such in due
time people should bestow oblations; let the Brah-
mazna who has good (works) in view, offer. (499)

14. * Those who, after leaving birth and death alto-
gether, have conquered all doubt, on such in due time
people should bestow oblations; let the Brahmara
who has good (works) in view, offer. (500)

15. * Those who wander about in the world with
themselves for a light, not possessed of anything, in
every respect liberated, on such in due time people
should bestow oblations ; let the Brihmazra who has
good (works) in view, offer. (s01)

16. * Those who in this world rightly understand

G 2
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this: “This is the last (birth), there is no re-birth,” on
such in due time people should bestow oblations;
let the Brihmara who has good (works) in view,
offer. (502)

17. * He who is accomplished, and delights in me-
ditation, thoughtful, possessed of thorough enlight-
enment, a refuge for many, on such a one in due
time people should bestow oblations; let the Brah-
maza who has good (works) in view, offer.”  (503)

18. ‘ Certainly my question was not in vain, Bha-
gavat has t~ld me of those worthy of offerings, for
thou truly knowest this in this world, as surcly to
thee this Dhamma is known. (504)

19. ‘ He who is a householder, suitable to bey of,
a donor,—so said the young man Magha,—' who,
desirous of good, offers having what is good in
view, and giving to others in this world food and
drink,—tell me (I being such a one), O Bhagavat,
of the blessing of offering.’ (505)

20. ‘ Offer, O Magha,'—so said Bhagavat,—* and
while offering make calm thy mind in all things;
the object of the one that offers is the oblation,
standing fast in this he leaves hatred behind. (506)

21. ‘Such a one whose passion is gone will re-
press hatred, cultivating an unbounded friendly
mind; continually strenuous night and day he will
spread infinite goodness through all regions.”  (507)

22. M4gha :  Who prospers ? who is liberated and
who is bound ? In which way can one by himself go
to Brahmaloka ? Tell this to me who does not know,
O Muni, when asked. Bhagavat is indeed my wit-
ness that Brahman is seen by me to-day, for thou art
to us equal to Brahman, this is the truth ; how can one
attain Brahmaloka, O thou glorious one?’ (508)



SABHIYASUTTA. 85

23. ‘He who offers the threefold blessing of obla-
tion, O Mégha,—so said Bhagavat—‘such a one
will prosper with those worthy of offerings; so,
having offered properly, he whe is suitable to beg
of attains Brahmaloka, so I say’ (509)

This having been said, Magha the young man
spoke as follows to Bhagavat: * Excellent, O vener-
able Gotama'! Excellent, O venerable Gotama! As
one raises what has been overthrown, or reveals what
has been hidden, or tells the way to him who has
gone astray, or holds out an oil lamp in the dark that
those who have eyes may see the objects, even so by
the venerable Gotama in manifold ways the Dhamma
has been illustrated ; I take refuge in the venerable
Gotama and in the Dhamma and in the Assembly of
Bhikkhus. Let the venerable Gotama accept me as
an updsaka (a follower, me), who henceforth for all
my life have taken refuge (in him).

Mighasutta 15 ended.

6. SABHIYASUTTA.

Sabhiya, the Paribbigaka, goes to the six famous teachers of his
time to have his questions answered, but not having his doubts
solved, he repairs to Gotama and asks lum how one 1s to behave
to become a Brihmanma, 2 Samama, a Nahitaka, a Khettagina, a
Kusala, a Pandita, a Mum, a Vedagf, an Anuvidita, a Dhira, an
Aginiya, a Sotliya, an Anya, a Karamavat, a Panbbigaka.
Bhagavat answers luis questions, and Sabhuya finally receives the
robe and the orders from Buddha.

So it was heard by me:

At one time Bhagavat dwelt at Rigagaha, in
Veluvana, in Kalandakanivipa. And at that time
questions were recited to Sabhiya, the Paribbigaka
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(wandering mendicant), by an old benevolent deity:
‘He who, O Sabhiya, be it a Samasa or a Brah-
masna, explains these questions to thee when asked,
near him thou shouldst live a religious life.’

Then Sabhiya, the Paribbigaka, having learnt the
questions from that deity, went to whatever Samanas
and Brihma#zas there were that had an assembly (of
Bhikkhus), a crowd (of followers), and were well-
known teachers, famous leaders, considered excel-
lent by the multitude, as POrana-Kassapa, Makkhali-
Gosila, Apita-Kesakambali, Pakudha-Kad4iyana,
Safigaya-Belat/kiputta, and Nigansha - Nataputta.
Those he went to, and after going to them, he
asked the questions. They, being asked the ques-
tions by Sabhiya, the Paribbigaka, did not succeed
(in answering them), and not succeeding they showed
wrath and hatred and discontent, and they also in
return put questions to Sabhiya, the Paribbagzaka.

Then this came to the mind of Sabhiya, the Parib-
bagaka: ‘Whatever Samaras and Brihmanas there
are that have an assembly (of Bhikkhus), a crowd
(of followers), and are well-known teachers, famous
leaders, considered excellent by the multitude, as
Parana-Kassapa, Makkhali-Gosila, Agita-Kesakam-
bali, Pakudha-Kaééiyana, Sajsigaya- Belat/iputta,
and Nigantka-Nétaputta, they, being asked ques-
tions by me, did not succeed (in answering them),
and not succeeding they showed wrath and hatred
and discontent, and they also in return put ques-
tions to me in this matter; surely I think I shall go
back to what I have left, and enjoy sensual plea-
sures,

Then this came to the mind of Sabhiya, the
Paribb4gaka : ‘ This Samana Gotama has both an
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assembly (of Bhikkhus) and a crowd (of followers),
and is a well-known teacher, a famous leader, con-
sidered excellent by the mmulutude, surely I think I
shall go to Samara Gotama and ask these ques-
tions. Then this came to the mind of Sabhiya,
the Paribbigaka: ‘ Whatever Samanas and Brih-
marnas there are that are decayed, old, aged, ad-
vanced in years, having reached old age, expe-
rienced elders, long ordained, having assemblies (of
Bhikkhus), crowds (of followers), being teachers well
known, famous leaders, considered excellent by the
multitude, as Paraza-Kassapa, Makkhali- Gosila,
Agita-Kesakambali, Pakudha-Kaééiyana, Sasigaya-
Belas¢hiputta, and Nigantka-Nitaputta, they, being
asked questiens by me, did not succeed (in answering
them), and not succeeding they showed wrath and
hatred and discontent, and they also in return put
questions to me in this matter: (I should like to
know) whether Samana Gotama being asked these
questions will be able to explain them to me, for
Samana Gotama is both young by birth and new in
ascetic life.’

Then this came to the mind of Sabhiya, the
Paribb4gaka: ‘Samana Gotama is not to be shghted
because he is young; even if the Samana s young,
yet he is mighty and powerful, surcly I think 1
shall go to Samana Gotama and ask these ques-
tions. Then Sabhiya, the Paribbdgaka, went on a
journey to Ragagaha, and wandering on his journey
in regular order he came to Ragagaha, Veluvana,
Kalandakanivapa, to Bhagavat, and having come to
Bhagavat he talked pleasantly with him, and after
having had some pleasant and remarkable conversa-
tion with him he sat down apart; sitting down apart
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Sabhiya, the Paribb4gaka, spoke to Bhagavat in
stanzas:

1. ‘Anxious and doubtful I have come,’—so said
Sabhiya— longing to ask questions. Do thou put
an end to these (doubts when) asked these questions
bv me, in regular order, and rightly explain them
to me. (510)

2. ‘Thou hast come from afar, O Sabhiya,’—so
said Bhagavat,—longing to ask questions, I shall
put an end to those (doubts when) asked those
questions by thee, in regular order, and rightly 1
shall explain them to thee. (511)

3. *Ask me, O Sabhyya, a question; whatsoever
thou wishest in thy mind that question 1 (will
explain, and) put an end to (thy doubt)’  (512)

Then this came to the mind of Sabhiya, the Parib-
bigaka: ‘It is marvellous, it is wonderful indeed, the
reception which 1 did not get from other Samanas
and Brihmaras has been given me by Gotama,
so saying he glad, rejoicing, delighted, and highly
elated asked Bhagavat a question:

4. * What should a man (necessarily) have obtained
that people may call him a Bhikkhu?'—so said
Sabhiya,—* how may they call him compassionate,
and how subdued? how can he be called enlightened
(buddha)? Asked (about this) do thou, Bhagavat,
explain it to me.’ (sr3)

5. ‘He who by the path he has himself made,
O Sabhiya,’—so said Bhagavat—*has attained to
perfect happiness, who has conquered doubt, who
lives after having left behind both gain and goods,
who has destroyed re-birth, he is a Bhikkhu. (514)

6. ‘ Always resigned and attentive, he will not
hurt any one in all the world, the Samasa who has
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crossed the stream (of existence, and is) untroubled ;
for whom there are no desires (ussada), he is com-
passionate. (515)
7- ‘He whose senses are trained internally and
externally in all the world, he who after penetrating
this and the other world longs for death, being
trained, he is subdued. (516)
8. * Whosoever, after having considered all times
(kappa), the revolution (samsara), both the vamishing
and re-appearance (of beings), is free from defilement,
free from sin, 15 pure, and has obtained destruction of
birth, him they call enlightened (buddha)”  (517)
Then Sabhiya, the Panibbigaka, having approved
of and rejoiced at the words of Bhagavat, glad, re-
joicing, delighted, highly elated, asked Bhagavat
another question
9. * What should a man (necessarily) have obtained
that people may call him a Brihmana?'—s0 said
Sabhiya,—'and how (may they call him) a Samaza?
and how a Nahitaka? how can he be called a
Niga? Asked (about this) do thou Bhagavat explain
it to me’ (518)
10. ‘He who, after removing all sins, O Sabhiya,
—so said Bhagavat,—*is immaculate. well composad,
firm-minded, perfect after crossing the Samsira, such
an independent one is called a Brahmana. (519)
11. ‘He who is calm, having left behind good and
evil, free from defilement, having understood this
and the other world, and conquered birth and death,
such a one is called a Samaxa by being so'.' (520)
12. ‘Whosoever, after having washed away all

sins internally and externally in all the world, does

} Samano tidi pavukéate tathattd
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not enter time (kappa) amongst gods and men who
are subject to time, him they call a Nah&taka
(cleansed)®. (521)

13. ‘He who does not commit any crime in the
world, who, after abandoning all bonds and fetters,
clings to nothing, being liberated, such a one is called
a Niga (sinless) by being so .’ (522)

Then Sabhiya, the Paribbigaka, having approved
of and rejoiced at the words of Bhagavat, glad,
rejoicing, delighted, highly elated, further asked
Bhagavat a question :

14. ‘Whom do the Buddhas call a Khettagina?'—
so said Sabhiya,— how (can they call any one) a
Kusala? and how a Paxdita ? how can he be called
a Muni? Asked (about this) do thou Bhagavat ex-
plain it to me.’ (523)

15. ‘ He who, after examining all regions, O Sa-
bhiya,’—so said Bhagavat,—‘the divine and the
human, and Brahman's region, is delivered from the
radical bond of all regions, such a one is called a
Khettagina (he who has conquered the regions) by
being so. (524)

16. ‘ He who, after examining all treasures, the
divine and the human, and Brahman’s treasure, is
delivered from the radical bond of all treasures, such
a one is called a Kusala (happy) by being so. (525)

17. ‘He who, after examining both kinds of
senses, internally and externally, is endowed with a

! Devamanussesn kappryesu
Kappan n'eti tam &hu nahitako.

* Agum na karoti kih loke
Sabbasamyoge visagga bandhanim
Sabbattha na saggati vimutto
Nigo tddi pavubdate tathatti,

But compare Pabbaggdsuita 17, Mégandiyasutta 11, &c
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clear understanding and has conquered evil and good
(kazhasukka), such a one is called a Pandita (wise)
by being so. (526)

18. ‘He who, having understood the Dhamma of
the just and the unjust, internally and externally, in
all the world, is to be worshipped by gods and men,
he, after breaking through the net of ties, is called
a Muni (sage).’ (527)

Then Sabhiya, the Paribbigaka, having approved
of and rejoiced at the words of Bhagavat, glad,
rejoicing, delighted, highly elated, further asked
Bhagavat a question :

19 ‘\What should one (necessarily) have obtained
that people may call him Vedagi ?’—so said Sabhiya,
—‘and how (may they call him) Anuwvidita? and
how Viriyavat > How does one become Aganiya ?
Asked {about this) do thou, O Bhagavat, explain it
to me.’ (528)

20. ‘ He who. having conquered all sensations, O
Sabhiya,—so said Bhagavat,—'which are (known) to
Samanas and to Brahmanas, is free from passion for
all sensations, he is Vedagt (having passed sensa-
tion) after conquering all sensation (529)

21 ‘He who, having scen the delusion of name
and form', nternally and externally, the root of
sickness. and is delivered from the radical bond of
all sickness, such a one is called Anuvidita (well-
informed) by being so (530)

22. ‘He who is disgusted in this world with all
sins, is strong after conquering the pain of hell, is
strong and powerful, such a one is called Dhira (=
viriyavat, firm) by being so. (531)

! .Anuvikh papai4animariipam.
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23. ‘He whose bonds are cut off internally and
externally, the root of ties!, who is delivered from
the radical bond of all ties, such a one is called
Aganiya (high-bred) by being so.’ (532)

Then Sabhiya, the Paribbigaka, having approved
of and rejoiced at the words of Bhagavat, glad,
rejoicing, delighted, highly elated, further asked
Bhagavat a question:

24. 'What should a man (necessarily) have ob-
tained that people may call him a Sottiva?'—so
said Sabhiya,— how (may they call him) an Arnya?
and how a AQaranavat® how may he become a
Paribbigaka? Asked (about this) do thou, O Bha-
gavat, explain it to me.’ (533

25. * Whosoever, after having heard and under-
stood every Dhamma in the world, O Sabhiya,'—so
said Bhagavat, — ‘whatsoever is wrong and what-
soever is blameless, is victorious, free from doubt,
liberated, free frcm pain in every respect, him they
call a Sottiya (learned in the revelauon).  (534)

26. * Whosoever, after having cut off passions and
desires, is wise and does not (again) enter the womb,
having driven away the threefold sign, the mud (of
lust), and who does not (again) enter time (kappa),
him they call an Ariya (noble). (535)

27. ‘He who in this world, after having at-
tained the (highest) gain in the Karaznas, is skilful,
has always understood the Dhamma, clings to nothing,
is liberated, and for whom there are no passions, he is
a Karanavat (endowed with the observances). (536)

28. * Whosoever abstains from the action that has
a painful result, above and below and across and in

1 Vase' assu Jutim bandhanfni
Agghattam balmddhi #a sangamiiam.
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the middle, who wanders with understanding, who
has put an end to deceit, arrogance, cupidity and
anger, name and form, him they call a Paribba-
gaka (a wandering mendicant) who has attained the
(highest) gain.’ (537)
Then Sabhiya, the Paribbigaka, having approved
of and rejoiced at the words of Bhagavat, glad, re-
joicing, delighted, highly elated, having risen from
his seat, and having put his upper robe upon one
shoulder, bending his joined hands towards Bha-
gavat, praised Bhagavat face to face 1n appropriate
stanzas
29. ‘ Having conquered the three and sixty (philo-
sophical) views referring to the disputations of the
Samarnas, thou hast crossed over the darkness of
the stream!. (?) (538)
30. ‘ Thou hast passed to the end of and beyond
pain, thou art a saint, perfectly enlightened, I consider
thee one that has destroyed his passions, thou art glo-
rious, thoughtful, of great understanding. O thou who
puts an end to pain, thou hast carried me across. (539)
31. ‘Because thou sawest my longing, and car-
riedst me across my doubt, adoration be to thee, O
Muni, who hast attained the (highest) gain in the
ways of wisdom; O thou who art a true kinsman of
the Adié#4as, thou art compassionate. (540)
32. ‘The doubt I had before thou hast cleared
away for me, O thou clearly-seeing, surely thou art
a Muni, perfectly enlightened, there is no obstacle
for thee. (541)

! Yéni 4a tiri yiot Aa satthn
Samamappavidasitdm bhfinpasisia
Sannakkhara sadifianissitim (7)
Osarandni vineyya oghatam’ agi.
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33. ‘And all thy troubles are scattered and cut
off, thou art calm, subdued, firm, truthful. (542)
34. ‘All gods and both Narada and Pabbata re-
joice at thee, the chief of the sinless (nidganiga), the
great hero, when thou art speaking. (543)
35. ‘Adoration be to thee, O noble man, adora-
tion be to thee, O thou best of men, in the world of
men and gods there is no man equal to thee. (544)
36. ‘ Thou art Buddha, thou art the Master, thou
art the Muni that conquers Mara; after having cut
off desire thou hast crossed over and hast carried
across this generation. (545)
37. ‘ The elements of existence (upadhi) are over-
come by thee, the passions are destroyed by thee,
thou art a lion, free from desire, thou hast left behind
fear and terror. (546)
38. ‘As a beautiful lotus does not adhere to the
water, so thou dost not cling to good and evil, to
either; stretch forth thy feet, O hero, Sabhiya wor-
ships the Master’s (feet).’ (547)
Then Sabhiya, the Paribbigaka, stooping with his
head to Bhagavat's feet, said this to Bhagavat :

‘It is excellent, O venerable! It is excellent,
O venerable! As one raises what has been over-
thrown, or reveals what has been hidden, or tells the
way to him who has gone astray, or holds out an
oil lamp in the dark that those who have eyes may
see the objects, even so by the venerable Gotama
in manifold ways the Dhamma has been illus-
trated; I take refuge in the venerable Gotama, in
the Dhamma, and in the Assembly of Bhikkhus; 1
wish to receive the robe and the orders from the
venerable Bhagavat.

‘He who, O Sabhiya, formerly belonging to
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another creed (ad#atitthiyapubba), wishes to be
adopted into this religion (dhammavinaya), and
wishes to receive the robe and the orders, he serves
for four months; after the lapse of four months
Bhikkhus who have appeased their thoughts will
give him the robe and the orders to become a
Bhikkhu, (for) I also in this matter acknowledge a
difference of persons.’

‘If, O venerable, those that formerly belonged
to another creed and wish to be adopted into this
religion and to receive the robe and the orders,
serve for four months, and after the lapse of
four months Bhikkhus who have appeased their
thoughts give them the robe and the orders that
they may become Bhikkhus, I will (also) serve for
four months, and after the lapse of four months
Bhikkhus who have appeased their thoughts shall
give (me) the robe and the orders that I may
become a Bhikkhu.'

Sabhiya, the Paribbigaka, received the robe and the
orders from Bhagavat, and the venerable Sabhiya,
having lately received the upasampadi, leading a
solitary, retired, strenuous, ardent, energetic life, hved
after having in a short time in this existence by his
own understanding ascertained and possessed himself
of that highest perfection of a religious life for the
sake of which men of good family rightly wander
away from their houses to a houseless state. ‘ Birth
had been destroyed, a religious life had been led,
what was to be done had been done, there was
nothing else (to be done) for this existence,’ so he
perceived, and the venerable Sabhiya became one
of the saints.

Sabhiyasutta is ended:
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7. SELASUTTA.

Keniya, the Gafla, invites Buddha with his assembly to take his
meals with him on the morrow. Sela, the Brahmana, arrived at
that place with his three hundred young men: seeing the pre-
parations he asks what 1s going on, and 1s answered that Buddha
is expected the next day On heanng the word ‘ Buddha,’' Sela
asks where Buddha lives, goes to im, converses with him, and
is converted ; so are his followers.

So it was heard by me-

At one time Bhagavat wandering about in Angut-
tarpa, with a large assembly of Bhikkhus, with 1250
Bhikkhus, went to Apara, a town in Anguttaripa.

And Keniya, the ascetic, with matted hair (gatila)
heard the following: ‘ The Samana, the venerable
Gotama, the Sakya son, gone out from the family of
the Sakyas, wandering about in Anguttaripa with a
large assembly of Bhikkhus, with 1250 Bhikkhus,
has reached Apana, and the following good praising
words met the venerable Gotama: “And so he is
Bhagavat, the venerable, the perfectly enlightened,
endowed with science and works (viggddarana), the
happy, knowing the world, the incomparable, the
charioteer of men that are to be subdued, the
master, the enlightened of gods and men, the glo-
rious; he teaches this world and the world of gods,
of Mdras, of Brahmans, and beings comprising Sa-
manas and Brihmanas, gods and men, having him-
self known and seen them face to face; he tcaches
the Dhamma (which is) good in the beginning, in
the middle, and in the end, is full of meaning and
rich in words, quite complete ; he teaches a religious
life, and good is the sight of such saints.”’

Then Keniya, the Gafila, went (to the place) where
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Bhagavat was, and having gone there he talked
pleasantly with him, and after having had some
pleasant and remarkable conversation (with him) he
sat down apart; and while Keniya, the Gafila, was
sitting down apart, Bhagavat, by religious talk,
taught, advised, roused, and delighted him. Then
Keuniya, the Gafila, having been taught, advised,
roused, and delighted by Bhagavat through religious
talk, said this to Bhagavat :

‘Let the venerable Gotama accept my food to-
morrow, together with the assembly of Bhikkhus.’

This having been said, Bhagavat answered
Keniya, the Gasla: ‘Large, O Keniya, 1s the
assembly of Bhikkhus, one thousand two hundred
and fifty Bhikkhus, and thou art intimate with the
Brahmanas.’

A second time Keniya, the (afila, said this to
Bhagavat: * Although, O venerable Gotama, the
assembly of Bhikkhus is large, one thousand two
hundred and fifty Bhikkhus, and 1 am intimate with
the Brihmanas, let the venerable Gotama accept
my food to-morrow, together with the assembly of
Bhikkhus.’

A second time Bhagavat said this to Kenriya, the
Gatila: ‘Large, O Keniya, is the assembly of Bhik-
khus, one thousand two hundred and fifty Bhikkhus,
and thou art intimate with the Brahmanas.’

A third time Keniya, the Gafila, said this to Bha-
gavat: ‘ Although, O venerable Gotama, the assembly
of Bhikkhus is large, one thousand two hundred and
fifty Bhikkhus, and 1 am intimate with the Brh-
manas, yet let the venerable Gotama accept my food
to-morrow, together with the assembly of Bhikkhus.’
Bhagavat assented by being silent.

[10] H
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Then Kentiya, the Gafila, having learnt the assent
of Bhagavat, after rising from his seat went to his
hermitage, and having gone there he addressed his
friends and servants, his relatives and kinsmen (as
follows): ‘ Let my venerable friends and servants,
relatives and kinsmen hear me ;—the Samana Go-
tama has been invited by me to (take his) food (with
me) to-morrow, together with the assembly of Bhik-
khus; wherefore you must render me bodily service.’

‘ Surely, O venerable one,’ so saying the friends
and servants, relatives and kinsmen of Keniya, the
Galdila, complying with his request, some of them dug
fireplaces, some chopped firewood, some washed the
vessels, some placed waterpots, some prepared seats.
Keniya, the Gafila, on the other hand, himself pro-
vided a circular pavilion.

At that time the Brahmana Sela lived at Apana,
perfect in the three Vedas, vocabulary, Kefubha,
etymology, Itihasa as the fifth (Veda), versed in
metre, a grammarian, orne not deficient in popular
controversy and the signs of a great man, he taught
three hundred young men the hymns! At that
time Keniya, the Gafila, was intimate with the
Brahmana Sela. Then the BrAhmaza Sela sur-
rounded by three hundred young men, walking on
foo., arrived at the place where the hermitage of
Keniya, the Gafila, was. And the Brihmara Sela
saw the Gafilas in Keniya's hermitage, some of them
digging fireplaces, some chopping firewood, some
washing the vessels, some placing waterpots, some

} Tena kho pana samayena Selo bréhmano Apm pafivasati
timwam vedinam piragl sanighandukesubhénam sfkkharappabhe-
éinam tihisapafidaminam padako veyyikardmo lokdyatamahdpuri-
salakkharesu anavayo tini minavakasatini mante viseti.
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preparing seats, and Keriya, the Gafila, on the other
hand, himself providing a circular pavilion; seeing
Keniya, the Gafila, he said this: ‘Is the venerable
Keniya to celebrate the marriage of a son or the
marriage of a daughter, or is there a great sacrifice
at hand, or has Bimbisira, the king of Magadha,
who has a large body of troops, been invited for
to-morrow, together with his army ?’

‘1 am not to celebrate the marriage of a son or
the marriage of a daughter, nor has Bimbiséra, the
king of Magadha, who has a large body of troops,
been invited for to-morrow, together with his army,
yet a great sacrifice of mine is at hand. The Sa-
mana Gotama, the Sakya son, gone out from the
Sakya family, wandering about in Anguttaripa with
a large assembly of Bhikkhus, one thousand two
hundred and fifty Bhikkhus, has reached Apana, and
the following good praising words met the venerable
Gotama: “And so he is Bhagavat, the venerable,
the perfectly enhghtened, endowed with science and
works (viggadarana), the happy. knowing the world,
the incomparable, the charioteer of men that are to
be subdued, the master, the enlightened of gods
and men, the glorious, he has been invited by
me for to-morrow, together with the assembly of
Bhikkhus.”"

“Didst thou say that he is a Buddha, O venerable
Keniya ?’

‘Yes, I say, O venerable Sela, that he is a Buddha.’

“Didst thou say that he is a Buddha, O venerable
Keniya ?’

‘Yes, I say, O venerable Sela, that he is a Buddha.’

Then this ocqurred to the Braihmana Sela: * This
sound ** Buddha " is (indeed) rare. but in our hymns

H 2
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are to be found the thirty-two signs of a great man,
and for a great man endowed with these there are
two conditions and no more : if he lives in a house
he is a king, a universal (king), a just religious king,
a lord of the four-cornered (earth), a conqueror, one
who has obtained the security of his people (and) is
possessed of the seven gems. These are his seven
gems, namely, the wheel gem, the elephant gem,
the horse gem, the pearl gem, the woman gem, the
householder gem, and the chief gem as the seventh.
He has more than a thousand sons, heroes, possessing
great bodily strength and crushing foreign armies;
he having conquered this ocean-girt earth without a
rod and without a weapon, but by justice, lives (in a
house). But if, on the other hand, he goes out from
(his) house to the houseless state, he becomes a
saint, a perfectly enlightened, one who has removed
the veil in the world. And where, O venerable
Keniya, dwells now that venerable Gotama, the
saint and the perfectly enlightened?’

This having been said, Keniya, the Gafila,
stretching out his right arm, spoke as follows to the
Brihmana Sela : ‘' There, where yon blue forest line
is, O venerable Sela’

Then the Brahmana Sela together with (his) three
hundred young men went to the place where Bhaga-
vat was. Then the Brahmana Sela addressed those
young men: ‘Come ye, venerable ones, with but
little noise, walking step by step, for Bhagavats are
difficult of access, walking alone like lions, and when
I speak to the venerable Samaza Gatama, do ye nat
utter interrupting words, but wait ye venerable ones,
for the end of my speech.’

Then the Brihmana Sela went to the place where
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Bhagavat was, and having gone there he talked
pleasantly with Bhagavat, and after having had some
pleasant and remarkable conversation with him he
sat down apart, and while sitting down apart Sela,
the Brahmana, looked for the thirty-two signs of
a great man on the body of Bhagavat. And the
Brahmaza Sela saw the thirty-two signs of a great
man on the body of Bhagavat with the exception of
two; in respect to two of the signs of a great man
he had doubts, he hesitated, he was not satisfied, he
was not assured as to the member being enclosed in
a membrane and as to his having a large tongue.

Then this occurred to Bhagavat: ‘This Brdhmana
Sela sees in me the thirty-two signs of a great man
with the exception of two, in respect to two of the
signs of a great man he has doubts, he hesitates, he
is not satished, he is not assured as to the member
being enclosed in a membrane, and as to my having
a large tongue. Then Bhagavat created such a
miraculous creature that the Brihmana Sela might
see Bhagavat’s member enclosed in a membrane
Then Bhagavat having put out his tongue touched
and stroked both his ears, touched and stroked both
nostrils, and the whole circumference of his forehead
he covered with his tongue.

Then this occurred to the Brahmana Sela: * The
Samana Gotama is endowed with the thirty-two signs
of a great man, with them all, not with (only) some
of them, and yet I do not know whether he is a
Buddha or not; I have heard old and aged Brah-
manas, teachers and their previous teachers, say
that those who are saints and perfectly enlightened
manifest themselves when their praise is uttered.
I think I shall praise the Samava Gotama face to
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face in suitable stanzas.” Then the Brihmana Sela
praised Bhagavat face to face in suitable stanzas :

1. ‘ Thou hast a perfect body, thou art resplen-
dent, well-born, of beautiful aspect, thou hast a golden
colour, O Bhagavat, thou hast very white teeth,
thou art strong. (548)

2. ‘All the signs that are for a well-born man, they
are on thy body, the signs of a great man. (549)

3. ‘Thou hast a bright eye, a handsome coun-
tenance, thou art great, straight, majestic, thou
shinest like a sun in the midst of the assembly of
the Samanas, (550)

4. Thou art a Bhikkhu of a lovely appearance,
thou hast a skin like gold; what is the use of being
a Samana to thee who art possessed of the highest
beauty ? (551)

5. ‘ Thou deservest to be a king, a king of uni-
versal kings, a ruler of the four-cornered (earth),
a conqueror, a lord of the jambu grove (i e.
India), (s52)

6. ‘ Khattiyas and wealthy kings are devoted to
thee; rule, O Gotama, as a king of kings, a leader
of men.’ (553)

7. ‘I am a king, O Sela’—so said Bhagavat,—
‘anincomparable, religious king (dhammarigan), with
justice (dhammena) I turn the wheel, a wheel that is
irresistible 1’ (554)

8. ‘Thou acknowledgest thyself ‘to be) perfectly
enlightened (sambuddha),'—so said Sela, the Brah-

maxa, —‘an incomparable, religious king; “ with
justice I turn the wheel” so thou sayest, O
Gotama. ' (555)

! Compare Gospel of S. John xviii. 37.
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9. ‘Who is thy general, (who is thy) disciple,
(who is) the successor of the master, who is to
turn after thee the wheel of religion turned (by
thee) ?’ (556)

10. ‘The wheel turned by me, O Sela,—so said
Bhagavat,—*the incomparable wheel of religion,
Sariputta is to turn after (me), he taking after
Tathigata. (557)

11. ‘What is to be known is known (by me),
what is to be cultivated is cultivated (by me), what
1s to be left is left by me, therefore 1 am a Buddha,
O Brihmara. (558)

12. ‘Subdue thy doubt about me, have faith (in
me), O Brahmana, difficult (to obtain) is the sight of
Buddhas repeatedly. (559)

13. “Of those whose manifestation is difficult for
you (to obrtain) in the world repeatedly, I am, O
Brihmara, a perfectly enhghtened, an incomparable
physician, (560)

14 'Most eminent, matchless, a crusher of Mara’s
army, having subjected all enemies I rejoice secure
on every side.’ (561)

15. Sela: ‘O venerable ones, pay attention to
this: as the clearly-seeing (Buddha) says, (so it is):
he is a physician, a great hero, and roars like a
lion in the forest. .(562)

16. “Who, having seen him, the most eminent,
the matchless, the crusher of Mara's army, is not
appeased, even if he be of black origin (kanhabhi-
gtika). (563)

17. *He who likes me, let him follow after (me),
he who does not like me, let him go away; [ shall
at once take the orders in the presence of him of
excellent understanding (i.e. Buddha). (564)
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18. The followers of Sela: ‘If this doctrine of the
perfectly enlightened pleases thee, we also shall take
the orders in the presence of him of excellent under-
standing.’ (565)

19. These three hundred Brahmanas asked with
clasped hands (to be admitted into the order): ‘ We
want to cultivate a religious life, O Bhagavat, in thy
presence.’ (566)

20. ‘A religious life is well taught (by me)—O
Sela,’ so said Bhagavat,—‘an instantaneous, an im-
mediate (life), in which it 1s not in vain to become
an ascetic to one who learns in earnest !’ (567)

Then the Brihmanma Sela together with his as-
sembly took the robe and the orders in the presence
of Bhagavat.

Then Keniya, the Gatila, by the expiration of that
night, having provided in his hermitage nice hard
food and soft food, let Bhagavat know the time (of
the meal): ‘It is time, O venerable Gotama, the
meal is prepared’ Then Bhagavat in the morning,
having put on his raiment and taken his bowl and
robes, went to the Gatila Keniya's hermitage, and
having gone there he sat down on the prepared
seat, together with the assembly of Bhikkhus. Then
Keniya, the Gafila, satisfied and served with his own
hands the assembly of Bhikkhus, with Buddha at
their head, with nice hard food and soft food. Then
Keniya, the Gafila, having gone up to Bhagavat who
had finished eating and had taken his hand out of
the bowl, took a low seat and sat down apart, and

! Svikkhétam brahmatariyam
Sandu/hkam akblikam
Yattha amoghi pabbaggt
Appamattassa sikkhato.
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while Kexiya, the Gatila, was sitting down apart,
Bhagavat delighted him with these stanzas:

21. ‘The principal thing in sacrifice is the sacred
fire, the principal thing amongst the hymns is the Sa-
vitti, the king is the principal amongst men, and the
sea the principal amongst waters (nadinam %). (568)

22. ‘Amongst the stars the moon is the prin-
cipal thing, the sun is the principal thing amongst
the burning ? (objects), amongst those that wish for
good works and make offerings the assembly (sam-
gha) indeed is the principal’ (569)

Then Bhagavat, having delighted Kenriya, the
Gatila, with these stanzas, rose from (his) seat and
went away.

Then the venerable Sela together with his as-
sembly leading a solitary, retired, strenuous, ardeat,
energetic hife, lived after having n a short time in
this existence by his own understanding ascertained
and possessed himself of that highest perfection of a
religrious Life for the sake of which men of good
family rightly wander away from their houses to a
houseless state ; * birth (had been) destroyed, a reli-
gious life (had been) led, what was to be done (had
been) done, there was nothing else (to be done) for
this existence,’ so he percewved, and the veneralle
Sela together with his assembly became one of the
saints.

Then the venerable Sela together with his as-
sembly went to Bhagavat, and having gone (to him)
he put his upper robe on one shoulder, and bending
his joined hands towards Bhagavat he addressed
him in stanzas:

' Sviut Mandaso mukham.  * Comp. Nilakasutta v. 42.
s Adwtko tapatas mukham.
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23. ‘Because we took refuge in thee on the eighth
day previous to this, O thou clearly-seeing, in seven
nights, O Bhagavat, we have been trained in thy
doctrine. (570)

24. ‘ Thou art Buddha, thou art the Master, thou
art the Muni that conquered Mara, thou hast, after
cutting off the affections, crossed over (the stream
of existence) and taken over these beings. (571)

25. ‘ The elements of existence (upadhi) have been
overcome by thee, the passions have been destroyed
by thee, thou art a lion not seizing on anything, thou
hast left behind fear and danger. (572)

26. * These three hundred Bhikkhus stand here
with clasped hands; stretch out thy feet, O hero, let
the Nigas worship the Master’s feet.’ (573)

Selasutta is ended.

8. SALLASUTTA

Life is short, all mortals are subject to death, but knowing the
terms of the world the wise do not gneve, and those who have
left sorrow will be blessed.—Text in the Dasaratha-Gitaka,
P 34-

1. Without a cause and unknown is the life of
mortals in this world, troubled and brief, and com-
bined with pain. (574)

2. For there is not any means by which those
that have been born can avoid dying ; after reaching
old age there is death, of such a nature are living
beings. (575)

3. As ripe fruits are early in danger of falling,
so mortals when born are always in danger of
death. , (576)

4. As all earthen vessels made by the potter end
in being broken, so is the life of mortals. (577)
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5. Both young and grown-up men, both those who
are fools and those who are wise men, all fall into
the power of death, all are subject to death.  (578)

6. Of those who, overcome by death, go to the
other world, a father does not save his son, nor rela-
tives their relations. (579)

7. Mark! while relatives are looking on and lament-
ing greatly, one by one of the mortals is carried off,
like an ox that is going to be killed. (580)

8. So the world is afflicted with death and decay;,
therefore the wise do not grieve, knowing the terms
of the world. (581)

9. For him, whose way thou dost not know, either
when he is coming or when he is going, not seeing
both ends, thou grievest in vain. (582)

10. If he who grieves gains anything. (although
he is only) a fool hurting himself, let the wise man
do the same. (583)

11. Not from weeping nor from grieving will
any one obtain peace of mind; (on the contrary),
the greater his pain will be, and his body will
suffer. {584)

12. He will be lean ard pale, hurting himself by
himself, (and yet) the dead are not saved, lamenta-
tion (therefore) is of no avail. (585)

13. He who does not leave grief behind, goes
(only) deeper into pain, bewailing the dead he
falls into the power of grief. (586)

14. Look at others passing away, men that go (to
what they deserve) according to their deeds, beings
trambling already here, after falling into the power
of death. . (587)

15. Inwhatever manner people think (it will come
to pass), different from that it becomes, so great 1s
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the disappointment! (in this world); see, (such are)
the terms of the world. (588)

16. Even if a man lives a hundred years or even
more, he is at last separated from the company of
his relatives, and leaves life in this world. (589)

17. Therefore let one, hearing (the words of) the
saint, subdue his lamentation; seeing the one that
has passed away and is dead, {let him say): ‘He will
not be found by me (any more).’ (590)

18. As a house on fire is extinguished by water,
so also the wise, sensible, learned, clever man rapidly
drives away sorrow that has arisen, as the wind a
tuft of cotton. (591)

19. He who seeks his own happiness should draw
out his arrow (which is) his lamentation, and com-
plaint, and grief. (592)

20. He who has drawn out the arrow and is not
dependent (on anything) will obtain peace of mind ;
he who has overcome all sorrow will become free
from sorrow, and blessed (nibbuta). (593)

Sallasutta is ended.

9. VASE7Z7T/ASUTTA.

A dispute arose between two young men, Bhiradviga and Viisestha,
the former contending man to be a Brihmana by birth, the latter
by deeds. They agreed 10 go and ask Samana Gotama, and he
answered that man is a Braéhmana by his work only. The two
young men are converted —Text (from Magghmanikdya) and
transiation in Alwis’s Buddhist Nirvima, p. 103.

So it was heard by me :
At one time Bhagavat dwelt at 144¢44namkala, in
the lé4kAnasmkala forest. At that time many dis-

! Etddiso vinfbhivo.
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tinguished, wealthy Brihmanas lived at 144/inam-
kala, as the Brihmarza Kamkin, the Brihmana
Tarukkha, the BrAhmana Pokkharasiti, the Brah-
mana (anussori, the Brahmana Todeyya, and other
distinguished, wealthy BrAhmanas.

Then this dialogue arose between the young men
Vaseftha and Bhdradviga while walking about:

‘How does one become a Brahmana ?’

The young man Bharadviga said: ‘ When one
is noble by birth on both sides, on the mother's and
on the father's side, of pure conception up to the
seventh generation of ancestors, not discarded and
not reproached in poimnt of birth, in this way one is
a Brihmawna.’

The young man Visef/Za said: * When one is
virtuous and endowed with (holy) works, in this way
he is a Brahmana.’

Neither could the young man Bhiradviga con-
vince the young man Visef//a, nor could the young
man VAsesfka convince the young man Bharadvéga.
Then the young man Vise/tka addressed the young
man Bhiradvi¢a: ‘O Bhéradvaga, this Samana
Gotama, the Sakya son, gone out from the Sakya
family, dwells at l&44&namkala, in the forest of
1£&kAnamkala, and the following good praising words
met the venerable Gotama “And so he is Bha-
gavat, the venerable, the enhghtened, the glorious,
let us go, O venerable Bhiradviga, let us go (to
the place) where the Samana Gotama is, and having
gone there let us ask the Samara Gotama about
this matter, and as the Samana Gotama replies so
wil] we understand it.”"’

‘Very well, Q venerable one;’ so the young man
Bharadviga answered the young man Vise//4a.
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Then the young men Visesfha and Bhiradviga
went (to the place) where Bhagavat was, and having
gone, they talked pleasantly with Bhagavat, and
after having had some pleasant and remarkable con-
versation (with him) they sat down apart. Sitting
down apart the young man Vase//4a addressed Bha-
gavat in stanzas:

1. ‘We are accepted and acknowledged masters
of the three Vedas!, | am (a pupil) of Pokkharasiti,
and this young man is (the pupil) of Tarukkha. (594)

2. *We are accomplished in all the knowledge
propounded by those who are acquainted with the
three Vedas, we are padakas (versed in the metre),
veyydkaranas (grammarians ?), and equal to our
teachers in recitation (gappa)? (595)

3. ‘We have a controversy regarding (the distinc-
tions of) birth, O Gotama! Bhéradvaga says, one
is a Brahmana by birth, and I say, by deeds; know
this, O thou clearly-seeing ! (596)

4. ‘ We are both unable to convince each other,
(therefore) we have come to ask thee (who art) cele-
brated as perfectly enlightened. (597)

5. ‘ As people adoring the full moon worship (her)
with uplifted clasped hands, so (they worship) Gotama
in the world. (598)

6. ‘ We ask Gotama who has come as an eye to
the world: Isa man a Brahmara by birth, or is he so

! Anurndtapauinndtd
Tevigz mayam asm’ ubho.
* Tevigginam* yad akkhdtam
Tatra kevalino 'smase,
Padak’ asmi veyyikaramd
Gappe t Skariyasidisi.
* Tevigginam = uvedinam Commentator, but compare v, 63,
4 Gappe = vede. Commentstor,
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by deeds? Tell us who do not know, that we may
know a Brahmaza.’ (599)

7. 1 will explain to you,—O Vise#/fa,’ so said
Bhagavat,—'in due order the exact distinction of
living beings according to species, for their species
are manifold. (600)

8. * Know ye the grass and the trees, although they
do not exhibit (it), the marks that constitute species
are for them, and (their) species are manifold. (601)

9. * Then (know ye) the worms, and the moths,
and the different sorts of ants, the marks that con-
stitutc species are for them, and (their) species are
manifold (602)

10 ‘' Know ye also the four-footed (animals), small
and great, the marks that consutute species are for
them, and (their) species are manifold. (603)

11. ‘ Know ye also the serpents, the long-backed
snakes, the marks that constitute species are for
them, and (their) species are manifold. (604)

12. * Then know ye also the fish which range in
the water, the marks that constitute species are for
them, and (their) species are manifold. (603)

13. * Then know ye also the birds that are borne
along on wings and move through the air, the marks
that constitute species are for them, and (their) spe-
cies are manifold. (606)

14. ' As in these species the marks that constitute
species arc abundant, so in men the marks that con-

stitute species are not abundant. (607)
15. * Not as regards their hair, head, cars, cyes,
mouth, nose, lips, or brows, (6o8)

16. 'Nor as regards their neck, shoulders,
belly, back, hip, breast, female organ, sexual inter-
course, (609)
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17. ‘Nor as regards their hands, feet, palms,
nails, calves, thighs, colour, or voice are there marks
that constitute species as in other specics. (610)

18. * Difference there is in beings endowed with
bodies, but amongst men this is not the case, the
difference amongst men is nominal (only)!. (611)

19. * For whoever amongst men lives by cow-
keeping,—know this, O Vise#t4a,—he is a husband-
man, not a Brahmauxa. (612)

20. ‘And whoever amongst men lives by dif-
ferent mechanical arts,—know this, O Vaset//a,—
he is an artisan, not a Brahmara. (613)

21. ‘ And whoever amongst men lives by trade,—
know this, O Visesffa,—he is a merchant, not a
Brihmanna. (614)

22. And whoever amongst men lives by serving
others—know this, O VA&se/tfa,—he is a servant,
not a Brihmauna. (615)

23. ' And whoever amongst men lives by theft,—
know this, O Vasettha,—he is a thief, not a Brah-
mana. (616)

24. ‘And whoever amongst men lives by archery,
—know this, O Visettha,—he is a soldier, not a
Brahmana. (617)

25. ‘And whoever amongst men lives by per-
forming household ceremonials,—know this, O V-
seftha,~—he is a sacrificer, not a Brihmanrna. (618)

26. ‘And whoever amongst men possesses villages
and countries, —know this, O Vise/t4a,—he is a king,
not a Brahmasa. (619)

! Pakbattam sasariresu,
Manussesv-etam na viggat,
Vokirai 4a manussesu
Samarfdys pavubiati.
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27. ‘And I do not call one a Brehma#a on account
of his birth or of his origin from (a particular)
mother; he may be callea bhovadi, and he may be
wealthy, (but) the one who is possessed of nothing
and seizes upon nothing, him [ call a Brih-
maza’. (620)

28. *Whosoever, after cutting all bonds, does not
tremble, has shaken off (all) ties and is Iiberated, him
[ call a Brahmanra. (621)

29. ‘ The man who, after cutting the strap (1 e
enmity), the thong (i.e. attachment), and the rope
(L.e. scepticism) with all that pertains to it, has
destroyed (all) obstacles (1.e. ignorance), the enlight-
ened (buddha), him I call a Brahmana. (622)

50. ‘Whosoever, being innocent, endures reproach,
blows, and bonds, the man who is strong in (his)
endurance and has for his army this strength, him
I call a Brahmana. {(623)

31. * The man who is free from anger, endowed
with (holy) works, virtuous, without desire, sub-
dued, and wearing the last body, him I call a Brah-
mmana. (624)

32. ‘The man who, like water on a lotus leaf ora
mustard seed on the point of a needle, does not cling
to sensual pleasures, him I call a Brahmara.  (625)

33. ‘The man who knows in this world the de-
struction of his pain, who has laid aside (his) burden,
and 1s liberated, him I call a Brihmana. (626)

34. * The man who has a profound understanding.
who is wise, who knows the true way and the wrong
way, who has attained the highest good, him [ call
a BrAhmana, (627)

3 Comp‘ th v, 396, &cC.
[10] I
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35. ' The man who does not mix with householders
nor with the houseless, who wanders about without
a house, and who has few wants, him I call a Brih-
mazna. (628)

36. ‘Whosoever, after refraining from hurting
(living) creatures, (both) those that tremble and
those that are strong, does not kill or cause to be
killed, him 1 call a Brdhmara. (629)

37. ‘ The man who is not hostile amongst the
hostile, who is peaceful amongst the violent, not
seizing (upon anything) amongst those that seize
(upon everything), him I call a Brahmaza. (630)

38. ‘The man whose passion and hatred, arrogance
and hypocrisy have dropt like a mustard seed from
the point of a needle, him I call a BrAihmara. (631)

39. ‘The man that utters true speech, instructive
and free from harshness, by which he does not
offend any one, him I call a BrAhmana. (632)

40. ‘ Whosoever in the world does not take what
has not been given (to him), be it long or short,
small or large, good or bad, him 1 call a Brah-
mara. (633)

41. ‘ The man who has no desire for this world
or the next, who is desireless and liberated, him
I call a Brihmana. (634)

42. ‘The man who has no desire, who know-
ingly is free from doubt, and has attained the depth
of immortality, him I call 2 Brihmasa. (635)

43. ‘ Whosoever in this world has overcome good
and evil, both ties, who is free from grief and defile-
ment, and is pure, him [ call a Brahmana, (636)

44-. ‘The man that is stainless like the moon,
pure, serene, and undisturbed, who has destroyed
joy, him I call a Brdhmana, (637)
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45. ‘ Whosoever has passed over this quagmire
difficult to pass, (who has passed over) revolution
(samsara) and folly, who has crossed over, who has
reached the other shore, who is meditative, free
from desire and doubt, calm without seizing (upon
anything), him I call a Brahmana. (638)

46. * Whosoever in this world, after abandoning
sensual pleasures, wanders about houseless, and
has destroyed the existence of sensual pleasures
(kdmabhava), him T call a Brahmana. (639)

47. * Whosoever in this world, after abandoning
desire, wanders about houseless, and has destroyed
the existence of desire (tazhibhava), him I call a
Brahmana. (640)

48.  Whosoever, after leaving human attachment
(yoga), has overcome divine attachment, and is
liberated from all attachment, him 1 call a Brah-
mana. (641)

49. ' The man that, after leaving pleasure and
disgust, is calm and free from the elements of exist-
ence (nirupadhi), who is a hero, and has conquered
all the world, him I call a Braihmana. (642)

50. ' Whosoever knows wholly the vanishing and
reappearance of beings, does not cling to (anything),
is happy (sugata), and enlightened, him I call a
Brihmana. (643)

51. ‘' The man whose way neither gods nor Gan-
dhabbas nor men know, and whose passions are de-
stroyed, who is a saint, him I call a Brshmara. (644)

52. ‘ The man for whom there is nothing, neither
before nor after nor irf the middle, who possesses
nothing, and dges not seize (upon anything), him
1 call a BrAhmana. (645)

§3. * The (man that is undaunted like a) bull, who

12
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is eminent, a hero, a great sage (mahesi), victorious,
free from desire, purified, enlightened, him I call a
Brahmana. (646)
54. ‘ The man who knows his former dwellings,
who sees both heaven and hell, and has reached the
destruction of births, him I call a Brahmaza. (647)
55. ‘ For what has been designated as “name”
and “family ” in the world is only a term, what has
been designated here and there is understood by
common consent !, (648)
56. ‘ Adhered to for a long time are the views of
the ignorant, the ignorant tell us,one is a Brahmara
by birth. (649)
57. * Not by birth is one a BrAhmana, nor is one
by birth no Brihmana; by work (kammani) one is
a Brihmana, by work one is no Brahmana.  (650)
58. ‘ By work one is a husbandman, by work one
is an artisan, by work one is a merchant, by work
one is a servant. (651)
59. ‘By work one is a thief, by work one is a
soldier, by work one is a sacrificer, by work one is
a king. (652)
60. ‘ So the wise, who see the cause of things and
understand the result of work, know this work as
it really is*. (653)
61. ' By work the world exists, by work mankind

! SamaRAd h' esi lokasmim
Némagottam pakappitam
Sammukéd samudigatam
Tattha tattha pakappitas.

* Evam etam yathibhfitam
Kammam passanti pandith .
Pasitkasamuppidadasi
Kammavipékakovidi.
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exists, beings are bound by work as the linch-pin
of the rolling cart (keeps the wheel on) . (654)
62. ‘By penance, by a religious life, by self-restraint,
and by temperance, by this one is a BrAhmana, such
a one (they call) the best Iridhmarna. (655)
63. ‘He who is endowed with the threefold
knowledge ?, is calm, and has destroyed regenera-
tion,—know this, O Viaselfha,—he is to the wise
Brahman and Sakka’ (656)
This having been said, the young men Visetfha
and Bharadvaga spoke to Bhagavat as follows:
‘Itis excellent,Ovenerable Gotama! Itisexcellent,
O venerable Gotama! As one raises what has been
overthrown, or reveals what has been hidden, or
tells the way to him who has gone astray, or holds
out an oil lamp n the dark that those who have eyes
may see the objects, even so by the venerable Go-
tama 1in manifold ways the Dhamma has been illus-
trated, we take refuge 1 the venerable Gotama, in
the Dhamma, and in the Assembly of Bhikkhus;
may the venerable Gotama receive us as followers
(upisaka), who from this day for life have taken

2
3

refuge (in him)
Viselthasutta i1s ended.

} Kammani vattati loko,
Kammani vattat! pagt,
Kammanibandhani satid
Rathassiniva yiyato.

* Tthi wygih sampanno.
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10. KOKALIYASUTTA.

Kokiliya abuses Sériputta and Moggallina to Buddha; therefore
as soon as be has left Buddha, he is struck with boils, dies and
goes to the Paduma hell, whereupon Buddha describes to the
Bhikkhus the punishment of backbiters in hell.

So it was heard by me:

At one time Bhagavat dwelt at Savatthl, in
Getavana, in the park of Anithapindika. Then
the Bhikkhu Kokaliya approached Bhagavat, and
after having approached and saluted Bhagavat he
sat down apart; sitting down apart the Bhikkhu
Kokaliya said this to Bhagavat: ‘O thou venerable
one, Siriputta and Moggallina have evil desires,
they have fallen into the power of evil desires.

When this had been said, Bhagavat spoke to the
Bhikkhu Kokiliya as follows: ‘(Do) not {say) so,
Kokaliya; (do) not (say) so, Kokaliya; appease, O
Kokiliya, (thy) mind in regard to Sariputta and
Moggallana: Siriputta and Moggallina are amiable?’

A second time the Bhikkhu Kokiliya said this to
Bhagavat : ‘ Although thou, O venerable Bhagavat,
(appearest) to me (to be) faithful and trustworthy,
yet Siriputta and Moggallina have evil desires, they
have fallen into the power of evil desires.’

A sccond time Bhagavat said this to the Bhikkhu
Kokaliya: ‘(Do) not (say) so, Kokiliya; (do) not
(say) so, Kokiliya; appease, O Kokailiya, (thy) mind
in regard to Sariputta and Moggallana : Sariputta and
Moggallana are amiable.’

A third time the Bhikkhu KokAliya said this to
Bhagavat : ‘ Although thou, O venerable Bhagayat,
(appearest) to me (to be) faithful and trustworthy,

! Pesald ti piyasiid Commentaior.




KOKALIYASUTTA. 119

yet Sdriputta and Moggalldna have evil desires,
Sariputta and Moggallina have fallen into the power
of evil desires.’

A third time Bhagavat said this to the Bhikkhu
Kokailiya: ‘(Do) not (say) so, Kokaliya; (do) not
(say) so, Kokaliya; appease, O Kokaliya, (thy) mind
in regard to Sdriputta and Moggalléna: Sariputta
and Moggalldna are amiable.’

Then the Bhikkhu Kokaliya, after having risen
from his seat and saluted Bhagavat and walked
round him towards the right, went away; and when
he had been gone a short time, all his body was
struck with boils as large as mustard seeds; after
being only as large as mustard seeds, they became
as large as kidney beans; after being only as large
as kidney beans, they became as large as chick peas;
after being only as large as chick peas, they became
as large as a Kolasthi egg (?); after being only as
large as a Kola/#i egg, they became as large as the
jujube fruit; after being only as large as the jujube
fruit, they became as large as the fruit of the emblic
myrobalan; after being only as large as the fruit of
the emblic myrobalan, they became as large as the
unripe beluva fruit; after being only as large as the
unripe beluva fruit, they became as large as a billi
fruit (?); after being as large as a billi fruit, they
broke, and matter and blood flowed out. Then
the Bhikkhu Kokaliya died of that disease, and when
he had died the Bhikkhu Kokiliya went to the
Paduma hell, having shown a hostile mind against
Sariputta and Moggallina. Then when the night
had passed Brahman Sshampati of a beautiful ap-
pearance, having lit up all Getavana, approached
Bhagavat, and having approached and saluted Bha-
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gavat, he stood apart. and standing apart Brahman
Sahampati said this to Bhagavat: 'O thou venera-
ble one, Kokéliya, the Bhikkhu, is dead; and after
death, O thou venerable one, the Bhikkhu Kokaliya
is gone to the Paduma hell, having shown a hostile
mind against Sariputta and Moggallana’

This said Brahman Sahampati, and after saying
this and saluting Bhagavat, and walking round him
towards the right, he disappeared there.

Then Bhagavat, after the expiration of that
night, addressed the Bhikkhus thus: * Last night,
O Bhikkhus, when the night had (nearly) passed,
Brahman Sahampati of a beautiful appearance, having
lit up all Getavana, approached Bhagavat, and having
approached and saluted Bhagavat, he stood apart,
and standing apart Brahman Sahampati said this to
Bhagavat: “ O thou venerable one, Kokiliya, the
Bhikkhu, is dead ; and after death, O thou venerable
one, the Bhikkhu Kokaliya is gone to the Paduma
hell, having shown a hostile mind against Sariputta
and Moggallana.” This said Brahman Sahampati, O
Bhikkhus, and having said this and saluted me, and
walked round me towards the right, he disappeared
there.’

When this had been said, a Bhikkhu asked Bha-
gavat. ‘' How long is the rate of life, O venerable
one, in the Paduma hell ?’

‘ Long, O Bhikkbu, is the rate of life in the Pa-
duma hell, it is not easy to calculate either (by
saying) so many years or so many hundreds of years
or so many thousands of years or so many hundred
thousands of years.’

‘But it is possible, I suppose, to make a com-
parison, O thou venerable one ?’
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‘It is possible, O Bhikkhu;' so saying, Bhagavat
spoke (as follows): ‘ Even as, O Bhikkhu, (if there
were) a Kosala load of sesamum seed containing
twenty khdris, and a man after the lapse of every hun-
dred years were to take from it one sesamum seed at
a time, then that Kosala load of sesamum seed, con-
taining twenty khiris, would, O Bhikkhu, sooner by
this means dwindle away and be used up than one
Abbuda hell, and even as are twenty Abbuda hells,
O Bhikkhu, so is one Nirabbuda hell, and even as
are twenty Nirabbuda hells, O Bhikkhu, so is one
Ababa hell, and even as are twenty Ababa hells,
O Bhikkhu, so 1s one Ahaha hell, and even as are
twenty Ahaha hells, O Bhikkhu, so 1s one Afafa
hell; and even as are twenty Afaa hells, O
Bhikkhu, so 1s one Kumuda hell. and even as
are twenty Kumuda hells, O Bhikkhu, so 1s one
Sogandhika hell, and even as arc twenty Sogan-
dhika hells, O Bhikkhu, so 1s one Uppalaka hell,
and even as are twenty Uppalaka hells, O Bhikkhu,
so is one Pundarika hell, and even as are twenty
Pundarika hells, O Bhikkhu, so 1s one Paduma hell;
and to the Paduma hell, O Bhikkhu, the Bhikkhu
Kokiliya 1s gone, having shown a hostile mind
against Sériputta and Moggallina” This said Bha-
gavat, and having said this Sugata, the Master,
furthermore spoke as follows:

1. ‘To (every) man that is born, an axe is born in
his mouth, by which the fool cuts himself. when
speaking bad language. (657)

2. ‘ He who praises him who is to be blamed, or
blames him who is to be praised, gathers up sin
in his mouth, ard through that (sin) he will not find
any joy. (658)
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3. ‘Trifling is the sin that (consists in) losing
riches by dice; this is a greater sin that corrupts
the mind against Sugatas. (659)

4. ‘Out of the one hundred thousand Nirabbudas
‘(he goes) to thirty-six, and to five Abbudas; because
he blames an Ariya he goes to hell, having employed
his speech and mind badly. (660)

5. ‘He who speaks falsely goes to hell, or he
who having done something says, “1 have not
done it;” both these after death become equal, in
another world (they are both) men guilty of a
mean deed . (661)

6. ‘He who offends an offenceless man, a pure
man, free from sin, such a fool the evil (deed)
reverts against, like fine dust thrown against the
wind 2, (662)

7. ‘He who is given to the quality of covetous-
ness, such a one censures others in his speech,
(being himself) unbelieving, stingy, wanting in affa-
bility, niggardly, given to backbiting. (663)

8. O thou foul-mouthed, false, ignoble, blasting:
wicked, evil-doing, low, sinful, base-born man, do
not be garrulous in this world, (clse) thou wilt be
an inhabitant of hell? (664)

9. ‘ Thou spreadest pollution to the misfortune
(of others), thou revilest the just, commtting sin
(yourself), and having done many evil deeds thou
wilt go to the pool (of hell) for a long time. (665)

! Comp. Dhp. v. 306. ! Comp th v. 12§,
! Mukhadugga vibhOta-m-anariya
Bhnahu * pdpaka dukkatakdri
Punsanta kali avagiia
Mi bahubhim dha nerayiko si.

¢ Bhinahu bhftihanaks vuddhindsaks, Commentator,
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10. ‘For one’s deeds are not lost, they will
surely come (back to you), (their) master will meet
with them, the fool who commits sin will feel the
pain in himself in the other world . (666)

11, ‘To the place where one is struck with iron
rods, to the iron stake with sharp edges he goes;
then there is (for him) food as appropriate, resem-
bling a red-hot ball of iron. (667)

12. ‘ For those who have anything to say (there)
do not say fine things, they do not approach (with
pleasing faces); they do not find refuge (from their
sufferings), they lie on spread embers, they enter
a blazing pyre. (668)

13. * Covering (them) with a net they kill (them)
there with iron hammers, they go to dense dark-
ness®, for that is spread out like the body of the
earth. (669)

14. * Then (they enter) an iron pot, they enter
a blazing pyre, for they are boiled in those (iron
pots) for a long time, jumping up and down in
the pyre. (670)

15. ‘ Then he who commits sin is surely boiled
in a mixture of matter and blood; whatever quarter
he inhabits, he becomes rotten there from coming
in contact (with matter and blood). (671)

16. ‘He who commits sin will surely be boiled
in the water, the dwelling-place of worms; there
it is not (possible) to get to the shore, for the jars
(are) exactly alike®. (?) (672)

! Comp. Revelation xiv. 13.

* Andham va Timisam fdyantt.

' Pufavivasathe salilasmim
Tattha kim patéati kibbisakdrt,
Gantuw na hi tiram p’ atthi
Sabbasami hi samantakapalld.
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17. ‘Again they enter the sharp Asipattavana
with mangled limbs; having seized the tongue
with a hook, the different watchmen (of hell) kill
(them). (673)

18. ‘Then they enter Vetarani, that is difficult
to cross and has got streams of razors with sharp
edges: there the fools fall in, the evil-doers after
having done evil. (674)

19. ' There black, mottled flocks of ravens eat
them who are weeping, and dogs, jackals, great
vultures, falcons, crows tear (them). (675)

20 ‘DMiserable indeed is the life here (in hell)
which the man sees that commits sin. Therefore
should a man in this world for the rest of his life
be strenuous, and not indolent. {676)

21. ‘Those loads of sesamum seed which are
carried in Paduma hell have been counted by the
wise, they are (several) nahutas and five koss,
and twelve hundred kofis besides?. (677)

22. ‘As long as hells are called painful in this
world, so long people will have to live there for
a long time; therefore amongst those who have
pure, amiable, and good qualities one should always
guard speech and mind. (678)

Kokiliyasutta is ended.

11. NALAKASUTTA.

The Isi Asita, also called Kanhaairi, on seeing the gods rejoicing,
asks the cause of it, and having heard that Buddha has been
born, he descends from Tusita heaven. When the Sakyas
showed the child to him, he received 1t joyfully and prophesied

' Nahutdms hi kofiyo paiéa bhavanti
Dvidasa kafisatini pun’ afad.
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about it. Buddha explains to Nilaka, the sister's son of Asita,
the highest state of wisdom.—Compare Lahta-vistara, Adhyiya
VII; Asita and Buddha, or the Indian Simeon, by ] Mur,
the Indian Antiquary, Sept. 1878.

Vatthugitha.

1. The Isi Asita saw in (their) resting-places
during the day the joyful, delighted flocks of the
Tidasa gods, and the gods in bright clothes, always
highly praising Inda, after taking their clothes and
waving them. (679)

2. Secing the gods with pleased minds, delighted,
and showing his respect, he said this on that occa-
sion: ' Why is the assembly of the gods so exceed-
ingly pleased, why do they take their clothes and
wave them? (680)

3. ‘When there was an encounter with the Asuras,
a victory for the gods, and the Asuras were defeated,
then there was not such a rejoicing. What wonder-
ful (thing) have the gods seen that they are so de-
lighted ? (681)

4. ‘' They shout and sing and make music, they
throw (about their) arms and dance; I ask you, the
inhabitants of the tops of (mount) Meru, remove
my doubt quickly, O venerable ones!’ (682)

5. ‘The Bodhisatta, the excellent pearl, the incom-
parable, is born for the good and for a blessing in
the world of men, in the town of the Sakyas, in
the country of Lumbint. Therefore we are glad
and exceedingly pleased. (683)

6. ‘' He, the most excellent of all beings, the pre-
eminent man, the bull of men, the*most excellent of
all creatures will turn the wheel (of the Dhamma) in
the forest called after the lsis, (he who is) like the
roaring lion, the strong lord of beasts.’ (684)
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7. Having heard that noise he descended from
(the heaven of) Tusita. Then he went to Suddho-
dana’s palace, and having sat down there he said
this to the Sakyas: ‘Where is the prince? I wish to
see (him). (685)

8. Then the Sakyas showed to (the Isi), called
Asita, the child, the prince who was like shining
gold, manufactured by a very skilful (smith) in the
mouth of a forge, and beaming in glory and having
a beautiful appearance. (686)

9. Seeing the prince shining like fire, bright like
the bull of stars wandering in the sky, like the
burning sun in autumn, free from clouds, he joyfully
obtained great delight. (687)

10. The gods held in the sky a parasol with a
thousand circles and numerous branches, yaks' tails
with golden sticks were fanned, but those who held
the yaks’ tails and the parasol were not seen. (688)

11. The Isi with the matted hair, by name Kanha-
siri, on seeing the yellow blankets (shining) like
a golden coin, and the white parasol held over his
head, received him delighted and happy. (689)

12. And having received the bull of the Sakyas,
he who was wishing to receive him and knew the
signs and the hymns, with pleased thoughts raised
his voice, saying: ‘Without superior is this, the
most excellent of men.’ (690)

13. Then remembering his own migration he was
displeased and shed tears; seeing this the Sakyas
asked the weeping Isi, whether there would be any
obstacle in the prince’s path. (691)

14. Seeing the Sakyas displeased the Isi said:
‘1 do not remember anything (that will be) un-
lucky for the prince, there will be no obstacles at
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all for him, for this is no inferior (person). Be
without anxiety. (692)

15. ‘This prince will reach the summit of per-
fect enlightenment, he will turn the wheel of the
Dhamma, he who sees what is exceedingly pure
(i.e. Nibbina), this (prince) feels for the welfare
of the multitude, and his religion? will be widely
spread. (693)

16. ‘My life here will shortly be at an end, in
the middle (of his life) there will be death for me:
I shall not hear the Dhamma of the incomparable
one ; therefore I am afflicted, unfortunate, and suf-
fering.’ (694)

17. Having afforded the Sakyas great joy he
went out from the interior of the town to lead a
religious hfe; but taking pity on his sister’s son,
he induced him to embrace the Dhamma of the
incomparable one. (693)

18. ‘When thou hearest from others the sound
“ Buddha,” (or) “he who has acquired perfect en-
lightenment walks the way of the Dhamma,” then
going there and enquiring about the particulars,
lead a religious life with that Bhagavat.’ (696)

19. Instructed by him, the friendly-minded, by
one who saw in the future what is exceedingly
pure (i.e. Nibbana), he, Nilaka, with a heap of
gathered-up good Works, and with guarded senses
dwelt (with him), looking forward to Gina (i.e.
Buddha). (697)

20. Hearing the noise, while the excellent Gina
turned the wheel (of the Dhamma), and going and
seeing the bull of the Isis, he, after being converted,

} Brahmaturiyam=sisanam. Commentator.
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asked the eminent Muni about the best wisdom,
when the time of Asita’s order had come. (698)

The Vatthugdthds are ended.

21. ‘These words of Asita are acknowledged
true (by me), therefore we ask thee, O Gotama,
who art perfect in all things (dhamma). (699)

22. ‘O Muni, to me who am houseless, and
who wish to embrace a Bhikkhu's life, explain
when asked the highest state, the state of wisdom
(moneyya).’ (700)

23. ‘I will declare to thee the state of wisdom,’
—so said Bhagavat,—‘difficult to carry out, and
difficult to obtain, come, 1 will explain it to thee,
stand fast, be firm. (701)

24. ‘Let a man cultivate equanimity: which is
(both) reviled and praised in the village, let him take
care not to corrupt his mind, let him live calm,
and without pride. (702)

25. ‘Various (objects) disappear, like a flame
of fire in the wood!; women tempt the Muni, let
them not tempt him. (703)

26. ‘Let him be disgusted with sexual inter-
course, having left behind sensual pleasures of all
kinds, being inoffensive and dispassionate towards
living creatures, towards anything that is feeble
or strong. (704)

27. ‘As 1 am so are these, as these are so am
1, identifying himself with others, let him not kill
nor cause (any one) to kil (705)

¥ Ukkavaki nmibharant
Diye aggisikhtpam4.
% Yathd aham tathd ete
Yath? ete tathi sham
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2C. ‘Having abandoned desire and covetousness.
let him act as one that sees clearly where a common
man sticks, let him cross over this hell. (706)
29. ‘Let him be with an empty stomach, taking
little food, let him have few wants and not be
covetous; not being consumed by desire he will
without desire be happy. (707)
30. ‘Let the Muni, after going about for alms,
repair to the outskirts of the wood, let him go
and sit down near the root of a tree. (708)
31. ‘Applying himself to meditation, and being
wise, let him find his pleasure in the outskirts of
the wood, let him meditate at the root of a tree
enjoying himself. (709)
32. ‘Then when night is passing away let him
repair to the outskirts of the village, let him not
delight in being invited nor in what is brought
away from the village. (710)
33. ' Let not the Muni, after going to the village,
walk about to the houses in haste; cutting off (all)
talk while seeking food, let him not utter any
coherent speech!. (711)
34. ‘" What I have obtained that is good,” “ I did
not get (anything that is) good,” so thinking in both
cases he returns to the tree unchanged®. (712)
35. ‘ Wandering about with his alms-bowl in his

Attdnas upamam katvd
Na haneyya na ghitaye,
4 Comp Dhp. v. 129.

! Na vilam payutam bhase.
' Alartham yad idam sidhu

Nilattham kusalam iti,

Ubhayen’ eva so tidi *

Rakkham va upanivattati.

¢ Tidi mpibbukiro. Commentator.

f101 K
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hand, considered dumb without being dumb, let
him not blush at a little gift, let him not despise
the giver. (713)

36. ‘Various are the practices illustrated by the
Samara, they do not go twice to the other shore,
this (is) not once thought. (?) (714)

37. ‘For whom there is no desire, for the Bhikkhu
who has cut off the stream (of existence) and aban-
doned all kinds of work, there is no pain. (715)

38. ‘1 will declare to thee the state of wisdom,'—
so said Bhagavat,—let one be like the edge of a
razor, having struck his palate with his tongue, let
him be restrained in (regard to his) stomach. (716)

39. ‘Let his mind be free from attachment, let
him not think much * (about worldly affairs), let him
be without defilement, independent, and devoted
to a religious life. (717)

40. ‘' For the sake of a solitary life and for the
sake of the service that is to be carried out by
Samarnas, let him learn, solitariness is called wis-
dom *; alone indeed he will find pleasure. (718)

41. ‘Then he will shine through the ten regions,
having heard the voice of the wise, of the medi-
tating, of those that have abandoned sensual plea-
sures, let my adherent then still more devote himself
to modesty and belief. (719)

42. ' Understand this from the waters in chasms

' Ukkvaid hi pasipadd
Samanena pakisita,
Na piram digusam yant,
Na idam ckagusam mutam.

* Na Hpi bahu Antaye.

' Ekattam monam akkhiiam.
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and cracks: noisy go the small waters, silent goes
the vast ocean . (720)
43. ‘What is deficient that, makes a noise, what is
full that is calm; the fool is like a half-(filled) water-
pot, the wise is like a full pool. (721)
44. ‘When the Samaxza speaks much that is pos-
sessed of good sense, he teaches the Dhamma while
knowing it, while knowing it he speaks muchz (722)
45. ‘But he who while knowing it is self-restrained,
and while knowing it does not speak much, such a
Muni deserves wisdom (mona), such a Muni has
attained to wisdom (mona)3’ (723)
Nalakasutta is ended.

12. DVAYATANUPASSANASUTTA.

Al pain in the world anses from upadhi, aviged, samkhird, viasiisa,
phassa, vedand, tanhi, upidina, drambha, dhdra, wigita, nissaya,
ripa, mosadhamma, sukha.

So it was heard by me:
At one time Bhagavat dwelt at Savattht in Pub-
birdma, Migiramitar's mansion. At that time

Bhagavat on the Uposatha day?, on the fifteenth,

! Tan nadihi vigdndtha
Sobbhesu padaresu 4a:
Sanantd yanti kussobbbd
Tushi ydu mahodadhi.

3 Yam samano bahu bhisau
Upetam atthasamhitam
Ginam so dhammam deseti
Ghnam so bahu bhisau.

* Yo 4a ginam samyatatto
Géinam na bahu bhisati
Sa wmuni monam arabhati
Sa munf monam aggiagd.

¢ See Rhys Davids, Buddhism, p. 140
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it being full moon, in the evening was sitting in the
open air, surrounded by the assembly of Bhikkhus.
Then Bhagavat surveying the silent assembly of
Bhikkhus addressed them (as follows):

‘Whichever Dhammas there are, O Bhikkhus,
good, noble, liberating, leading to perfect enlighten-
ment,—what is the use to you of {istening to these
good, noble, liberating Dhammas, leading to perfect
enlightenment? If, O Bhikkhus, there should be
people that ask so, they shall be answered thus:
Yes, for the right understanding of the two Dham-
mas.” ‘' Which two do you mean?’ ‘(1 mean), “this
is pain, this is the origin of pain,” this is one con-
sideration, “ this i1s the destruction of pain, this is
the way leading to the destruction of pain,” this is
the second consideration ; thus, O Bhikkhus, by the
Bhikkhu that considers the Dyad duly?, is stre-
nuous, ardent, resolute, of two fruits one fruit is to
be expected: in this world perfect knowledge, or,
if any of the (five) attributes still remain, the state
of an Anigimin (one hat does not return).’ This
said Bhagavat, (and) when Sugata had said this, the
Master further spoke :

1. ‘Those who do not understand pain and the
origin of pain, and where pain wholly and totally is
stopped, and do not know the way that leads to the
cessation of pain, (724)

2. ‘They, deprived of the emancipation of thought

' ... ki upanisd savandyd ‘ti iti e bhikkhave pukkhndro assu te
evam assu vakaniyi. yivad eva dvayatdnam dhamménam yathd-
bbltam rdniyd 'u, kifka dvayatam vadetha ? ‘ idam dukkham, dyam
dukkhasamudayo’ 4 ayam ekinupassand, ‘&yam duklkhanitodho,
syam dukkhanirodhagdmint pasipadi’ ti ayam dutiyfnupassans ;
evam sammidvayatinupassino . . .
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and the emancipation of knowledge, are unable to
put an end (to samsira), they will verily continue to
undergo birth and decay. (725)

3- ‘And those who understand pain and the
origin of pain, and where pain wholly and totally is
stopped, and who know the way that leads to the
cessation of pain, (726)

4. ‘They, endowed with the emancipation of
thought and the emancipation of knowledge, are
able to put an end (to samsira), they will not
undergo birth and decay. (727)

‘“Should there be a perfect consideration of the
Dyad in another way,” if, O Bhikkhus, there are
people that ask so, they shall be told, there is, and
how there is: * Whatever pain arises 1s all in con-
sequence of the upadhis (elements of existence),”
this is one consideration, “but from the complete
destruction of the upadhis, through absence of pas-
sion, there is no origin of pain,” this is the second
consideration; thus, O Bhikkhus, by the Bhikkhu
that considers the Dyad duly, that 1s strenuous,
ardent, resolute, of two fruits one fruit is to be
expected : in this world perfect knowledge, or, if any
of the (five) attributes still remain, the state of an
Anigimin (one that does not return).” This said
Bhagavat, (and) when Sugata had said this, the
Master further spoke :

5. ‘Whatever pains there are in the world, of
many kinds, they arise having their cause in the
upadhis; he who being ignorant creates upadhi, that
fool again undergoes pain; therefore being wise do
not create upadhi, considering what is the birth and
origin of pain. * (728)

*“ Should there be a perfect consideration of the
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Dyad in another way,” if, O Bhikkhus, there are
people that ask so, they shall be told, there is, and
how there is: “Whatever pain arises is all in conse-
quence of avigg4 (ignorance),” this is one consider-
ation, “ but from the complete destruction of avigg4,
through absence of passion, there is no origin of pain,”
this is the second consideration ; thus, O Bhikkhus,
by the Bhikkhu that considers the Dyad duly, that is
strenuous, ardent, resolute, of two fruits one fruit is
to be expected : in this world perfect knowledge, or,
if any of the (five) attributes still remain, the state
of an Anigimin (one that does not return)’ This
said Bhagavat, (and) when Sugata had said this, the
Master further spoke :

6. ‘Those who again and again go to samsira
with birth and death, to existence in this way or
in that way,—that is the state of avigga. (729)

7. *For this aviggd is the great folly by which
this (existence) has been traversed long, but those
beings who resort to knowledge do not go to re-
birth. (730)

** Should there be a perfect consideration of the
Dyad in another way,” if, O Bhikkhus, there are
people that ask so, they shall be told, there is,
and how there is: *“ Whatever pain arises is all in
consequence of the samkhéaras (matter),” this is
one consideration, “ but from the complete destruc-
tion of the samkhéras, through absence of passion,
there is no origin of pain” this is the second
consideration ; thus, O Bhikkhus, by the Bhikkhu
that considers the Dyad duly, that is strenuous,
ardent, resolute, of two fruits one fruit is to- be
expected : in this world perfect knowledge, or, if
any of the (five) attributes still remain, the state
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of an Anigimin (one that does not return).” This
said Bhagavat, (and) when Sugata had said this, the
Master further spoke:

8. ‘Whatever pain arises is all in consequence
of the samkhiras, by the destruction of the sam-
khéras there will be no origin of pain. (731)

9. ‘Looking upon this pain that springs from the
samkhiras as misery, from the cessation of all the
samkhiras, and from the destruction of conscious-
ness will arise the destruction of pain, having
understood this exactly, (732)

10. ‘The wise who have true views and are
accomplished, having understood (all things) com-
pletely, and having conquered all association with
Méra, do not go to re-birth. (733)

*“Should there be a perfect consideration of the
Dyad in another way,” if, O Bhikkhus, there are
people that ask so, they shall be told, there is,
and how there is: ‘ Whatever pain arises is all in
consequence of vififdna (consciousness),” this is
one consideration, “ but from the complete destruc-
tion of viisana, through absence of passion, there
is no origin of pain,” this 1s the second consider-
ation; thus, O Bhikkhus, by the Bhikkhu that
considers the Dyad duly, that is strenuous, ardent,
resolute, of two fruits one fruit is to be expected:
in this world perfect knowledge, or, if any of the
(five) attributes still remain, the state of an And-
gimin (one that does not return).’ This said
Bhagavat, (and) when Sugata had said this, the
Master further spoke:

11. *Whatever pain arises is all in consequence
of visddna, by sthe destruction of vididwa there is

no origin of pain. (734)
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12. ‘Looking upon this pain that springs from
vii#ima as misery, from the cessation of visfisisa
a Bhikkhu free from desire (will be) perfectly happy
(parinibbuta). (735)

““Should there be a perfect consideration of the
Dyad in another way,” if, O Bhikkhus, there are
people that ask so, they shall be told, there is,
and how there is: “ Whatever pain arises is all in
consequence of phassa (touch),” this is one con-
sideration, “but from the complete destruction of
phassa, through absence of passion, there is no
origin of pain,” this is the second consideration;
thus, O Bhikkhus, by the Bhikkhu that considers
the Dyad duly, that is strenuous, ardent, resolute,
of two fruits one fruit is to be expected: in this
world perfect knowledge, or, if any of the (five)
attributes still remain, the state of an Anigimin
(one that does not return)” This said Bhagavat,
(and) when Sugata had said this, the Master further
spoke:

13. ‘For those who are ruined by phassa, who
follow the stream of existence, who have entered
a bad way, the destruction of bonds is far off. (736)

14. ‘But those who, having fully understood
phassa, knowingly have taken delight in cessation,
they verily from the comprehension of phassa, and
being free from desire, are perfectly happy.  (737)

*“Should there be a perfect consideration of the
Dyad in another way,” if, O Bhikkhus, there are
people that ask so, they shall be told, there is, and
how there is: “ Whatever pain arises is all in con-
sequence of the vedanis (sensations),” this is one
consideration, “but from the complete destruction
of the vedands, through absence of passion, there is
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no origin of pain,” this is the second consideration;
thus, O Bhikkhus, by the Bhikkhu that considers
the Dyad duly, that is strenuous, ardent, resolute,
of two fruits one fruit is to be expected: in this
world perfect knowledge, or, if any of the (five)
attributes still remain, the state of an Anigimin
(one that does not return).” This said Bhagavat,
(and) when Sugata had said this, the Master further
spoke :

15. ‘Pleasure or pain, together with want of
pleasure and want of pain, whatever is perceived
internally and externally, (738)

16. ‘ Looking upon this as pain, having touched
what is perishable and fragile, seeing the decay
(of everything), the Bhikkhu is disgusted, having
from the perishing of the vedanas become free from
desire, and perfectly happy. (739)

*“Should there be a perfect consideration of the
Dyad in another way.” if, O Bhikkhus, there are
people that ask so, they shall be told, there is,
and how there is: *“Whatever pain arises is all in
consequence of tamhd (desire)” this is one con-
sideration, “but from the complete destruction of
tanh4, through absence of passion, there is no origin
of pain,” this is the second consideration; thus,
O Bhikkhus, by the Bhikkhu that considers the
Dyad duly, that is strenuous, ardent, resolute, of
two fruits one fruit is to be expected : 1n this world
perfect knowledge, or, if any of the (five) attributes
still remain, the state of an Anigimin (one that
does not return).’ This said Bhagavat, (and) when
Sagata had said this, the Master further spoke :

17. ‘A mam accompanied by tash4, for a long
time transmigrating into existence in this way or
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that way, does not overcome transmigration (sam-
sira). (740)

18. ‘Looking upon this as misery, this origin of
the pain of tanhj, let the Bhikkhu free from tanh4,
not seizing (upon anything), thoughtful, wander
about. (741)

¢« Should there be a perfect consideration of the
Dyad in another way,” if, O Bhikkhus, there are
people that ask so, they shall be told, there is,
and how there is: “Whatever pain arises is all in
consequence of the upidéinas (the seizures),” this
is one consideration, “ but from the complete destruc-
tion of the upidinas, through absence of passion,
there is no origin of pain,” this is the second con-
sideration; thus, O Bhikkhus, by the Bhikkhu that
considers the Dyad duly, that is strenuous, ardent,
resolute, of two fruits one fruit is to be expected:
in this world perfect knowledge, or, if any of the
(fAive) attributes still remain, the state of an Ané-
gidmin (one that does not return)’ This said
Bhagavat, (and) when Sugata had said this, the
Master further spoke:

19. ‘ The existence is in consequence of the
upddinas; he who has come into existence goes to
pain, he who has been born is to die, this is the
origin of pain. (742)

20. ‘Therefore from the destruction of the
upddinas the wise with perfect knowledge, having
seen (What causes) the destruction of birth, do not
go to re-birth. (743)

““ Should there be a perfect consideration of the
Dyad in another way,” if, O Bhikkhus, there are
pecple that ask so, they shall bertold, there is,
and how there is: “ Whatever pain arises is all in
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consequence of the 4rambhas (exertions),” this is
one consideration, “but from the complete destruc-
tion of the arambhas, through absence of passion,
there is no origin of pain,” this is the second con-
sideration ; thus, O Bhikkhus, by the Bhikkhu that
considers the Dyad duly, that is strenuous, ardent,
resolute, of two fruits one fruit is to be expected:
in this world perfect knowledge, or, if any of the
(five) attributes still remain, the state of an An4-
gimin (one that does not return)’ This said
Bhagavat, (and) when Sugata had said this, the
Master further spoke:

21, ‘Whatever pain arises is all in consequence
of the drambhas, by the destruction of the 4&rambhas
there is no origin of pain. (744)

22, 23. ‘Looking upon this pain that springs
from the Arambhas as misery, having abandoned
all the 4rambhas, birth and transmigration have
been crossed over by the Bhikkhu who is liberated
in non-exertion, who has cut off the desire for
existence, and whose mind is calm; there is for
him no re-birth. (745, 746)

‘“ Should there be a perfect consideration of the
Dyad in another way,” if, O Bhikkhus, there are
people that ask so, they shall be told, there is, and
how there is : “ Whatever pain arises is all in con-
sequence of the Aharas (food?),” this is one consi-
deration, “ but from the complete destruction of the
Ahdras, through absence of passion, there is no origin
of pain,” this is the second consideration; thus, O
Bhikkhus, bv the Bhikkhu that considers the Dyad
duly, that is strenuous, ardent, resolute, of two fruits
one fruit is toybe expected: in this world perfect
knowledge, or, if any of the (five) attributes still
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remain, the state of an Anigimin (one that does
not return).” This said Bhagavat, (and) when Sugata
had said this, the Master further spoke:

24. ‘* Whatever pain arises is all.in consequence
of the 4héras, by the destruction of the &hiras there
is no origin of pain. (747)

25. * Looking upon this pain that springs from the
dharas as misery, having seen the result of all 4héras,
not resorting to all &hiras, (748)

26, ' Having seen that health is from the destruc-
tion of desire, he that serves discriminatingly and
stands fast in the Dhamma cannot be reckoned as
existing, being accomphished!. (749)

‘“Should there be a perfect consideration of the
Dyad in another way,” if, O Bhikkhus, there are
people that ask so, they shall be told, there is, and
how there is. “ Whatever pain arises is all in con-
sequence of the i17igitas (commotions),” this is one
consideration, “ but from the complete destruction of
the ijgitas, through absence of passion, there is no
origin of pain,” this is the second consideration; thus,
O Bhikkhus, by the Bhikkhu that considers the Dyad
duly, that is strenuous, ardent, resolute, of two fruits
one fruit is to be expected: in this world perfect
knowledge, or, if any of the (five) attributes still
remain, the state of an Anigimin (one that does
not return)’ This said Bhagavat, (and) when Su-
gata had said this, the Master further spoke:

27.  Whatever pain arises is all in consequence of
the isigitas, by the destruction of the isigitas there is
no origin of pain. (750)

28. ‘Looking upon this pain that springs from

L

' Samkham ndpeti vedagl.
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the ifigitas as misery, and therefore having aban-
doned the ifigitas and having stopped the samkhairas,
let the Bhikkhu free from desire and not seizing
(upon anything), thoughtful, wander about. (751)

‘* Should there be a perfect consideration of the
Dyad in another way,” if, O Bhikkhus, there are
people that ask so, they shall be told, there is, and
how there is: * For the nissita (dependent) there
is vacillation,” this is one consideration, * the inde-
pendent (man) does not vacillate,” this is the second
consideration ; thus, O Bhikkhus, by the Bhikkhu
that considers the Dyad duly, that is strenuous,
ardent, resolute, of two f{ruits one fruit is to be
expected @ in this world perfect knowledge, or, if any
of the (five) attributes sull remain, the state of an
Anigimin (one that does not return).” This said
Bhagavat, (and) when Sugata had said this, the
Master further spoke :

29. * The independent (man) does not vacillate,
and the dependent (man) seizing upon existence
in one way or in another, does not overcome sam-
sdra. (752)

30. ‘ Looking upon this as misery (and seecing)
great danger in things you depend upon, let a
Bhikkhu wander about independent, not seizing
(upon anything), thoughtful. (753

*“Should there be a perfect consideration of the
Dyad in another way,” if, O Bhikkhus, there are
people that ask so, they shall be told, there is, and
how there is : “ The formless (beings), O Bhikkhus,
are calmer than the ripas (for ruppa, i.e. form-pos-
sessing),” this is one consideration, * cessation is
calmer than the Yormless,” this is another considera-
tion ; thus, O Bhikkhus, by the Bhikkhu that con-
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siders the Dyad duly, that is strenuous, ardent,
resolute, of two fruits one fruit is to be expected :
in this world perfect knowledge, or, if any of the
(five) attributes still remain, the state of an Ana-
gimin (one that does not return)’  This said
Bhagavat, (and) when Sugata had said this, the
Master further spoke:

31. ‘ Those beings who are possessed of form,
and those who dwell in the formless (world), not
knowing cessation, have to go to re-birth. (754)

32. *But those who, having fully comprehended
the forms, stand fast in the formless (worlds), those
who are hiberated in the cessation, such beings leave
death behind. (755)

‘* Should there be a perfect consideration of the
Dyad in another way,” if, O Bhikkhus, there are
people that ask so, they shall be told, there is,
and how there 1s: * What has been considered true
by the world of men, together with the gods, Mra,
Brahman, and amongst the Samamas, Brihmasas,
gods, and men, that has by the noble through their
perfect knowledge been well seen to be really false,”
this is one consideration; “ what, O Bhikkhus, has
been considered false by the world of men, together
with the gods, Mara, Brahman, and amongst the
Samarnas, Brihmanas, gods, and men, that has by
the noble through their perfect knowledge been well
seen to be really true,” this is another consideration.
Thus, O Bhikkhus, by the Bhikkhu that considers
the Dyad duly, that is strenuous, ardent, resolute,
of two fruits one fruit is to be expected: in this
world perfect knowledgc or, if any of the (five)
attributes still remain, the state of an Anigimin
{one that does not return) This said Bhagavat,
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(and) when Sugata had said this, the Master further
spoke :

33. ‘Seeing the real in the unreal, the world of
men and gods dwelling in name and form!, he
thinks : “ This is true.” (756)

34. ‘ Whichever way they think (it), it becomes
otherwise, for it is false to him, and what is false is
perishable?, (?) (757)

35. ‘What is not false, the Nibb4na, that the noble
conceive as true, they verily from the comprehen-
sion of truth are free from desire (and) perfectly
happy >. (758)

‘' Should there be a perfect consideration of the
Dyad in another way,” if, O Bhikkhus, there are
people that ask so, they shall be told, there is, and
how there is: “ What, O Bhikkhus, has been con-
sidered pleasure by the world of men, gods, Méra,
Brahman, and amongst the Samaras, Brahmanas,
gods, and men, that has by the noble by (their)
perfect knowledge been well seen to be really pain,”
this is one consideration; * what, O Bhikkhus, has
been considered pain by the world of men, gods,
MA4ra, Brahman, and amongst the Samaras, Brah-
maxas, gods, and men, that has by the noble by
their perfect knowledge been well seen to be really
pleasure,” this is the second consideration. Thus, O

P —

! NimarQpasmim, * individuality.’
? Yena yena hi madfanti
Tato tam hoti afnathd,
Tam hi tassa musd hoti,
Mosadhammam hi ittaram,
* Amosadhammam nibbinam
Tadvariyd sabéato vidd,
Te ve sabtibhisamayd
Nisdsdd pannibbutd.
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Bhikkhus, by the Bhikkhu who considers the Dyad
duly, who is strenuous, ardent, resolute, of two
fruits one fruit is to be expected: in this world
perfect knowledge, or, if any of the (five) attributes
still remain, the state of an Anigimin (one who
does not return). This said Bhagavat, (and) when
Sugata had said so, the Master further spoke :

36. ‘ Form, sound, taste, smell, and touch are all
wished for, pleasing and charming (things) as long
as they last, so it is said. (759)

37. ‘ By you, by the world of men and gods these
(things) are deemed a pleasure, but when they cease
it is deemed pain by them. (760)

38. ‘ By the noble the cessation of the existing
body is regarded as pleasure; this is the opposite
of (what) the wise in all the world (hold). (761)

39. ‘What fools say is pleasure that the noble
say is pain, what fools say is pain that the noble
know as pleasure :—see here is a thing difficult to
understand, here the ignorant are confounded. (762)

40. * For those that are enveloped there is gloom,
for those that do not see there is darkness, and for
the good it is manifest, for those that see there
is light; (even being) near, those that are ignorant
of the way and the Dhamma, do not discern (any-
thing) *. (763)

» Sukhan i dizkam ariyehi

Sakkdyass' uparodhanam,
Padbbanikam dam hot

Aundhakiro apassatam,
Satak 42 vivasam hoti
Aloko passatim iva,
Santike na viginant
Maggadhammass' akovidd,
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41. ‘ By those that are overcome by the passions
of existence, by those that follow the stream of
existence, by those that have entered the realm of
Mara, this Dhamma is not perfectly understood. (764)

42. ‘Who except the noble deserve the well
understood state (of Nibbina)? Having perfectly
conceived this state, those free from passion are
completely extinguished . (765)

This spoke Bhagavat. Glad those Bhikkhus
rejoiced at the words of Bhagavat. While this
explanation was being given, the minds of sixty
Bhikkhus, not seizing (upon anything), were libe-
rated.

Dvayatdnupassandsutta is ended.

Mahdvagga, the third.

! Ko nu aidiatra-m-anyebs
Padam sambuddham arahau
Yam padam samma-d-anififya
Pannibbantt anisavi.

[10] L



1IV. ATTHAKAVAGGA.

1. KAMASUTTA.
Sensual pleasures are to be avoided.

1. If he who desires sensual pleasures is success-
ful, he certainly becomes glad-minded, having ob-
tained what a mortal wishes for. (766)

2. But if those sensual pleasures fail the person
who desires and wishes (for them), he will suffer,
pierced by the arrow (of pain). (767)

3. He who avoids sensual pleasures as (he would
avoid treading upon) the head of a snake with his
foot, such a one, being thoughtful (sato), will conquer
this desire. (768)

4. He who covets extensively (such) pleasures (as
these), fields, goods, or gold, cows and horses, ser-
vants, women, relations, (769)

5. Sins will overpower him, dangers will crush
him, and pain will follow him as water (pours into)
a broken ship. (770)

6. Therefore let one always be thoughtful, and
avoid pleasures; having abandoned them, let him
cross the stream, after baling out the ship, and go to
the other shore. (771)

Kimasutta is ended.
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2. GUHAZ7THAKASUTTA.
Let no one cling to existence and sensual pleasures.

1. A man that lives adhering to the cave (i.e. the
body), who is covered with much (sin), and sunk
into delusion, such a one is far from seclusion, for
the sensual pleasures in the world are not easy to
abandon. (772)

2. Those whose wishes are their motives, those
who are linked to the pleasures of the world, they
are difficult to liberate, for they cannot be liberated
by others, looking for what is after or what is
before, coveting these and former sensual plea-
sures. (773)

3. Those who are greedy of, given to, and infa-
tuated by sensual pleasures, those who are niggardly,
they, having entered uvon what is wicked, wail when
they are subjected to pain, saying: ‘What will become
of us, when we die away from here ¥’ (774)

4. Therefore let a man here! learn, whatever he
knows as wicked in the world, let him not for the
sake of that (?) practise (what is) wicked?; for short
is this life, say the wise. (775)

5. I see in the world this trembling race given
to desire for existences, they are wretched men who
lament in the mouth of death, not being free from
the desire for reiterated existences. (776)

6. Look upon those men trembling in selfishness,
like fish in a stream nearly dried up, with little
water; seeing this, let one wander about unselfish,
without forming any attachment to existences. (777)

! 1dheva=Imagmim yeva sisane. Commentator.
* Na tassa hetu visamam tareyys.
L2
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7. Having subdued his wish for both ends®, having
fully understood touch without being greedy, not
doing what he has himself blamed, the wise (man)
does not cling to what is seen and heard . (778)

8. Having understood name?, let the Muni cross
over the stream, not defiled by any grasping; having
pulled out the arrow (of passion), wandering about
strenuous, he does not wish for this world or the

other. (779)
Guha#tkakasutta is ended.

3. DUTTHATTHAKASUTTA.

The Muni undergoes no censure, for he has shaken off all systems
of philosophy, and 18 therefore independent.

1. Verily, some wicked-minded people censure,
and also just-minded people censure, but the Muni
does not undergo the censure that has arisen ; there-
fore there is not a discontented (khila) Muni any-
where. (780)

2. How can he who is-led by his wishes and
possessed by his inclinations overcome his own
(false) view? Doing his own doings let him talk
according to his understanding ¢ (781)

3. The person who, without being asked, praises

' Comp Sallasutta, v. 9.

* Ubbosu antesu vineyya dkandam
Phassam parifiifya andnugiddho
Yad atta garah! tad akabbamino
Na lippat! dizbasutesu dhiro.

$ Saffiam=nkmarfpam. Commentator.

¢ Sakam hi dithw katham akbayeyya
Khandinonhto rubiyd nividho,
Sayam ssmattdni pakubbamigo
Yaihi hi gineyys tathf vadeyys.
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his own virtue and (holy) works to others, him the
good call ignoble, one who praises himself!.  (782)

4. But the Bhikkhu who is calm and of a happy
mind, thus not praising himself for his virtues, him
the good call noble, one for whom there are né
desires anywhere in the worlds. (783)

5. He whose Dhammas are (arbitrarily) formed
and fabricated, placed in front, and confused, be-
cause he sees in himself a good result, is therefore
given to (the view which is called) kuppa-pafitéa-
santi ’, (?) (784)

6. For the dogmas of philosophy are not easy
to overcome, amongst the Dhammas (now this and
now that) is adopted after consideration; there-
fore a man rejects and adopts (now this and now
that) Dhamma amongst the dogmas*. (785)

7. For him who has shaken off (sin) there is
nowhere in the world any prejudiced view of the
different existences; he who has shaken off (sin),
after leaving deceit and arrogance behind, which
(way) should he go, he (is) independent ®. (786)

' Yo ituménam sayam eva pivi=yo evam attinam sayam eva
vadati. Commentator,
? Yasy' ussadd n'atthi kuhisid loke
* Pakappid samkhat§ yassa dhammi
Purakkhatd sant avivadid
Yad attani passati 4msamsam
Tam mssito kuppapasiédasantim.
¢ Duthinives? na hy svitivattd,
Dhammesu nikbkeyya samuggahitam,
Tasm4 naro tesu nivesanesu
Niragsati Adiyau-44a dhammam.
Comp, ParamastzAakasutta, v. 6.
® Dhonassa hf n’ atthi kuhifiki loke
Pakappit} di#Ai bhavibhavesu,
Méyasi 42 minad &a pahiya dhono
Sa kena gatlheyya, anfipayo so.
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8. But he who is dependent undergoes censure
amongst the Dhammas; with what (same) and how
should one name him who is independent? For by
him there is nothing grasped or rejected, he has
in this world shaken off every (philosophical)
view ', (787)

Du/tkatthakasutta is ended.

¢. SUDDHAZ7THAKASUTTA.

No one 15 punfied by philosophy, those devoted to philosophy run
from one teacher to anotber, but the wise are not led by passion,
and do not erbrace anything in the world as the highest.

1. I see a pure, most excellent, sound man, by
his views a man’s purification takes place, holding
this opinion, and having seen this view to be the
highest, he goes back to knowledge, thinking to
see what is pure? (788)

2. If a man’s purification takes place by (his
philosophical) views, or he by knowledge leaves
pain behind, then he is purified by another (way
than the ariyamagga, i. e. the noble way), together
with his upadhis, on account of his views he tells
him to say so® (789)

' Upayo* hi dhammesu upeti vidam
Anbpayam kena katham vadeyya
Altam niraltam na hi tassa atthi
Adhosi s0 dishm idh’ eva sabbam.

* Passimi suddham paramam arogam,
Duthena samsuddh: marassa bot,
Er Abhiginam paraman ti datvd
Suddhdnupassiti patéeti Adwam.

' Disdthi nam piva tathd vadfnam.

Comp. Gardsutta, v. 10; Pastirasutia, v. 7.7

¢ Upayo ti tashidisfinissito. Commuentador.
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3. But the Brihmaza who does not cling to
what has been seen, or heard, to virtue and (holy)
works, or to what has been thought, to what is
good and to what is evil, and who leaves behind
what has been grasped, without doing anything in
this world, he does not acknowledge that purifica-
tion comes from another!. (790)

4. Having left (their) former (teacher) they go
to another, following their desires they do not
break asunder their ties; they grasp, they let go
like a monkey letting go the branch (just) after
having caught (hold of it). (791)

5. Having himself undertaken some (holy) works
he goes to various (things) led by his senses, but
a man of great understanding, a wise man who by
his wisdom has understood the Dhamma, does not
go to various (occupations). (792)

6. He being secluded amongst all the Dhammas,
whatever has been seen, heard, or thought—how
should any one in this world be able to alter him,
the seeing one, who wanders openly®? (793)

7. They do not form (any view), they do not
prefer (anything), they do not say, ‘I am infinitely
pure;’ having cut the tied knot of attachment,
they do not long for (anything) anywhere in the
world. (794)

' Na brihmano afnfiato suddhum iha
Ditthe sute stlavate mute vd
Pusiiie #a pipe 4a andpalitto
Attasigaho na 1dha pakubbamino.

* 83 sabbadhammesu visenibhito *
Yam kiithi dizzham va sutam mutam vd
Tam eva dassim vivaZam Aarantam
Kea' tdha lokasmim vikappayeyya?

s Mirasenam vindseted fhitabhivena visembhito, Commeatator.



152 ATTHARAVAGGA.

8. He is 2 Brihmana that has conquered (sin)!;
by him there is nothing embraced after knowing
and seeing it; he is not affected by any kind of
passion; there is nothing grasped by him as the
highest in this world. (795)

Suddha#/kakasutta is ended.

5. PARAMAZT7THAKASUTTA.

One should not give oneself to philosophical disputations ; a Brih-
mams who does not adopt any system of philosophy, 1s unchange-
able, has reached Nibbéna,

1. What one person, abiding by the (philoso-
phical) views, saying, ‘ This is the most excellent,’
considers the highest in the world, everything
different from that he says is wretched, therefore
he has not overcome dispute? (796)

2. Because he sees in himself a good result, with
regard to what has been seen (or) heard, virtue
and (holy) works, or what has been thought, there-
fore, having embraced that, he looks upon every-
thing else as bad? (797)

3. The expert call just that a tie dependent

' Katunnam kilesasiminam atitattd
Simdtigo bihtapdpand 42 brahmano.

3 Paraman ti distAfsu paribbasino
Yad uttarim kurute gantu loke
Hind ti afiRe tato sabbam 4ha,
Tasmi wvividin; avitivatio,

Properly, ‘ others (are) wretched.”

3 Yad attani passati fnisamsam
Dit/he sute silavate mute v
Tad eva 30 tattha samuggahdya .
Nihinato passati sabbam asiflam.
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upon which one looks upon anything else as bad.
Therefore let a Bhikkhu not depend upon what is
seen, heard, or thought, or upon virtue and (holy)
works 1. (798)

4. Let him not form any (philosophical) view in
this world, either by knowledge or by virtue and
(holy) works, let him not represent himself equal
(to others), nor think himself either low or dis-
tinguished. (799)

5. Having left what has been grasped, not seizing
upon anything he does not depend even on know-
ledge. He does not associate with those that are
taken up by different things, he does not return to
any (philosophical) view ®. (800)

6. For whom there is here no desire for both
ends, for reiterated existence either here or in an-
other world, for him there are no resting-places (of
the mind) embraced after investigation amongst the
doctrines (dhammesu)®. (8o1)

7. In him there is not the least prejudiced idea
with regard to what has been seen, heard, or thought;
how could any one in this world alter such a Brih-
mana who docs not adopt any view? {802)

' Tam vipi gantham kusald vadanti
Yam mssito passatt hinam afnifam,
Tasmi i dusham va sulam mutam vi
Silabbatam blukkhu na mssayeyya

* Attam pahiya anupidiyfno
Niwse p1 so nissayam no karot,

Sa ve viyattesu na vaggasdrf,
DuAim pr so na pakdeti kidh.

* Yass' Obhayaute pasidhidha n’ atthi
Bhavibliaviya 1dha v& buram vi
Nivesau® tassa na santi keh
Dhammesu mibkheyya samuggabitd.
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8. They do not form (any view), they do not
prefer (anything), the Dhammas are not chosen by
them, a Brihmana is not dependent upon virtue
and (holy) works; having gone to the other shore,
such a one does not return. (803)

Paramastkakasutta is ended.

6. GARASUTTA.

From selfishness come grief and avance. The Bhikkbu who has
turned away from the world and wanders about houseless, is inde-
pendent, and does not wish for purification through another.

1. Short indeed is this life, within a hundred
years one dies, and if any one lives longer, then he
dies of old age. (804)

2. People grieve from selfishness, perpetual cares
kill them, this (world) is full of disappointment;
seeing this, let one not live in a house. (803)

3. That even of which a man thinks ‘this is mine’
is left behind by death : knowing this, let not the
wise (man) turn himself to worldliness (while being
my) follower 1. (806)

4. As a man awakened does not see what he
has met with in his sleep, so also he does not see
the beloved person that has passed away and is
dead. (807)

5. Both seen and heard are the persons whose
particular name is mentioned, but only the name

' Marawena pi tase pahlyati

Yam puriso mama-y-idan ti madflati,
Evmpividi:ipuao

Na pemsttiya nameths mimako.
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remains undecayed of the person that has passed
away 1. (808)

6. The greedy in their selfishness do not leave
sorrow, lamentation, and avarice; therefore the
Munis leaving greediness wandered about seeing
security (i. e. Nibbina). (809)

7. For a Bhikkhu, who wanders about unattached
and cultivates the mind of a recluse, they say it
is proper that he does not show himself (again) in
existence . (810)

8. Under all circumstances the independent Muni
does not please nor displease (any one); sorrow and
avarice do not stick to him (as little) as water to
a leaf. (811)

9. As a drop of water does not stick to a lotus,
as water does not stick to a lotus, so a Muni does
not cling to anything, namely, to what is seen or
heard or thought®. (812)

10. He who has shaken off (sin) does not there-
fore think (much of anything) because it has been
seen or heard or thought; he does not wish for

' Duthlpi sutip: te gani
Yesam nimam idam pavubdat
Nimam evivasissati
Akkheyyam petassa gantuno
' Patiltnatarassa bhikkhuno
Bhagamiinasss vittaménasam *
Sémaggiyam fha tassa tam
Yo atinam bhavane na dassaye.
* Udabindu yath8pi pokkhare
Padume viri yathi na lippati
Evam muni ndpalippat
Yogl idam dizkasutam mutesu vi.

* B has vivitta-,
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purification through another, for he is not pleased
nor displeased (with anything) . (813)

Gardsutta is ended.

7. TISSAMETTEYYASUTTA.
Sexual intercourse should be avoided.

1. ‘Tell me, O venerable one’'—so said the
venerable Tissa Metteyya,—*the defeat of him who
is given to sexual intercourse; hearing thy precepts
we will learn in seclusion.’ (814)

2. ‘The precepts of him who is given to sexual
intercourse, O Metteyya,’'—so said Bhagavat,—*are
lost, and he employs himself wrongly, this is what is
ignoble in him. (815)

3. ‘He who, having formerly wandered alone,
gives himself up to sexual intercourse, him they
call in the world a low, common fellow, like a roll-
ing chariot. (816)

4. * What honour and renown he had before, that
is lost for him; having seen this let him learn to
give up sexual intercourse. (817)

5. ‘He who overcome by his thoughts meditates
like a miser, such a one, having heard the (blaming)
voice of others, becomes discontented.. (818)

6. ‘Then he makes weapons (i.e. commits evil

s e i = [

! Dhono na hi tena masiflati
Yad idam difAasutam mutesus vi,
Nififiena visuddhim ithhati,
Na hi so raggati no viraggati.
Comp. Suddhathakasulta, v. 3.
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deeds) urged by the doctrines of others, he is very
greedy, and sinks into falsehood . (819)

7- ‘ Designated “wise” he has entered upon a soli-
tary life, then having given himself up to sexual
intercourse, he (being) a fool suffers pain. (820)

8. ‘ Looking upon this as misery let the Muni from
first to last in the world firmly keep to his solitary
life, let him not give himself up to sexual inter-
course. (821)

9. ‘Let him learn seclusion, this is the highest for
noble men, but let him not therefore think himself
the best, although he is verily near Nibbéna. (822)

10. ‘* The Muni who wanders void (of desire), not
coveting sensual pleasures, and who has crossed the
stream, him the creatures that are tied in sensual
pleasures envy.’ (823)

Tissametteyyasutta is ended.

8. PASURASUTTA.

Dusputants brand each other as fools, they wish for praise, but
being repulsed they become discontented ; one is not purified by
dispute, but by kecping to Buddha, who bas shaken off all sm.

1. Here they maintain ‘ purity,’ in other doctrines

(dhamma) they do not allow purity; what they have

devoted themselves to, that they call good, and they

enter extensively upon the single truths®, (824)

t Atha saithdni kurute
Paravidehi dodito,

Esa khv-nssa mabigedho,
Mosavaggam pagihati.

s Idh’ eva suddhim iti vidiyanti
Nifdesu dhammesu visuddhim 4bu
Yam issith taitha subham vadénd
Paddckasakbesu puthQ nivisad.
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2. Those wishing for dispute, having plunged into
the assembly, brand each other as fools mutually,
they go to others and pick a quarrel, wishing for
praise and calling themselves (the only) expert. (825)

3. Engaged in dispute in the middle of the
assembly, wishing for praise he lays about on all
sides; but when his dispute has been repuised he
becomes discontented, at the blame he gets angry
he who sought for the faults (of others). (826)

4 Because those who have tested his questions
say that his dispute is lost and repulsed, he laments
and grieves having lost his disputes; ‘ he has con-
quered me,’ so saying he wails. (827)

5. These disputes have arisen amongst the Sa-
manas, in these (disputes) there is (dealt) blow (and)
stroke ; having seen this, let him leave off disput-
ing, for there is no other advantage in trying to get
praise. (828)

6. Or he is praised there, having cleared up the
dispute in the middle of the assembly; therefore he
will laugh and be elated, ha.vmg won that case as
he had a mind to. (829)

7. That which is his exaltation will also be the
field of his defeat, still he walks proudly and arro-
gantly ; seeing this, let no one dispute, for the ex-
pert do not say that purification (takes place) by
that’. (830)

8. As a hero nourished by kingly food goes about
roaring, wishing for an adversary—where he (i.c.
the philosopher, Ditdkigatika) is, go thou there, O
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hero; formerly there was nothing like this to fight
against %, (831)

9. Those who, having embraced a (certain philo-
sophical) view, dispute and maintain ‘ this only (is)
true,’ to them say thou when a dispute has arisen,
‘Here is no opponent? for thee.’ (832)

10. Those who wander about after having secluded
themselves, without opposing view to view—what
(opposition) wilt thou meet with amongst those, O
Pasfira, by whom nothing 1n this world is grasped
as the best ? (833)

11. Then thou wentest to reflection thinking 1n
thy mind over the (different philosophical) views;
thou hast gone into the yoke with him who has
shaken off (all sin), but thou wilt not be able 10
proceed together (with him)? (834)

PasQrasutta is ended.

9. MAGANDIYASUTTA.

A dislogue between Migandiya and Buddha. The former offers
Buddha his danghter for a wife, but Buddha refuses her Migan-
diya says that purity comes from philosophy, Buddha from ‘in-
ward peace’ The Muni 18 a confessor of peace, he does not
dispute, he 15 free from marks.

1. Buddha: ‘ Even seeing Tanh4, Arati, and Ragd
(the daughters of Mira), there was not the least wish

' SOro yathi rigakbidiys puszko

Abhigaggam eti pafisiram ikbbam—

Yen' eva w0 tena palehi sGrm,

Pubbe va n' attht yad 1dam yudhdys
? Pasisenikattd b paslomakirako. Commentstor.
b Aths tvam pavitakkam dgami

Manass disfigattni Aintayanto,

Dhonena samigamd,

Na bi tvam pagghasi sampayliave.
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(in me) for sexual intercourse. What is this (thy
daughter's body but a thing) full of water and
excrement? I do not even want to touch it with
my foot.’ (835)

2. Magandiya: ‘If thou dost not want such a
pearl, 2 woman desired by many kings, what view,
virtue, and (holy) works, (mode of) life, re-birth dost
thou profess ?' (836)

3. *“This I say,” so (I do now declare), after in-
vestigation there is nothing amongst the doctrines
which such a one (as I would) embrace,—O Méigan-
diya, so said Bhagavat,—‘and seeing {misery) in the
(philosophical) views, without adopting {any of them),
searching (for truth) I saw " inward peace’.”’ (837)

4. * All the (philosophical) resolutions? that have
been formed,'—so said Mdagandiya,— those indeed
thou explainest without adopting (any of them) ; the
notion “inward peace” which (thou mentionest), how
is this explained by the wise?’ (838)

5. ‘Not by (any philosophical) opinion, not by
tradition, not by knowledge,—O Magandiya, so said
Bhagavat,— not by virtue and {holy) works can any
one say that purity exists; nor by absence of (philo-
sophical) opinion, by absence of tradition, by absence
of knowledge, by absence of virtue and (holy) works
either; having abandoned these without adopting
(anything else), let him, calm and independent, not
desire existence®. (839)

! Jdam vaddmiti na tassa hoti—Migandiyd u Bhagavi—
Dhammesu nikibeyya samuggahftam
Passad ba dw/hisu anuggahdya
Agghattasantim pakinam adsssas.

* Vinidblays, placita?

' Na divkiyd pa sutiyf na Adeena—Madandiyt ti Bhagavi—
Stlabbateaspi na suddhim fba
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6. * If one cannot say by (any philosophical) opinion,
or by tradition, or by knowledge,—so said M4gan-
diya,—‘or by virtue and (holy) works that purity
exists, nor by absence of (philosophical) opinion, by
absence of tradition, by absence of knowledge, by
absence of virtue and (holy) works, then 1 consider
the doctrine foolish, for by (philosophical) opinions
some return to purity.’ (840)

7. * And asking on account of (thy philosophical)
opinion, O Magandiya,—so said Bhagavat,—‘thou
hast gone to infatuation in what thou hast embraced,
and of this (inward peace) thou hast not the least
idea, therefore thou holdest it foolish 1. (841)

8. ‘He who thinks himself equal (to others),
or distinguished, or low, he for that very reason
disputes ; but he who is unmoved under those three
conditions, for him (the notions) * equal” and *dis-
tinguished” do not exist. (842)

9. ‘The Brdhmarza for whom (the notions)
“equal” and *unequal” do not exist, would he
say, “ This is true?” Or with whom should he dis-
pute, saying, " This 1s false?” With whom should
he enter into dispute *? (843)

10. ‘Having left his house, wandering about

Adufhiyd assutiyd adfnd

Astlatd abbatd no pi tena,

Ete & nissagga anuggahiya
Santo anissiva bhavam na gappe.

' Dinhii ka nissiya anuputébamino
Samuggabftesu pamoham igd
Ito Aa nkddakkh asum p1 sansiam
Tasmé tovam momubato dahdsi.

* Saihan ti so brihmawo kim vadeyya
Musd ti vi so vivadetha kena
Yasmik samam visamail Api n’ atthi
Sa kenp vidam pasfisamyugeyys,

{10} M
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houseless, not making acquaintances in the village,
free from lust, not desiring (any future existence),
let the Muni not get into quarrelsome talk with
people. (844)

11. ‘Let not an eminent man (niga) dispute
after having embraced those (views) separated from
which he (formerly) wandered in the world; as
the thorny lotus elambuga is undefiled by water
and mud, so the Muni, the confessor of peace, free
from greed, does not cling to sensual pleasures and
the world. (845)

r2. ‘An accomplished man does not by (a phi-
losophical) view, or by thinking become arrogant,
for he is not of that sort; not by (holy) works, nor
by tradition is he to be led, he is not led into
any of the resting-places (of the mind). (846)

13. ‘For him who is free from marks there are
no ties, to him who is delivered by understanding
there are no follies; (but those) who grasped after
marks and (philosophical) views, they wander about
in the world annoying (people)®.’ (847)

Migandiyasutta is ended.

10. PURABHEDASUTTA.
Definition of a calm Mani.

1. ‘With what view and with what virtue is
one called calm, tell me that, O Gotama, (when)
asked about the best man?’ (848)

2. ‘He whose desire is departed before the
dissolution (of his body),'—so said Bhagavat—' who

' BeAdvirsttasss Ds sasti geathd,
PaAddvimottesss ns senti moht,

Sefidefl b dizzhid Mn ye agpshesom
Te ghasaysnd vikaranti loke.
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does not depend upon beginning and end, nor
reckons upon the middle, by him there is nothing
preferred . (849)

3. ‘He who is free fiom anger, free from trem-
bling, free from boasting, free from misbehaviour,
he who speaks wisely, he who is not elated, he is
indeed a Muni who has restrained his speech. (850)

4. ‘Without desire for the future he does not
grieve for the past, he sees seclusion in the phas-
sas (touch), and he is not led by {any philosophical)
views. (851)

5. ‘ He is unattached, not deceitful, not covetous,
not envious, not impudent, not contemptuous, and
not given to slander. (852)

6. ‘Without desire for pleasant things and not
given to conceit, and being gentle, intelligent,
not credulous, he is not displeased (with any-
thing). (853)

7. ‘Not from love of gain does he learn, and
he does not get angry on account of loss, and
untroubled by desire he has no greed for sweet
things %, (854)

8. * Equable (upekhaka), always thoughtful, he
does not think himself equal {to others)® in the
world, nor distinguished, nor low: for him there
are no desires (ussada). (855)

! Vitatanho purd bLhedd
Pubbam antam amsesito
Vemagghe n’ pasamkheyyo
Tasta n’ atthi purekkhatam,

* Rascsu nhnugigpiati

' Na loke makfate samam
Na yises! na nideyyo.

Compare Tuvasakasuita, v. 4 ; Attadandasutia, v. 20.
M2
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9.  The man for whom there is nothing upon which
he depends, who is independent, having understood
the Dhamma, for whom there is no desire for coming
into existence or leaving existence, (856)

1o. ‘Him I call calm, not looking for sensual
pleasures ; for him there are no ties, he has over-
come desire. (857)

11. ‘For him there are no sons, cattle, fields,
wealth, nothing grasped or rejected is to be found
in him. (858)

12. ' That fault of which common people and
Samanas and Brihmanmas say that he is possessed,
is not possessed by him, therefore he is not moved
by their talk. (859)

13. 'Free from covetousness, without avarice, the
Muni does not reckon himself amongst the distin-
guished, nor amongst the plain, nor amongst the
low, he does not enter time, being delivered from
time % (860)

14. ‘ He for whom there is nothing in the world
(which he may call) his own, who does not grieve over
what is no more, and does not walk amongst the
Dhammas (after his wish), he is called calm®’  (861)

Puribhedasutta is ended.

11. KALAHAVIVADASUTTA.

The ongin of contentions, disputes, &c. &c.
1. *Whence (do spring up) contentions and dis-
putes, lamentation and sorrow together with envy;

!} Viagedho amakdhari
Na ussesu vadate moni
Na samesu na omesu,
Kappam n’ eti akappiyo. '
* Comp. Infra, Antadandasutta, v. 16, and Dhp. v. 361.
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and arrogance and conceit together with slander,
whence do these spring up? pray, tell me this.’ (862)

2. ‘From dear (objects) spring up contentions
and disputes, lamentation and sorrow together with
envy; arrogance and conceit together with slander;
contentions and disputes are joined with envy, and
there is slander in the disputes arisen.’ (863)

3. ‘The dear (objects) in the world whence do
they originate, and (whence) the covetousness that
prevails in the world, and desire and fulfilment
whence do they originate. which are (of consequence)
for the futurc state of a man'?’ (864)

4. ‘From wish? originate the dear (objects) in the
world, and the covetousness that prevails in the
world, and desire and fulfilment originate from it,
which are (of consequence) for the future state of
a man.’ (863)

5. ‘From what has wish in the world its origin,
and resolutions > whence do they spring. anger and
falsehood and doubt, and the Dhammas which are
made known by the Samana (Gotama) ?’ (866)

6. ‘What they call pleasure and displeasure in
the world, by that wish springs up; having seen
decay and origin in (all) bodies!, a person forms
(his) resolutions in the world. (867)

7. * Anger and falsehood and doubt, these Dham-
mas are a couple ®; let the doubtful learn in the way
of knowledge, knowingly the Dhammas have been
proclaimed by the Samana.’ (868)

8. * Pleasure and displeasure, whence have they

! Ye sampariyfiys narassa honti. * Khanda.
* Viniubidaya, ¢ Rapesu disvi vibbavam bhavait &a. '
* Te pr kodbAdsyo dhammi sitdsitadvaye sante eva pabonti

uppaggantl. Commentator.
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their origin, for want of what do these not arise ?
This notion which (thou mentionest), viz. “decay and
origin,” tell me from what does this arise.’ (869)

9. ‘Pleasure and displeasure have their origin
from phassa (touch), when there is no touch they do
not arise. This notion which (thou mentionest), viz.
“decay and origin,” this I tell thee has its origin
from this.’ (870)

10. ‘ From what has phassa its origin in the world,
and from what does grasping spring up?> For want
of what is there no egotism, by the cessation of what
do the touches not touch ?’ (871)

11. 'On account of name and form the touches
(exist), grasping has its origin in wish ; by the cessa-
tion of wishes there is no egotism, by the cessation
of form the touches do not touch.’ (872)

12. ‘ How is one to be constituted that (his) form
may cease to exist, and how do joy and pain cease
to exist? Tell me this, how it ceases, that we should
like to know, such was my mind*®?’ (873)

13. ' Let one not be with a natural consciousness,
nor with a mad consciousness, nor without con-
sciousness, nor with (his) consciousness gone; for
him who is thus constituted form ceases to exist, for
what is called delusion has its origin in conscious-
ness %’ (?) (874)

14. ‘What we have asked thee thou hast explained

! Katham sametassa vibhoti rfipas,
Sukham dukham vépi kathas vibhot,
Etam me pabrithi, yathd vibhot
Tam ghniyima, iti me mano shl

* Na sannasafii! na visannasadét
No pi ass#iil na vibhiasadét
Evam sametassa vibhoti rtipais

Sedddnidind bi papshlasmkhi
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unto us; we will ask thee another question, answer
us that: Do not some (who are considered) wise in
this world tell us that the principal (thing) is the
purification of the yakkha, or do they say something
different from this??’ (87s)

15. ‘ Thus some (who are considered) wise in this
world say that the principal (thing) is the purification
of the yakkha; but some of them say samaya (anni-
hilation), the expert say (that the highest purity
lies) in anupidisesa (none of the five attributes
remaining) 3. (876)

16. * And having known these to be dependent,
the investigating Muni, having known the things we
depend upon, and after knowing them being libe-
rated, does not enter into dispute, the wise (man)
does not go to reiterated existence?’ 877)

Kalahavividasutta is ended.

12. KOLAVIYOHASUTTA.

A description of disputing philosophers. The different scnools of
philosophy contradict each other, they proclaim different truths,
but the (ruth is only one. As long as the disputations are going
on, so long will there be stnfe in the world.

1. Abiding by their own views, some (people),
having got into contest, assert themselves to be

! Comp. Sundarikabhiradvigasuita, v. 35.

% Eudvat’ aggam pi vadant b’ eke
Yakkhassa suddhism 1dha penditiise,
Tesam pun’ eke samayam® vadand
Anupddisese kusalh vadind.

* Ete A flatvi upenissitd o
Kutvt munt nissaye 30 vimasst
Katek vimatto na vividam eti
Bhévibhaviya na smeti dhiro.

o Ubddedass. Commeutator.
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the (only) expert (saying), ‘(He) who understands
this, he knows the Dhamma ; he who reviles this, he
is not perfect®’ (878)

2. So having got into contest they dispute: ‘ The
opponent (is) a fool, an ignorant (person),” so they
say. Which one of these, pray, is the true doctrine
(vida)? for all these assert themselves (to be the
only) expert. (879)

3. He who does not acknowledge an opponent’s
doctrine (dhamma), he is a fool, a beast, one of poor
understanding, all are fools with a very poor under-
standing ; all these abide by their {(own) views. (880)

4 They are surely purified by their own view,
they are of a pure understanding, expert, thoughtful,
amongst them there is no one of poor understanding,
their view is quite perfect! (881)

5. I do not say, ‘ This is the reality,” which fools
say mutually to each other; they made their own
views the truth, therefore they hold others to be
fools. (882)

6. What some say is the truth, the reality, that
others say is void, false, so having disagreed they
dispute. Why do not the Samasas say one (and
the same thing) ? (883)

7. For the truth is one, there is not a second,
about which one intelligent man might dispute with
another intelligent man; (but) they themselves praise
different truths, therefore the Samasxas do not say
one (and the same thing)*. (884)

' Sekem sakam diZhi paribbasind
Viggayha nfind kosalf vadanti
Yo cvam gfniti ;2 vedi dbammen

Idam pafikkosam akevalt so.
' Ekam hi satlam na duttyam atthi

Yasmim paghno vivade paghnas,
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8. Why do the disputants that assert themselves
(to be the only) expert, proclaim different truths?
Have many different truths been heard of, or do they
(only) follow (their own) reasoning ? (88s)

9. There are not many different truths in the world,
no eternal ones except consciousness, but having
reasoned on the (philosophical) views they proclaim
a double Dhamma, truth and falsehood . (886)

10. In regard to what has been seen, or heard,
virtue and (holy) works, or what has been thought,
and on account of these (views) looking (upon
others) with contempt, standing in (their) resolutions
joyful, they say that the opponent is a fool and an
ignorant person . (?) (887)

11. Because he holds another(to be)a fool, there-
fore he calls himself expert, in his own opinion he is
one that tells what is propitious, others he blames,
so he said 3. (?) (888)

12. He is full of his overbearing (philosophical)
view, mad with pride, thinking himself perfect, he is
in his own opinion anointed with the spint (of genius),
for his (philosophical) view is quite complete. (889)

Nind te satdini sayam thunany,
Tasmi na ckam samani vadanti.

' Na b’ eva sadtini bahOni nind
Afifatra safniya nibdini loke,
Takkad 4a duthisu pakappayitvd
Sadtam musi ti dvayadhammam 4hu

* Durhe sute eflavate mute vl
Eve 4a nissiya viminadassi
Vinidédsye sfatvd pahassaménd
Btlo paro akusalo i Mbu.

' Yen' eva billo ti param dahdd
Tenftuméinam kusalo ti Hha,
Sayadn attant so kusald vadino
Asidam vimineti, tath’ eva pivd.
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13. If he according to another’s report is low, then
(he says) the other is also of a low understanding,
and if he himself is accomplished and wise, there
is not any fool amongst the Samamas?, (890)

14. ‘Those who preach a doctrine (dhamma)
difierent from this, fall short of purity and are
imperfect,” so the Titthiyas say repeatedly, for they
are inflamed by passion for their own (philosophical)
views. (891)

15. Here they maintain purity, in other doctrines
(dhamma) they do not allow purity; so the Titthi-
yas, entering extensively (upon details), say that in
their own way there is something firm. (892)

16. And saying that there is something firm in his
own way he holds his opponent to be a fool; thus
he himself brings on strife, calling his opponent a
fool and impure (asuddhadhamma). (893)

17. Standing in (his) resolution, having himself
measured (teachers, &c.), he still more enters into
dispute in the world; but having left all resolutions
nobody will excite strife in the world *. (894)

Kalaviythasutta is ended.

! Parassa 4¢ hi vakasd mhino
Tumo * sabd boti nihinapadifio,
Atha ke sayam vedagu hot dhiro
Na koki bilo samamesf atthi,

' Vinikibaye /datv mayam pamiya
Uddham so lokasmim vividam eti,
Hitvina sabbdm vinubbsayini
Na medhakam korute gantu loke.

* 50 pi ten' eva. Commentator. Ved. tes (7).
H
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18. MAHAVIYUHASUTTA.

Philosophers cannot lead to purity, they only praise themselves and
stigmatise others. But 2 Brihmawa has overcome all dispute,
he is indifferent to learning, he is appeased.

1. Those who abiding in the (philosophical) views
dispute, saying,' This is the truth,’ they all incur blame,
and they also obtain praise in this matter. (895)

2. This is little, not enough to (bring about)
tranquillity, I say there are two fruits of dispute;
having secn this let no one dispute, understanding
Khema (i.e. Nibbina) to be the place where there
is no dispute. (896)

3. The opinions that have arisen amongst
people, all these the wise man does not embrace;
he is independent. Should he who is not pleased
with what has been seen and heard resort to
dependency 1? (?) (897)

4. Those who consider virtue the highest of all,
say that purity is associated with restraint, having
taken upon themselves a (holy) work they serve.
Let us learn in this (view), then, his (the Master's)
purity ; wishing for existence they assert themselves
to be the only expert®. (898)

5. If he falls off from virtue and (holy) works, he
trembles, having missed (his) work ; he laments, he

' Y4 kil imi sammutiyo puthuged
Sabbd va etf na upeti vidvd,
AnGpayo so, upayam kim eyya
Didhe sute khantim*® skubbaméno?

$ Stluttamd safnamenihu suddhim,
Vatam mmidiya upashtise,
14k’ eva sikkhema ath’ assa suddhim,
Bbivipantd kusaid vadini.

* So all the MSS,
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prays for purity in this world, as one who has lost
his caravan or wandered away from his house. (899)

6. Having left virtue and (holy) works altogether,
and both wrong and blameless work, not praying
for purity or impurity, he wanders abstaining (from
both purity and impurity), without having embraced
peace. (900)

7- By means of penance, or anything disliked, or
what has been seen, or heard, or thought, going
upwards they wail for what is pure, without being
free from desire for reiterated existence. (901)

8. For him who wishes (for something there
always are) desires’, and trembling in (the midst
of his) plans, he for whom there is no death and
no re-birth, how can he tremble or desire any-
thing ? (902)

9. What some call the highest Dhamma, that
others again call wretched; which one of these,
pray, is the true doctrine (vida)? for all these
assert themselves (to be the only) expert.  (903)

10. Their own Dhamma they say is perfect,
another's Dhamma again they say is wretched;
so having disagreed they dispute, they each say
their own opinions (are) the truth, (904)

11. If one (becomes) low by another's censure,
then there will be no one distinguished amongst
the Dhammas ; for they all say another's Dhamma
(is) low, in their own they say there is something
firm *, (905)

! Gappitini

? Parassa ¢ vamhayitena hino
Ns kodi dhammesy visesi assa,
Puth bi sAidasma vadanti dhamjnam
Nihinato samhi da/bam vadind.
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12. The worshipping of their own Dhamma is
as great as their praise of their own ways; all
schools would be in the same case, for their purity
is individual?, (906)

13. There is nothing about a Brihmansa de-
pendent upon others, nothing amongst the Dhammas
which he would embrace after investigation; there-
fore he has overcome the disputes, for he does not
regard any other Dhamma as the best. {(907)

14. ‘1l understand, | see likewise this,’ so saying,
some by (their philosophical) views return to purity.
If he saw purity, what then (has been effected) by
another's view? Having conquered they say that
purity exists by another? (?) (908)

15. A seeing man will see name and form, and
having seen he will understand those (things); let
him at pleasure see much or little, for the expert
do not say that purity exists by that. (909)

16. A dogmatist is no leader to purity, being
guided by prejudiced views, saying that good con-
sists in what he is given to, and saying that purity
is there, he saw the thing so?. {910)

17. A Brihmana does not enter time, {or) the

} Sadhammapigd £ pand tath' eva
Yathé pasamsant sakdyandns,
Sabbe pavidi tath’ vl bhaveyyum
Suddhi bi nesam padbattam eva.

' Ginim passinu tath’ eva ctam
dithyd eke padbenu saddhim
Addakkin d¢ kim hi tumassa tena
AtisitvR sifiena vadanti suddhim,

' Nivissavidi na ht suddhindyo
Pakappud durh purekkhardno
Yas nissito tattha subham vadino
Suddhim vado lattha, tath’ addasd so.
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number (of living beings), (he is) no follower of
(philosophical) views, nor a friend of knowledge;
and having penetrated the opinions that have arisen
amongst people, he is indifferent to learning, while
others acquire it. (911)

18. The Muni, having done away with ties here
in the world, is no partisan in the disputes that
have arisen; appeased amongst the unappeased
he is indifferent, not embracing learning, while
others acquire it. (912)

19. Having abandoned his former passions, not
contracting new ones, not wandering according to
his wishes, being no dogmatist, he is delivered
from the (philosophical) views, being wise, and he
does not cling to the world, neither does he blame
himself. (913)

20. Being secluded amongst all the doctrines
(dhamma), whatever has been seen, heard, or
thought, he is a Muni who has laid down his
burden and is liberated, not belonging to time (na
kappiyo), not dead, not wishing for anything. So
said Bhagavat. (914)

Mabhiviythasutta is ended.

14. TUVAZAKASUTTA.

How a Bhikkhu attains bliss, what his duties sre, and what be is
to avoid.

1. ‘1 ask thee, who art a kinsman of the Adié4as
and a great Isi, about seclusion (viveka) and the
state of peace. How is a Bhikkhu, after having
seen it, extinguished, not grasping at anything in
the world ?’ ' (915%)
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2. ‘Let him completely cut off the root of what is
called papaséa’ (delusion), thinking “I am wisdom;™’
—s0 said Bhagavat,—*all the desires that arise in-
wardly, let him learn to subdue them, always being
thoughtful. 916)

3. ‘Let him learn every Dhamma inwardly or out-
wardly ; let him not therefore be proud, for that is
not called bliss by the good. (917)

4. ‘Let him npot therefore think himself better
(than others or) low or equal (to others); questioned
by different people, let him not adorn himself?. (918)

5. ‘Let the Bhikkhu be appeased inwardly, let
him not seek peace from any other (quarter); for
him who is inwardly appeased there is nothing
grasped or rejected. {(919)

6. ‘As in the middle (i. e. depth) of the sea no
wave is born, (but as it) remains still? so let the
Bhikkhu be still 3, without desire, let him not desire
anything whatever.’ (920)

7. He with open eyes expounded clearly the
Dhamma that removes (all) dangers; tell (now)
the religious practices; the precepts or contem-
plation 4. (921)

8. Bhagavat: ‘'Let him not be greedy with his
eyes, let him keep his ears from the talk of the town,
let him not be greedy after sweet things, and let
him not desire anything in the world. (922)

9. ‘When he is touched by the touch (of illness),

* Aviggidayo kiless. Commentator.
' Nitamdnam vikappayan tidke. v Ziito.
¢ Akittayi vivaadakkhu sakkhi
Dhammam parissayavinayam,
vadehs, bhaddan te,
Pitimokkham athavdpi samidhim.
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let the Bhikkhu not lament, and let him uot wish
for existence anywhere, and let him not tremble at
dangers. (923)

10. * Having obtained boiled rice and drink, solid
food and clothes, let him not store up (these things),
and let him not be anxious, if he does not get
them. (924)

11. ‘Let him be meditative, not prying, let him
abstain from misbehaviour !, let him not be indolent,
let the Bhikkhu live in his quiet dwelling. (925)

12, ‘Let him not sleep too much, let him apply
himself ardently to watching, let him abandon sloth,
deceit, laughter, sport, sexual intercourse, and adorn-
ment. (926)

13. ‘Let him not apply himself to practising (the
hymns of) the Athabbana(-veda), to (the interpreta-
tion of) sleep and signs, nor to astrology: let not
(my) follower (mimaka) devote himself to (inter-
preting) the cry of birds, to causing impregnation,
nor to (the art of) medicine. (927)

14. ' Let the Bhikkhu not tremble at blame, nor
pufl himself up when praised; let him drive off
covetousness together with avarice, anger, and
slander. (928)

15. ‘Let the Bhikkhu not be engaged in purchase
and sale, let him not blame others in anything, let
him not scold in the village, let him not from love of
gain speak to people. (929)

16. ‘ Let not the Bhikkhu be a boaster, and let
him not speak coherent * language , let him not learn
pride, let him not speak quarrelsome language. (930)

' Virame kukkudiam,
¥ Payuta, comp. Nilakasatta, v. 33,
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17. ‘Let him not be led into falsehood, let him
not consciously do wicked things; and with respect
to livelihood, understanding, virtue, and (holy) works
let him not despise others. (931)

18. *Having heard much talk from much-talking
Samanas let him not irritated answer them with harsh
language: for the good do not thwart® others (932)

19. 'Having understood this Dhamma, let the
investigating and always thoughtful Bhikkhu learn;
having conceived bliss to consist in peace, let him
not be indolent in Gotama's commandments.  (933)

20. ‘For he a conqueror unconquered saw the
Dhamma visibly, without any traditional instruction?;
therefore let him learn. heedful in his Bhagavat's,
commandments, and always worshipping’ (934)

Tuvafakasutta is ended.

15. ATTADANDASUTTA.

Descripuon of an accomphshed Mum

1. From him who has seized a stick fear arises.
Look at people killing (each other), 1 will tell of
grief as it is known to me. (935)

2. Seeing people struggling like fish in (a pond
with) little water, seeing them obstructed by each
other, a fear came over me. (936)

3. The world is completely unsubstantial, all
quarters are shaken; wishing for a house for myself
I did not see (one) uninhabited (937)

4. But having seen (all beings) in the end ob-
structed, discontent arose in me; then I saw in

' Pafsenikaront
* Sakdhi dhamman anfiham adassi
{r0]) N




178 ATTEAKAVAGGA.

this world an arrow, difficult to see, stuck in the
heart, (938)

5. He who has been pierced by this arrow runs
through all quarters; but having drawn out that ar-
row, he will not run, he will sit down (quietly). (939)

6. There (many) studies are gone through; what
is tied in the world let him not apply himself to
(untie) it; having wholly transfixed desire, let him
learn his own extinction (nibbéna). (940)

7. Let the Muni be truthful, without arrogance,
undeceitful, free from slander, not angry, let him
overcome avarice, (941)

8. Let the man who has turned his mind to Nib-
bdna conquer sleepiness, drowsiness, and sloth ; let
him not live together with indolence, let him not in-
dulge in conceit. (943)

9. Let him not be led into falsehood, let him
not turn his affection to form; let him penetrate
arrogance, let him wander abstaining from vio-
lence. (943)

10. Let him not delight in what is old, let him
not bear with what is new, let him not grieve for
what is lost, let him not give himself up to
desire . (944)

11. (This desire) I call greed, the great stream,
I call (it) precipitation, craving, a trouble, a bog of
lust difficult to cross?. (945)

12. The Muni who without deviating from truth

' Aksam na sito siyd t tasham nissito na bbaveyys.
Commentator.
s ﬁ‘dbnn brfimi mahogho t
vam briimi nppnu
Anmmasam pakappanam

ﬂmv-bdwhro-
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stands fast on the firm ground (of Nibbdna, being) a
Brihmasa, he, having forsaken everything, is indeed
called calm. (946)

13. He indeed is wise, he is accomplished, having
understood the Dhamma independent (of every-
thing); wandering rightly in the world he does not
envy any one here. (947)

14. Whosoever has here overcome lust, a tie
difhicult to do away with in the world, he does not
grieve, he does not covet! having cut off the
stream, and being without bonds, (948)

15. What is before (thee), lay that aside; let there
be nothing behind thee; if thou wilt not grasp after
what is in the middle, thou wilt wander calm®. (949)

16. The man who has no desire at all for name
and form (individuality) and who does not grieve
over what is no more, he indeed does not decay in
the world ®. {950)

17. He who does not think, * this is mine’ and ‘ for
others there is also something,’ he, not having ego-
tism, does not grieve at having nothing 4. (951)

18. Not being harsh, not greedy, being without
desire, and being the same under all circumstances
(samo®),—that I call a good result, when asked about
an undaunted man. (952)

19. For him who is free from desire, for the

) Nigphetia pibhigghati (read nibbiggityati). Commentator.
* Comp. infra, Gatukassin’s question, v. ¢, and Dhammapada,
p- 308.
¢ Comp. infra, Gatukasmmin’s question, v. g.
¢ Yossa o’ atthi ‘idam me' d
'Poresams vipi kitbunam'
Mamattam 30 asamvindaw
* N atthi me’ ti na sodati.
* mupekbako. Commentator.
N 2
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discerning {man) there is no Samkhara; abstaining
from every sort of effort he sees happiness every-
where . (953)

20. The Muni does not reckon himself amongst
the plain, nor amongst the low, nor amongst the
distinguished ; being calm and free from avarice, he
does not grasp after nor reject anything?®, 954)

Attadam-hsutta is ended.

16. SARIPUTTASUTTA.

On Sinputta asking whbat a Bhukkhu is to devote himself to,
Buddha shows what life he is to lead.

1. ‘ Neither has before been seen by me,'—so said
the venerable Siriputta,—* nor has any one heard of
such a beautifully-speaking master, a teacher arrived
from the Tusita heaven. (955)

2. ‘As he, the clearly-seeing, appears to the world
of men and gods, after having dispelled all darkness,
so he wanders alone in the midst (of people). (956)

3. ‘To this Buddha, who is independent, un-
changed, a guileless teacher, who has arrived (in
the world). 1 have come supplicatingly with a ques-
tion® from many who are bound in this world. (957)

4. ‘To a Bhikkhu who is loath {(of the world)
and affects an isolated seat, the root of a tree or
a cemetery, or (who lives) in the caves of the
mountains, (958)

' Anegussa vighnato
N’ atthi kddi nisamkhiti,
Virato so viyfirambhd
Khemam passat: sabbadhi.
* Comp. supra, Puribhedasutta, vv. 15, s0.

* Aubi parihena igamim =atko padfiens dgato ‘mhiu atthi-

kisam vi pafbena althi Agamanad 4l . Commentator,
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5. ‘How many dangers (are there not) in these
various dwelling-places at which the Bhikkhu does
not tremble in his quiet dwelling ! {959)

6. ‘How many dangers (are there not) in the
world for him who goes to the immortal region’,
(dangers) which the Bhikkhu overcomes in his
distant dwelling! (960)

7. ‘Which are his words, which are his objects
in this world, which are the virtue and (holy) works
of the energetic Bhikkhu? (961)

8. ‘What study having devoted himself to, in-
tent on one object?, wise and thoughtful, can he
blow off his own filth as the smith (blows off) that
of the silver3?’ (962)

9. *What 1s pleasant for him who 1s disgusted
(with birth, &c.),—O Sériputta,’ so said Bhagavat,
—*if he cultivates a lonely dwelling-place, and
loves perfect enlightenment in accordance with
the Dhamma, that I will tell thee as [ under-
stand it (963)

10. ‘Let not the wise and thoughtful Bhikkhu
wandering on the borders® be afraid of the five
dangers: gad-flies and (all other) flies®, snakes,
contact with (evil) men®, and quadrupeds. (964)

11. ' Let him not be afraid of adversaries’, even
having seen many dangers from them; further he

' Gatbdato amatam disam.

* Ekodi=ckaggatitto. Commentator.

¢ Comp. Dhp. v. 239. * Pariyantadirl.

* Damstdhipitinan u pingalamakkhikinah & senmakkhf-
kinad s, sesamakkhikd hi tato sdhipatitvi khidant, tasmd adhi-
pid ti vubiaati. Commentator.

¢ Manussaphassdnan t Jorddiphassinas. Commentator.

! Paradbammikidem.
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will overcome other dangers while seeking what is
(965)

12. ‘Touched by sickness and hunger let him
endure cold and excessive heat, let him, touched
by them in many ways, and being houseless, make
strong exertions. (966)
13. ‘ Let him not commit theft, let him not speak
falsely, let him touch friendly what is feeble or
strong, what he acknowledges to be the agitation
of the mind, let him drive that off as a partisan
of Kasha (L e. Mara). (967)
14. ‘Let him not fall into the power of anger
and arrogance; having dug up the root of these,
let him live, and let him overcome both what is
pleasant and what is unpleasant. (968)
15. ‘ Guided by wisdom, taking delight in what
is good, let him scatter those dangers, let him
overcome discontent in his distant dwelling, let him
overcome the four causes of lamentation. (969)
16.  What shall I eat, or where shall 1 eat?>—he
lay indeed uncomfortably (last night}—where shall
I lie this night? let the Sekha who wanders about
houseless subdue these lamentable doubts.  (970)
17. ‘Having had in (due) time both food and
clothes, let him know moderation in this world for
the sake of happiness; guarded in these (things)
and wandering restrained in the village let him, even
(if he be) irritated, not speak harsh words. {971)
18. 'Let him be with down-cast eyes, and not
prying, devoted to meditation, very watchful ; having
acquired equanimity let-him with a composed mind
cut off the seat of doubt, and misbehaviour.  (g972)
19. ‘Urged on by words (of bis teachers) let
him be thoughtful and rejoice (at this urging), let
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him break stubbornness in his fellow-students, let
him utter propitious words and not unseasonable,
let him not think detractingly of others. (973)

20. ‘And then the five impurities in the world,
the subjection of which he must learn thoughtfully,
—Jet him overcome passion for form, sound and
taste, smell and touch. {974)

21. ‘Let the Bhikkhu subdue his wish for these
Dhammas and be thoughtful, and with his mind
well liberated, then in time he will, reflecting upon
Dhamma, and having become intent upon one object,
destroy darkness.” So said Bhagavat. (975)

Siriputtasutta is ended.

Atthakavagga, the fourth.



V. PARAYANAVAGGA.

To the Brihmasa Bivarf, living on the banks of the Godhdvart, in
Assaka’s territory, comes another Brihmama and asks for five
bundred pieces of money, but not getung them he curses Bivarf,
saying, ‘ May thy head on the seventh day hence cleave into
seven. A deity comforts Bévart by refernng bim to Buddha
Then Bivarf <ends lus sixteen disciples to Buddha, and each of
them asks Buddha a question

1. VATTHUGATHA.

1. From the beautiful city of the Kosalas (Sa-
vatthl) a Brihmana, well versed in the hymns, went
to the South (Dakkhisipatha) wishing for nothing-
ness*. (976)

2. In Assaka’s territory, in the neighbourhood
of Alaka, he dwelt on the banks of the Godhavar,
(living) on gleanings and fruit {977)

3. And close by the bank there was a large
village, with the income of which he prepared a
great sacrifice. (978)

4 Having offered the great sacrifice, he again
entered the hermitage. Upon his re-entering,
another Brahmawa arrived, (979)

5. With swollen feet’, trembling, covered with
mud, with dust on his head. And he going up

' Akikbada

* Uggbasiaphdo ti maggakkamanena ghupldmlo puln-
kiya vi pashikam gopphakena vi goppbakas nesukena gaau-
kaw Agantvip: ghasapido. Commentator,
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to him (i.e. the first Brihmama) demanded five
hundred (pieces of money). (980)

6. Bdvari, seeing him, bade him be seated, asked
him whether he was happy and well, and spoke as
follows : (981)

7. ‘What gifts 1 had are all given away by
me; pardon me, O Brihmaxa, I have no five

hundred.’ (982)
8. ' If thou wilt not give to me who asks, may thy
head on the seventh day cleave into seven.”  (g83)

9. So after the usual ceremonies this impostor
made known his fearful (curse). On hearing these
his words B4vart became sorrowful. (984)

10. He wasted away taking no food, transfixed
by the arrow of grief, but yet his mind delighted in
meditation. (985)

11. Seeing Bavari struck with horror and sorrow-
ful, the benevolent deity (of that place) approached
him and said as follows : (986)

12. 'He does not know (anything about) the head;
he is a hypocrite coveting riches; knowledge of the
head and head-splitting is not found in him'." (987)

13. ‘If the venerable (deity) knows it, then tell
me, when asked, all about the head and head-
splitting ; let us hear thy words.’ (988)

14. ‘I do not know this; knowledge of it is not
found in me; as to the head and head-splitting, this
is to be seen by Buddhas (only).’ (989)

15. ‘Who then, say, in the circumference of the

' Na s0 muddham pagindti,
Kuhako so dhanatthiko,
Muddhani muddbapite 4
Nivam tassa na vigrati.
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earth knows the head and head-splitting, tell me
that, O deity?’ (990)
16. * Formerly went out from Kapilavatthu a ruler

of the world, an offspring of the Okkaka king, the
Sakya son, the light-giving ; (9971)
17. ‘He is, O Brahmaza, the perfectly Enlightened
(Sambuddha); perfect-in all things, he has attained
the power of all knowledge, sees clearly in everything;
he has arrived at the destruction of all things, and is
liberated in the destruction of the upadhis®.  (992)
18. ‘He is Buddha, he is Bhagavat in the world,

he, the clearly-seeing, teaches the Dhamma; go thou
to him and ask, he will explain it to thee.’ (993)
19. Having heard the word ‘ Sambuddha,” Bavart
rejoiced, his grief ' =came little, and he was filled
with great delight. (994)
20. Bavart glad, rejoicing, and eager asked the
deity : ‘In what village or in what town or in what
province dwells the chief of the world, that going
there we may adore the perfectly Enlightened, the
first of men ?’ (995)
21, ‘ In S4vatth!, the town of the Kosalas, dwells
Gina (the Victorious), of great understanding and
excellent wide knowledge, he the Sakya son, un-
yoked, free from passion, skilled in head-splitting,
the bull of men,’ (996)
22, Then (BAvart) addressed his disciples, Brah-
manas, perfect in the hymns: ‘ Come, youths, 1 will
tell (you something), listen to my words: (997)
23. ' He whose appearance in the world is diffi-
cult to be met with often, he is at the present time *

! Ssbbadhammakkbayas patto (i. e. nibbina) i
Vimetio epadhisamkhaye.
* SvAggn
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born in the world and widely renowned as Sam-
buddha (the perfectly Enlightened); go quickly to
S4vattht and behold the best of men.’ (998)
24. ‘How then can we know, on seeing him, that
he is Buddha, O BrAhmana? Tell us who do not
know him, by what may we recognise him?  (999)
25. ‘For in the hymns are to be found the marks
of a great man, and thirty-two are disclosed alto-
gether, one by one. (1000)
26. ‘For him on whose limbs these marks of
a great man are to be found, there are two ways
left, a third does not exist. (x001)
27. ‘' If he abides in a dwelling, he will subdue
this earth without rod (or) sword, he will rule with
justice. (1002)
28. ‘And if he departs from his dwelling for the
wilderness, he becomes the saint, incomparable
Sambuddha, who has removed the veil (from the
world) *. (1003)
29. ‘Ask in your mind about my birth and family,
my marks, hymns, and my other disciples, the head
and head-splitting. (1004)
30. ‘If he is Buddha, the clear-sighted, then he
will answer by word of mouth the questions you
have asked in your mind.’ (1005)
31, 32, 33. Having heard Bavarf's words his dis-
ciples, sixteen BrAhmasnas, Agita, Tissametteyya,
Pussaka, further Mettagd, Dhotaka and Upastva,
and Nanda, further Hemaka, the two Todeyya and
Kappa, and the wise Gatukassi, Bhadrivudha and
Udaya, and also the Brihmasa Posila, and the wise
Moghardgan, and the great Isi Pingiya, (1006-1008)
34. All of thsm, having each their host (of pupils),

' Comp. Lalits-vistars (ed. Calc.), pp. 116, 118. o




188 PARAYANAVAGGA.

andbeing themselves widely renowned throughout the
world, thinkers delighting in meditation, wise, scented
with the perfume of former (good deeds)?!, (1009)

35. Having saluted Bavart and gone round him
towards the right, all with matted hair and bear-
ing hides, departed with their faces turned to the
north. (1010)

36. To Patitthlna of A/aka first, then to Mé4his-
satf, and also to Uggen!, Gonaddha, Vedis4, Vana-
savhaya, (1011)

37. And also to Kosambi, Siketa, and Sivatthi,
the most excellent of cities, to Setavya, Kapila-
vatthu, and the city of Kusindra, (1012)

38. And to Piva, the city of wealth, to Vesill, the
city of Magadha, to Pisazaka Ketiya (the Rock
Temple), the Jovely, the charming. (1013)

39. As he who is athirst (longs for) the cold water,
as the merchant (longs for) gain, as he who is plagued
by heat (longs for) shade, so in haste they ascended
the mountain. (1014)

40. And Bhagavat at that time attended by the
assembly of the Bhikkhus taught the Dhamma to the
Bhikkhus, and roared like a lion in the forest. (1015)

41. Agita beheld Sambuddha as the shining (sun)
without (burning) rays, as the moon on the fifteenth,
having reached her plenitude. (1016)

42. Then observing his limbs and all the marks
in their fulness, standing apart, rejoiced, he asked the
questions of his mind:— (1017)

43. ‘Tell me about (my master's) birth, tell me
about his family together with the marks, tell me
about his perfection in the hymns, how many (hymns)
does the Brahmana recite ?’ (1018)

} Pubbavésanavisitd.
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44. Bhagavat said: ‘One hundred and twenty
years (is his) age, and by family he is a Bivart;
three are his marks on the limbs, and in the three
Vedas he is perfect. (1019)

45. ‘In the marks and in the Itih4sa together with
Nighandu and Kefubha—he recites five hundred—
and in his own Dhamma he has reached perfec-
tion.’ (1020)

46. Agita thought: ‘Explain fully the marks of
Bavart, O thou best of men, who cuts off desire;
let there be no doubt left for us. (1021)

47. Bhagavat said: ‘He covers his face with his
tongue, he has a circle of hair between the eye-
brows, (his) privy member (is) hidden in a sheath,
know this, O young man?!’ (1022)

48. Not hearing him ask anything, but hearing
the questions answered, the multitude reflected over-
joyed and with joined hands:— (1023)

49. ‘Who, be he a god, or Brahman, or Inda, the
husband of Sug4, asked in his mind those questions,
and to whom did that (speech) reply ?’ (1024)

50. Agita said: ‘The head and head-splitting
Bavart asked about; explain that, O Bhagavat,
remove our doubt, O Isi (1025)

51. Bhagavat said: ‘Ignorance is the head, know
this; knowledge cleaves the head, together with
belief, thoughtfulness, meditation, determination, and
strength.’ (1026)

52. Then with great joy having composed him-
self the young man put his hide on one shouider,

! Mukham givhiya Ahddeti,
Uns’ assa bhamukantare,
. Kosohitam vatthaguyham,
Evam ginfhi méisava.
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fell at (Bhagavat's) feet (and saluted him) with his
head, (saying) (1027)

53. ‘Bivari, the Brihmana, together with his
disciples, O thou venerable man, delighted and
glad, does homage to thy feet, O thou clearly-
seeing.’ (1028)

54. Bhagavat said: ‘Let Bévari, the Brihmana,
be glad together with his disciples! Be thou also
glad, live long, O young man! (1029)

55. ‘ For Bavart and for thee, for all there are all
(kinds of) doubt; having got an opportunity, ask ye
whatever you wish.’ (1030)

56. After getting permission from Sambuddha,
Agita sitting there with folded hands asked Tatha-
gata the first question. (r031)

The Vatthugithis are ended.

2. AGITAMANAVAPUKXKKHA.

1. ‘By what is the world shrouded,’—so said
the venerable Agita,—‘by what does it not shine?
What callest thou its pollution, what is its great
danger ?’ (1032)

2. ‘With ignorance is the world shrouded, O
Agita’—so said Bhagavat—' by reason of avarice
it does not shine; desire I call its pollution, pain is
its great danger.’ (1033)

3. ‘ The streams of desire flow in every direction,’
—s0 said the venerable Agita;—* what dams the
streams, say what restrains the streams, by what
may the streams be shut off*?’ (1034)

! Comp. Dbp. v. 340.
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4. ‘Whatever streams there are in the world,—O
Agita,’ so said Bhagavat—‘thoughtfulness is their
dam, thoughtfulness I call the restraint of the streams,
by understanding they are shut off.” (1035)

5. ‘Both understanding and thoughtfulness,'—so
said the venerable Agita,—‘and name and shape?,
O venerable man,—asked about this by me, declare
by what is this stopped?’ (1036)

6. Buddha: ‘This question which thou hast asked,
O Agita, that I will explain to thee; (I will explain
to thee) by what name and shape? are totally
stopped ; by the cessation of consciousness this is
stopped here’ (1037)

7. Agita: ‘Those who have examined (all)
Dhammas (i.e. the saints), and those who are
disciples, (and those who are) common men here,
—when thou art asked about their mode of life,
declare it unto me, thou who art wise, O venerable
man.’ (1038)

8. Buddha: ‘Let the Bhikkhu not crave for sensual
pleasures, let him be calm in mind, let him wander
about skilful in all Dhammas, and thoughtful.’ (1039)

Agitamanavaputd is ended.

8. TISSAMETTEYYAMANAVAPUKKHA.

1. ‘Who is contented in the world,—so said the
venerable Tissametteyya,— who is without com-
motions ? Who after knowing both ends does not
stick in the middle, as far as his understanding is

' Nimartpak 4a. ' Nima# 4a ripeit da.
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concerned? Whom dost thou call a great man?
Who has overcome desire in this worid ?’  (1040)

2. ‘The Bhikkhu who abstains from sensual
pleasures,—O Metteyya,’ so said Bhagavat—'who
is free from desire, always thoughtful, happy by
reflection, he is without commotions, he after know-
ing both ends does not stick in the middle, as far
as his understanding is concerned ; him I call a great
man; he has overcame desire in this world.’ (1041)

Tissametteyyamanavapuké/i is ended

4, PUNNAKAMANAVAPUKKHA.

I. ‘ To him who is without desire, who has seen
the root (of sin),/—so said the venerable Punnaka,
—'I have come supplicatingly with a question: on
account of what did the Isis and men, Khattiyas
and Brihmanas, offer sacrifices to the gods abun-
dantly in this world? (about this) I ask thee, O
Bhagavat, tell me this’ (1042)

2. ‘All these Isis and men, Khattiyas and Brah-
manas,— O Pummaka,’ so said Bhagavat,—‘who
offered sacrifices to the gods abundantly in this
world, offered sacrifices, O Punraka, after reaching
old age, wishing for their present condition.” (1043)

3. “All these Isis and men, Khattiyas and Brih-
manas,’ —so said the venerable Pumnaka,—‘who
offered sacrifices to the gods abundantly in this
world, did they, O Bhagavat, indefatigable in the
way of offering, cross over both birth and old age,
O venerable man? I ask thee, O Bhagavat, tell
me this.’ (1044)
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4. ‘ They wished for, praised, desired, abandoned
(sensual pleasures),—O Punnaka,’ so said Bhagavat,
—* they desired sensual pleasures on account of what
they reached by them; they, devoted to offering, dyed
with the passions of existence, did not cross over

birth and old age, so I say.’ (1045)
5. ‘If they, devoted to offering/—so said the
venerable Puznaka,—‘did not by offering cross

over birth and old age, O venerable man, who
then in the world of gods and men crossed over
birth and old age, O venerable man, I ask thee,
O Bhagavat, tell me this ?’ (r046)

6. ‘Having considered everything'in the world,—
O Pummaka,’ so said Bhagavat,—‘he who is not
defeated anywhere in the world, who is calm with-
out the smoke of passions, free from woe, free
from desire, he crossed over birth and old age,
so I say!’ (1047)

Pumznakaméinavapukkil is ended.

5. METTAGUMANAVAPUKKHA.

1. ‘I ask thee, O Bhagavat, tell me this'—so
said the venerable Mettagh,—‘1 consider thee
accomplished and of a cultivated mind, why are
these (creatures), whatsoever they are of many kinds
in the world, always subject to pain?’ (1048)

2. ‘Thou mayest well ask me concerning the
origin of pain,—O Mettagl, so said Bhagavat—

! Parovardnfti pardni #4a orfm 4u parattabbfvasakattabhivi-
dini pariini 4a orini #4 ¢ vuttam boti. Commentator,

[10] 0
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‘1 will explain that to thee in the way I myself
know it: originating in the upadhis pains arise,
whatsoever they are, of many kinds in the
world. (1049)

3. ‘He who being ignorant creates upadhi, that
fool again undergoes pain; therefore let not the
wise man create upadhi, considering (that this is)
the birth and origin of pain.’ (ro050)

4. Mettagtt: ‘What we have asked thee thou
hast explained to us; another (question) I ask thee,
answer that, pray: How do the wise cross the
stream, birth and old age, and sorrow and lamenta-
tion ? Explain that thoroughly to me, O Muni, for
this thing (dhamma) is well known to thee’ (1051)

5. ‘1 will explain the Dhamma to thee,—O Met-
tagh,’ so said Bhagavat;—‘if a man in the visible
world, without any traditional instruction, has under-
stood it, and wanders about thoughtful, he may over-
come desire in the world !’ (1052)

6. Mettagti: ‘And I take a delight in that, in the
most excellent Dhamma, O great Isi, which if a
man has understood, and he wanders about thought-
ful, he may overcome desire in the world.”  (1053)

7. ‘ Whatsoever thou knowest,—QO Mettagt,’ so
said Bhagavat—(of what is) above, below, across,
and in the middle, taking no delight and no rest
in these things, let thy mind not dwell on
existence. (1054)

8. ‘Living so, thoughtful, strenuous, let the Bhikkhu
wandering about, after abandoning selfishness, birth,

! Kittayisgimi te dhammam—Mettagh ti Bhagavi—
Dithe dhamme anitiham
Yam viditvd sato Aaram
Tare loke visattikass.
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and old age, and sorrow, and lamentation, being a
wise man, leave pain in this world.’ (1055)

9. Mettagfi: ‘I delight in these words of the
great Isi; well expounded, O Gotama, is (by thee)
freedom from upadhi (i.e. Nibb4na). Bhagavat
in truth has left pain, for this Dbhamma is well
known to theel. (1056)

10. ‘And those also will certainly leave pain
whom thou, O Muni, constantly mayest admonish;
therefore I bow down to thee, having come hither,
O chief (niga), may Bhagavat also admonish me
constantly.’ (1057)

11. Buddha: ‘The Brihmana whom I may ac-
knowledge as accomplished, possessing nothing,
not cleaving to the world of lust, he surely has
crossed this stream, and he has crossed over to
the other shore, free from harshness (akhila), (and)
free from doubt. (1058)

12. ‘And he is a wise and accomplished man
in this world; having abandoned this cleaving to
reiterated existence he is without desire, free from
woe, free from longing, he has crossed over birth
and old age, so I say. (r059)

Mettagtiminavapukbii is ended.

1 Ft’ fbhinandimi vako mahesino
Sukittitam Gotama nfipadhikam,
Addhi hi Bhagavd pahisi dukkham,
Tath4 hi te vidito esa dhammo.
Sukittitam Gotama nfipadhikan ti ettha anupadhikan ti
nibbinam, tam sandhiya vi Bhagavantas dlapanto &ha sukitti-
tam, &c, Commentator.
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6. DHOTAKAMANAVAPUKXKHA.

1. ‘I ask thee, O Bhagavat, tell me this,’—so
said the venerable Dhotaka,— I long for thy word,
O great Isi; let one, having listened to thy utter-
ance, learn his own extinction.’ (1060)

2. ‘Exert thyself then,—O Dhotaka,’ so said
Bhagavat,—‘being wise and thoughtful in this world,
let one, having listened to my utterance, learn his
own extinction.’ (1061)

3. Dhotaka: ‘I see in the world of gods and
men a Brihmarza wandering about, possessing no-
thing; therefore I bow down to thee, O thou all-
seeing one, free me, O Sakka, from doubts.” (1062)

4. Buddha: ‘I shall not go to free any one in
the world who is doubtful, O Dhotaka; when thou
hast learned the best Dhamma, then thou shalt cross
this stream !’ (1063)

5. Dhotaka: ‘Teach (me), O Brihmazna, having
compassion (on me), the Dhamma of seclusion (i.e.
Nibbdna), that I may understand (it and) that I,
without falling into many shapes like the air,
may wander calm and independent in this
world2’ (?) (1064)

! Niham gamissimi pamo#aniya
Kathamkathim Dhotaka kafidi loke,

Dhamma# ka settham fginamino
Evam tuvam ogham imam taresi.

¥ Anusisa brahme karuniyamino
Vivekadhammam yam aham vigafikam
Yathfbam &kiso va avyfpaggamino *
Idh’ eva santo asito Rareyyam.,

# Ninappakiratam anfpaggaméino, Commentsator.
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6. ‘1 will explain to thee peace’,—O Dhotaka,
so said Bhagavat;—*if a man in the visible world,
without any traditional instruction, has understood
it, and wanders about thoughtful, he may overcome
desire in the world.’ (1065)

7. Dhotaka: ‘And I take delight in that, the
highest peace® O great Isi, which if a man has
understood, and he wanders about thoughtful, he
may overcome desire in the world.’ (1066)

8. ‘Whatsoever thou knowest,—O Dhotaka,’ so
said Bhagavat—'(of what is) above, below, across,
and in the middle, knowing this to be a tie in the
world, thou must not thirst for reiterated ex-
istence.’ (106%)

Dhotakaménavapukési is ended.

7. UPASIVAMANAVAPUKKHA.

1. *Alone, O Sakka, and without assistance I
shall not be able to cross the great stream,’—so
said the venerable Upastva;—‘tell me an object,
O thou all-seeing one, by means of which one may
cross this stream. (1068)

2. ‘Having in view nothingness, being thought-
ful, — O Upasiva, so said Bhagavat,— ‘by the
reflection of nothing existing shalt thon cross the
stream ; having abandoned sensual pleasures, being
loath of doubts, thou shalt regard the extinction of
desire (i. e. Nibb4na), both day and night®’ (1069)

! Santim. * Santim uttamam.

* Akifkaidam pekkhaméno satimi—Upasivi ti Bhagavi—
N’ atthiti nissdya tarassu ogham,
Kéime pahiys virato kathdhi
Tanhakkhayam rattamahdbhi passa.



198 PARAYANAVAGGA.

3. Upastva: ‘He whose passion for all sensual
pleasures has departed, having resorted to nothing-
ness, after leaving everything else, and being deli-
vered in the highest deliverance by knowledge, will he
remain there without proceeding further'?’  (1070)

4. ‘He whose passion for all sensual pleasures
has departed, —O Upastva, so said Bhagavat,—
‘having resorted to nothingness after leaving every-
thing else, and being delivered in the highest
deliverance by knowledge, he will remain there
without proceeding further. (r071)

5. Upastva: ‘If he remains there without pro-
ceeding further for a multitude of years, O thou
all-seeing one, (and if) he becomes there tranquil
and delivered, will there be consciousness for such
a onet??’ (1072)

6. ‘As a flame blown about by the violence of
the wind,—O Upasiva,’ so said Bhagavat,—* goes
out, cannot be reckoned (as existing), even so a
Muni, delivered from name and body, disappears,
and cannot be reckoned (as existing) 3’ (1073)

7. Upasiva : ‘ Has he (only) disappeared, or does
he not exist (any longer), or is he for ever free

! Sabbesu kimesu yo vitarigo
Akiidafifiam missito hitva-m-afifiam
Safiifvimokhe parame vimutto
Titthe nu so tattha aninuydyi.

* Titthe 4e so tattha aninuyiy?
PGgam pi vassinam samantakakkbu
Tatth’ eva so siti siyd vimutto
Bhaveths viiidwam 1athividhassa?

' Akk yathi vitavegena khitto
Attham paleti na upet: samkham
Evam munf nimakéyf vimutto
Attham paleti na upeti samkbam,
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from sickness? Explain that thoroughly to me,
O Muni, for this Dhamma is well known to
theel’ (1074)

8. ‘For him who has disappeared there is no
form, O Upastva/—so said Bhagavat,—*that by
which they say he is, exists for him no longer, when
all things (dhamma) have been cut off, all (kinds
of) dispute are also cut off %’ (1075)

U pastvaminavapuk£/4 is ended.

8. NANDAMANAVAPUKXKHA.

1. ‘There are Munis in the world,’—so said the
venerable Nanda,—*so people say. How is this
(understood) by thee ? Do they call him a Muni
who is possessed of knowledge or him who is pos-
sessed of life*?’ (1076)

2. Buddha- ‘ Not because of (any philosophical)
view, nor of tradition, nor of knowledge, O Nanda,
do the expert call (any one) a Muni; (but) such as
wander free from woe, free from desire, after having
secluded themselves, those I call Munis®'  (1077)

1 Atthangato so uda va so n’ atthi
Udéhu ve sassatiyi aroge,
Tam me muni sidhu viyikarohi,
Tathd in te vidito esa dhammo.

! Atthangatassa na paméram atthi,
Yena nam vaggu tam tassa n’ atthi,
Sabbesu dhammesu samfhatesu
SamGhatf vidapathipi sabbe

* NirGpapannam no mumm vadanu
Udihu ve giviten’ dpapannam?

¢ Na ditthiy§ na sutiyA na #ifinena
Munii #&a Nanda kusall vadanti,
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3. ‘All these Samasmas and Brihmanas,'—so said
the venerable Nanda,—*say that purity comes from
(philosophical) views, and from tradition, and from
virtue and (holy) works, and in many (other) ways.
Did they, in the way in which they lived in the
world, cross over birth and old age, O venerable
man ? [ ask thee, O Bhagavat, tell me this.” (1078)

4. * All these Samanas and Brihmarzas, O Nanda,’
—so said Bhagavat,—'say that purity comes from
(philosophical) views, and from tradition, and from
virtue and (holy) works, and in many (other) ways,
still they did not, in the way in which they lived
in the world, cross over birth and old age, so
I say’ (ro79)

5. ‘ All these Samanas and Brihmanas,'—so said
the venerable Nanda,—* say that purity comes from
(philosophical) views, and from tradition, and from
virtue and (holy) works, and in many (other) ways;
if thou, O Muni, sayest that such have not crossed
the stream, who then in the world of gods and men
crossed over birth and old age, O venerable man ?
I ask thee, O Bhagavat, tell me this.’ (1080)

6. ‘1 do not say that all Samanas and Brihma-
nas,—O Nanda,’ so said Bhagavat,—‘are shrouded
by birth and old age; those who, after leaving in
this world what has been seen or heard or thought,
and all virtue and (holy) works, after leaving every-
thing of various kinds, after penetrating desire, are
free from passion, such indeed I call men that have
crossed the stream?. (1081)

Visenikatvi amighd nirésd
Karanti ye te munayo ti brfumi,
! Niham ‘sabbe samanabrihmanise

Ghtigaréya nivatd’ ti bridmi,
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7. Nanda: ‘I delight in these words of the great
Isi; well expounded (by thee), O Gotama, is freedom
from upadhi (i.e. Nibb4na); those who, after leaving
in this world what has been seen or heard or thought,
and all virtue and (holy) works, after leaving every-
thing of various kinds, after penetrating desire, are
free from passion, such I call men that have crossed
the stream.’ (1082)

Nandaméanavapukékd is ended.

9. HEMAKAMANAVAPUKAHA.

1. ‘ Those who before in another world,'—so s~id
the venerable Hemaka,—* explained to me the doc-
trine of Gotama, saying, “ So it was, sc 1t will be.”
all that (was only) oral tradition, all that (was only)
something that increased (my) doubts. (1083)

2. ‘I ook no pleasure in that, but tell thou me the
Dhamma that destroys desire, O Muni, which if a
man has understood, and he wanders about thought-
ful, he may cross desire in the world.’ (1084)

3. Buddha: ‘In this world (much) has been seen,

Ye ¢ §dha du‘ham va sutam mutam v
Sflabbatam viipi pahfya sabbam
Anckarfipam pi pahfya sabbam
Tanham parifiidya anisavise
Te ve narf oghatinsd ti brimi.

' Ye me pubbe viyikamsu
Huram Gotamasisanas
TAk-8si iti bhavissati
Sabban tam ithitiham
Sabban tam takkavaddhanam,
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heard, and thought; the destruction of passion and
of wish for the dear objects that have been per-
ceived, O Hemaka, is the imperishable state of
Nibbéna. (1085)

4. ‘Those who, having understood this, are
thoughtful, calm, because they have seen the
Dhamma, tranquil and divine, such have crossed
desire in this world !’ (1086)

Hemakamaisavapubé/4 is ended.

10. TODEYYAMANAVAPUKKHA.

1. ‘He in whom there live no lusts,—so said the
venerable Todeyya,—* to whom there is no desire,
and who has overcome doubt, what sort of deliver-
ance is there for him?’ (1087}

2. ‘ He in whom there live no lusts,—O Todeyya/
so said Bhagavat,—‘ to whom there is no desire, and
who has overcome doubt, for him there is no other
deliverance.’ (1088)

3. Todeyya: ‘Is he without breathing or is he
breathing, is he possessed of understanding or is he
forming himself an understanding?? Explain this to
me, O thou all-seeing one, that I may know a Muni,
O Sakka’ (1089)

! Etad affifiya ye satd
Ditthadhammabhinibbutd
Upasanti £a tedasd (?)*

Tinnd loke visattikam.

? Nirfsaso so uda 4sasdno

Pafifidnavd so uda paiiakappt.

¢ B reads ye satdl instead of tedasd
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4 Buddha: ‘ He is without breathing, he is not
breathing, he is possessed of understanding, and he
is not forming himself an understanding ; know, O
Todeyya, that such is the Muni, not possessing any-
thing, not cleaving to lust and existence.’ (1090)

Todeyyamanavapuk#4d is ended.

11. KAPPAMANAVAPUKXKHA.

I. ‘For those who stand in the middle of the
water,—so said the venerable Kappa,—in the for-
midable stream that has set in, for those who are
overcome by decay and death, tell me of an island,
O venerable man, and tell thou me of an island that
this (pain) may not again come on?/’ (1091)

2. ‘For those who stand in the middle of the
water,—O Kappa,’ so said Bhagavat—*in the for-
midable stream that has set in, for those overcome
by decay and death, I will tell thee of an island,
O Kappa. (1092)

3. ‘This matchless island, possessing nothing (and)
grasping after nothing, I call Nibbéna, the destruc-
tion of decay and death® (1093)

! Tvai 42 me dipam* akkhih
Yathid yidam niparam siyi.

* Akifidanam anidinam
Etam dipam aniparam
Nibbénam iti nam brimi
Garimaktuparikkhayam.

Akiftanan ti kifdanapasipakkham, anidinan t dinapafi-
pakkham, knfitanfidinaviipasaman ti vuttam hoti. Commentator

* * B reads disam.
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4. ‘ Those who, having understood this, are
thoughtful (and) calm, because they have seen the
Dhamma, do not fall into the power of Mara, and
are not the companions of Méra.’ (1094)

Kappaméinavapubbkii is ended.

12, GATUKANNIMANAVAPUAKHA.

1. ‘Having heard of a hero free from lust,—so
said the venerable Gatukannin—* who has crossed
the stream, I have come to ask him who is free
from lust; tell me the seat of peace, O thou with
the born eye (of wisdom), tell me this truly, O
Bhagavat. (1093)

2. ‘For Bhagavat wanders about after having
conquered lust as the hot sun (conquers) the earth
by its heat; tell the Dhamma to me who has (only)
little understanding, O thou of great understanding,
that I may ascertain how to leave in this world
birth and decay. (1096)

3. ‘Subdue thy greediness for sensual pleasures,—
O Gatukannin,’ so said Bhagavat—‘having consi-
dered the forsaking of the world as happiness, let
there not be anything either grasped after or re-
jected by thee’. (1097)

4. ‘What is before thee, lay that aside; let there be
nothing behind thee; if thou wilt not grasp after what
is in the middle, thou wilt wander calm? (1098)

! Kimesu vinaya gedham,
Nekkhammam dasfhu khemato
Uggahftam nirattam vi
M4 te viggittha kiikanam.

* Comp. supra, Attadandasutta, v. 15.
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5. ‘For him whose greediness for name and form
is wholly gone, O Br&hmara, for him there are no
passions by which he might fall into the power of
death.’ (1099)

Gatukannimanavapukldhi is ended.

13. BHADRAVUDHAMANAVAPUKKHA.

1. ‘I entreat the wise (Buddha), the houseless, who
cuts off desire,’—so (said) the venerable Bhadrivu-
dha,—‘who is free from commotion, forsakes joy, has
crossed the stream, is liberated, and who leaves time
behind ; having heard the chief's (word), they will
go away from here . (1100)

2. ‘ Different people have come together from
the provinces, longing (to hear) thy speech, O hero;
do thou expound it thoroughly to them, for this
Dhamma is well known to thee’ (1101)

3. ‘ Let one wholly subdue the desire of grasping
(after everything)—O Bhadravudha,’ so said Bha-
gavat,—'above, below, across, and in the middle;
for whatever they grasp after in the world, just by
that Mara follows the man. (1102)

4. ‘Therefore, knowing this, let not the thoughtful
Bhikkhu grasp after anything in all the world, con-
sidering as creatures of desire this generation, stick-
ing fast in the realm of death.’ (1103)

Bhadrivudhamaravapuif4i is ended.

3 Okamgaham tanhatdbidam ancgam
Nandimgaham oghatinmam vimuttam
Kappamgaham abhiyite sumedham,
Sutvina nfgassa apanamissanti ito.
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14. UDAYAMANAVAPUKXKHA,

1. ‘To Buddha who is sitting meditating, free
from pollution,—so said the venerable Udaya,—
“ having performed his duty, who is without passion,
accomplished in all things (dhamma), I have come
with a question; tell me the deliverance by know-
ledge, the splitting up of ignorance. (1104)

2. ‘(It consists in) leaving lust and desire,—O
Udaya, so said Bhagavat,—‘and both (kinds of)
grief, and drniving away sloth, and warding off mis-
behaviour. (1105)

3. ‘ The deliverance by knowledge which is puri-
fied by equanimity and thoughtfulness and preceded
by reasoning on Dhamma [ will tell thee, the splitting
up of ignorance .’ (1106)

4. Udaya: ¢ What is the bond of the world, what
is its practice? By the leaving of what is Nibb4na
said to be 2 ?’ (1107)

5. Buddha: ‘The world is bound by pleasure,
reasoning is its practice; by the leaving of desire
Nibbéna is said to be’ (1108)

6. Udaya: ‘How does consciousness cease in
him that wanders thoughtful? Having come to ask
thee, let us hear thy words.’ (1109)

1 Upekhisatisamsuddham
Dhammatakkapuregavam
A#idvimokham pabrimi
Aviggiya pabhedanam.

$ Kum su samyogano loko,
Kim su tassa vikirasd
Kiss’ assa vippahinena
Nibbnam iti vabdati?
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7. Buddha: ‘For him who both inwardly and out-
wardly does not delight in sensation, for him who thus
wanders thoughtful, consciousness ceases.”  (1110)

Udayamanravapukékd is ended.

156. POSALAMANAVAPUKXKHA.

1. ‘He who shows the past (births, &c.),—so said
the venerable Posila,—‘who is without desire and
has cut off doubt, to him who is accomplished in
all things (dhamma), I have come supplicatingly
with a question. (1111)

2. ‘O Sakka, I ask about his knowledge who is
aware of past shapes, who casts off every corporeal
form, and who sees that there exists nothing either
internally or externally ; how can such a one be led
(by anybody)*?’ (1112)

3. ‘ Tathagata, knowing all the faces of con-
sciousness,—O Posila,’ so said Bhagavat—*knows
(also) him who stands delivered, devoted to that
(object) 2 (1113)

4. ‘Having understood that the bonds of pleasure
do not originate in nothingness (?), he sees clearly in

! Vibhtarfipasaiiiissa
Sabbak#yapahiyino
Agghattaft 4a bahiddhd 4a
Natthi kifiiti passato
Ninam Sakk&nupubksimi,
Katham neyyo tatbvidho.
* Vififidmatthitiyo sabbd—Posfld ti Bhagavi—
Abhigénam Tathigato
Tiltkantam enam giniti
Vimuttam tapparfyanam.
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this (matter), this (is) the knowledge of a perfect,
accomplished Brihmasna 1’ (1114)

Posilamimavapuklid is ended.

16. MOGHARAGAMANAVAPUKKHA.

1. ‘ Twice have 1 asked Sakka,’—so said the
venerable Mogharigan,— but the clearly-seeing has
not explained it to me; if the divine Isi is asked
for the third time, he will explain it, so I have
heard. (1115)

2. ‘There is this world, the other world, Brah-
man’s world together with the world of the gods;
I do not know thy view, the famous Gotama’s
(view). (1116)

3. ‘To this man who sees what is gbod I have
come supplicatingly with a question: How is any
one to look upon the world that the king of death
may not see him ?’ (1117)

4. ‘ Look upon the world as void, O Mogharigan,
being always thoughtful ; having destroyed the view
of oneself (as really existing), so one may overcome
death ; the king of death will not see him who thus
regards the world */ (1118)

Mogharigamédnavapukéti is ended.

' Akifikaifidsambhavan
Nandisamyoganam it
Evam evam abhifififya
Tato tattha vipassat,
Etam fidnam tathamtassa
Bribmanassa vustmato.

* Comp. Dhp. v. 170,
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17. PINGIYAMANAVAPUKXKKHA.

1. ‘I am old, feeble, colourless’—so said the vene-
rable Pingiya,—' my eyes are not clear, my hearing
is not good ; lest I should perish a fool on the way,
tell me the Dhamma, that I may know how to leave
birth and decay in this world.’ (r119)

2. *Seeing others afflicted by the body,—O Pia-
giya,’ so said Bhagavat,—(seeing) heedless people
suffer in their bodies ;—therefore, O Pingiya, shalt
thou be heedful, and leave the body behind, that thou
mayest never come to exist again.’ (1120)

3. Pingiya: ‘ Four regions, four intermediate re-
gions, above and below, these are the ten regions;
there is nothing which has not been seen, heard, or
thought by thee, and (is there) anything in the werld
not understood (by thee)? Tell (me) the Dhamma,
that I may know how, to leave birth and decay in
this world’ (r121)

4. ‘Seeing men seized with desire,—O Pingiya,’ so
said Bhagavat,—' tormented and overcome by decay,
—therefore thou, O Pingiya, shalt be heedful, and
leave desire behind, that thou mayest never come
to exist again. (1122)

Pingiyaméiravapué/i is ended.

This said Bhagavat, living in Magadha at Pasi-
naka Ketiya (the Rock Temple). Sought by sixteen
Brahmanas, the followers (of Bdvart, and) questioned
by each of them in turn, he responded to the ques-
tions, If a man, having understood the meaning
and tenor of each question, lives according to the
Dhamma, then ‘he will go to the further shore of
decay and death, for these Dhammas lead to the
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further shore, and therefore this order of Dhamma
was called ‘ the way to the other shore’

1, 2. Agita, Tissametteyya, Punmaka and Met-
tagl, Dhotaka and Upastva, Nanda and Hemaka,
the two Todeyya and Kappa, and the wise Gatu-
kannin, Bhadrivudha and Udaya, and also the Brah-
mana Posila, and the wise Mogharigan, and Pingiya
the great Isi, (1123, 1124)

3. These went up to Buddha, the Isi of exemplary
conduct; asking subtle questions they went up to
the supreme Buddha. (1125)

4. Buddha, being asked, responded to their ques-
tions truly, and in responding to the questions the
Muni delighted the Brahmanas. (1126)

5. They, having been delighted by the clearly-
seeing Buddha, the kinsman of the Adié4as, devoted
themselves to a religious life near the man of excel-
lent understanding. (1127)

6. He who lived according to what had been
taught by Buddha (in answer) to each single ques-
tion, went from this shore to the other shore. (1128)

7. From this shore he went to the other shore
entering upon the most excellent way; this way
is to lead to the other shore, therefore it is called
‘the way to the other shore. (1129)

8. ‘1 will proclaim accordingly the way to the
further shore,’—so said the venerable Pingiya;—'as
he saw it, so he told it; the spotless, the very wise,
the passionless, the desireless lord, for what reason
should he speak falsely ? (1130)

9. ‘Well! I wili praise the beautiful voict of
(Buddha), who is without stain angl folly, and who
has left behind arrogance and hypocrisy. (1131)

10, ‘The darkness-dispelling Buddha, the all-
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seeing, who thoroughly understands the world?,
has overcome ail existences, is free from passion,
has left behind all pain, is rightly called (Buddha),
he, O Brahmara, has come to me. (1132)

11. ‘As the bird, having left the bush, takes
up his abode in the fruitful forest, even so I, having
left men of narrow views, have reached the great
sea, like the hamsa® (r133)

12. ‘Those who before in another world explained
the doctrine of Gotama, saying, “ So it was, so it
will be,” all that was only oral tradition, all that was
only something that increased my doubts 2 (1134)

13. ‘ There is only one abiding dispelling darkness,
that is the high-born, the luminous, Gotama of great
understanding, Gotama of great wisdom, (1135)

14. ‘Who taught me the Dhamma, the instanta-
neous, the immediate, the destruction of desire, free-
dom from distress, whose likeness is nowhere*.” (1136)

15. Bavart: ‘ Canst thou stay away from him even
for a moment, O Pingiya, from Gotama of great under-
standing, from Gotama of great wisdom, (1137)

! Lokantagf.

* Digo yathd kubbanakam pahfya
Bahupphalam kfnanam fvaseyya
Evam p’ aham appadasse pahiya
Mahodadhim hamso-r-1v' agghapatto.

* Ye 'me pubbe viyikamsu
huram Gotamasisanam
idk-4si iti bhavissati
sabban tam iuhitiham
sabban tam takkavaddkanam.

* Yo me dhammam adesesi
Sandizikikam akélikam
TanMakkhayam anitikam
Yassa n' atthi upami kvah.

P 2
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16. ‘Who taught thee the Dhamma, the instan-
taneous, the immediate, the destruction of desire,
freedom from distress, whose likeness is no-
where ¥’ (1138)

17. Pingiya: ‘1 do not stay away from him even
for a moment, O Brihmana, from Gotama of great
understanding, from Gotama of great wisdom, (1139)

18. ‘Who taught me the Dhamma, the instan-
taneous, the immediate, the destruction of desire,
freedom from distress, whose likeness is no-
where. (1140)

19. ‘I see him in my mind and with my eye,
vigilant, O Brihmana, night and day; worshipping
I spend the night, therefore I think I do not stay
away from him, (1141)

20. ‘ Belief and joy, mind and thought incline
me towards the doctrine of Gotama; whichever
way the very wise man goes, the very same | am
inclined tol. (?) (1142)

2y, ‘Therefore, as I am worn out and feeble,
my body does not go there, but in my thoughts
I always go there, for my mind, O Brihmana, is
joined to him, (1143)

22. ‘Lying in the mud (of lusts) wriggling, I
jumped from island to island; then 1 saw the per-
fectly Enlightened, who has crossed the stream, and
is free from passion.’ (1144)

23. Bhagavat?: ‘As Vakkali was delivered by

! Saddhi 4a plti 4a mano sati 4z
Nimenti me Gotamasdsanamhd (?),
Yam yam disam vagati bhiripafifio
Sa tena ten’ eva nato ham asmi.
$ At the conclusion of this (i. e. the precediug) gith4, Bhagavat,
who stayed at Sivattht, when seeing the maturity of the minds of
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faith, (as well as) Bhadrdvudha and Alavi-Gotama,
so thou shalt let faith deliver thee, and thou shalt
go, O Pingiya, to the further shore of the realm
of death'’ (1145)

24. Piagiya: ‘1 am highly pleased at hearing
the Muni’s words; Sambuddha has removed the
veil, he is free from harshness, and wise. (1146)

25. ‘ Having penetrated (all things) concerning
the gods, he knows everything of every descrip-
tion; the Master will put an end to all questions
of the doubtful that (will) admit (him). (1147)

26. ‘ To the insuperable, the unchangeable (Nib-
bana), whose likeness is nowhere, I shall certainly
go; in this (Nibb4na) there will be no doubt (left)
for me, so know (me to be) of a dispossessed
mind ¢’ (1148)

Pirbyanavagga is ended.

Suttanipita is ended.

Pingiya and Bivari, shed a golden hght. Pingiya, who sat pic-
turing Buddha's virtues to Bavari, having seen the hght, looked
round, sajywng, ‘What is this?” And when he saw Bhagavat
standing, as it were, before him, he said to the Bribmama Bivari.
‘Buddha has come.” The Brihmana rose from his seat and stood
with folded hands. Bhagavat, shedding a light, showed himself to
the Brihmarna, and knowing what was beneficial for both, he sad
this stanza while addressing Pingiya Commentator
! Yathd ah0 Vakkali muttasaddho
Bhadrivudho A/avi-Gotamo ka
Evam eva tvam pr pamusfikayassu saddham,
Gamissasi tvam Pingiya maktudbeyyapiras
8 Asamhiram asamkuppam
Yassa n’ atthi upamid keaki
Addbi gamissimi, na me ‘tha kamkh3,
Evam padhirebi avittabutam,
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Ababu hell, 121,
Abbuda hell 121, 123,
Adikia famlly, 8, 69, 93,174, 310.
Aggilava temple, 57.
A |h-Bhiradv§gi brihmana, 0.
Aginiya, high-bred, ga.
Agita-Kesakambah titthakara, xn,
86.

Agita mimava, xii, 188, 190,
Agmka brihmana, xn, 63.

Ahaha hell, y21.
Ahira, food? 139.
Akhily, free from harshness, 78.
Akifkana, possessionless, xi.
Alwis, 20, 108.
Alaka city, 184, 188,

vaka yakkba, 29.
Anvi aty, 29, 31, 57.
Alavi-Gotama, ar3.
Amagandha brihmasa, 0.
Anfigammn, who does not return, 133,

133.

Anlthapindika, 17, 20, 43, 48, 63,
118,

Ahguttaripa country, g6, 99.

Anupidisesa, not having the upidis
remaining, 167,

Anuvidita, well-informed, g1.

AAdatitthiyapubba, gs.

Apam iy, 96, 99.

Appamida, ss.

Arahat, saint, 15, 80.

Arambha, exertion,

Arati, daughter of Mgra 159.

Ariys, noble, 91, 1312,

Ariyamagga, the noble way, 130.

Ascetic, xv.

Ascetic life, xv, 67,

Asipattavana hell, 134.

Asita isi, 118,

Asoka, inscriptions of, xil.

Assaka kingdom, 184. °

Assamedha, horse-sacrifice, so.

Assembly of Bhikkhus, 53, 66, 8o,
85, 94, 117, 132.

Asuddhadhamma, impure, 170.

Asura demon, 51,1125,

Athabbana-veda, 176,

Attadandasutta, 177.

Araza hell, 121,

Aviggi, ignorance, xv, 134,

Bamboo tree, 6.

Bavar brihmana, xii, 184.

Belief, rehgtous 3.

Bhadrivudha minava, xili, 204, 213,

Bhiradiiga minava, xuy, 108

Bhovads, 113,

Bimbisira, king, 67, 99.

Bodhisatta, 125.

Body, xvi.

Bracelets, 7.

Brahmabandhu, 40.

Brahman, 14, 33, 30, 45, 78, 117,
142, 189

Brihmaradhammikasutta, 47.

Brahman Sahampaty, 119,

Brahma world, 23, 84, go, g6, 208

Buddha, his relation to philosophy,
xit; sprung from the Samawas,
xiv; his titles, xv

Buddhistic formula, xni

Cows are slain, xili.

Dakkhisagiry, 11.
Dakkhisipatha, 184.
Dasaratha-Gitaka, 106,
Davids, T.W. Rhys, 66, 75, 13t
Deity, 17, 43, 85, 186,
re, xv.
Deva, god. 45, 51, §3, 75, 94, 1354
126, 143, 189.
Dhammasariyasutta, 46.
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Dhammapada, xii, 6, 7, 19, 11, 16,
34, 43, 54, 56, 77, 83, 113, 133,
129, 164, 119' 181, 190, 308,

religious king, 102.
Dhammika upﬁnh,
Dbammavinaya, 95.
Dbaniya herdsman, 3.
Dhira, ﬁrm, 9l
Dhotaka mirava, xii, 196.
Disputants, xii, 157, 167, 169,
Dirtlasutamuta, xiil,
Dirnéi, philosophy, xii, xiii.
Dirtbigata, philosopher, xiii.
Ditbigatika, philosopher, 158.
Disthinivesa, xiii.
Durtbartbakasutta, 148.
Drvayatinupassanisutta, 131,

Ekanaf, a brahmawa village, 11.
Ekodi, intent on one object, 181.
Elambuga lotus, 162,

Erdvama, king of elephants, 63.
Etymology, 98.

Extinction, xvi.

Feer, Léon, 17, 34, 43.
Fire, offerings to, xlii, 74.
Forefathers, s1.

Gahastha, householder, 7, 22,

45.
Gigrbakfiza mountain, 8o.
n, householder, 7, ro.
Giribbaga city, 67.
Goditivari river, 184.
Gogerly, 17, 34, 43.
Gonaddha city, 188,
of 8. John, 11, 102; 8. Luke,
3; 8. Matthew, 4o, 69.
Gotama, 11, 13, 13, 14, 39, 23, 34,
26,37, 18, 48, 53, 63, 72, 76, 79,
80, 81, 83, 88, 94, 97, 100, 103,
109, 110, 117,128,163, 177, 201,
308, 311 ; cf. Samana Gotama.
Grammarian, 98.
Grimblot, xfi, 17, 24, 43.
Gubarrbakasutta, 147.

Ginussowl brihmam, xiii, 109.
G recitation, xiii, 110,
R, 154~

Gﬁhla, 8,16, 33.
Gatakaewin tabeava, xiil, 204

Getavana, 17, 10, 43, 48, 63, 73, 118.
Gina, conqueror, 63, 127, 186,

Hamsa, ax1.

Hardy, Spence, 11, 20, 48.

Hell, 23, 41, 55, 131, 132, 123, 124.

Hemaka minsava, xiji, ao1.

Hemavata yakkha, 26.

Himavanta mountain, 68.

Hirisutta, 42.

Householder, 62, 81,

Hymns, xul, 23, 42, 50, 98, 126, 176,
184, 186, 188,

l4ékbinamkala, 108.

Inda god, 51, 53, 125, 189.

14gita, commotion, 140,

Isy, sage, 28, 34, 48, 59, 75, 116,135,
174,192,196,197, 201, 208, 210,

Itihdsa, xin, 98, 189,

Kalahavividasutta, 164.

Kalandakanivipa, 85, 87.

Kimabhava, 116,

Kimasutta, 146.

Kasha = Ma:a, 59, 71, 1832,

Kashibhigitika, of black origin, ro3.

Kanhastri 181, 124, 126,

Kapilasutta, 46.

Kapilavatthu city, 186, 188,

Kappa, time, xvi, 89, 90, 93.

Kappa minava, xiu, 303,

Kappa = Nigrodhakappa, 58.

Kappitita, who has overcome time,
6

2.

Kappiyana or Kappiya brihmana =
Nigrodhakappa, 59.

Kasibhiiradviga bribmana, s1.

Kassapa buddba, 4o.

Keniya gar.la, 96.

Kerubha, xiii, g8, 18g.

Khaggavisina, rhinoceros, 6,

Khara yakkha, 45.

Khiri measure, 131,

Khattiya, 19, 33, 52, 68, 75, 109, 192.

Khema = Ntbbdna, 171

Khettagina, who has conquered the
regions, go.

Kimssilasutta, g4,

KokﬁhLa bhikkbu, 118,

Kolarth, 119.

Kosala country, 48,68, 74,131,184,
186.

Kosambf city, 188.

Kori number, 114,

Kovilira tree, 7.



INDEX,

217

Kumuda hell, 131.
Kuppaparidbasanti, 149.
Kusala, happy, go.
Kusindra city, 188.
Kuvera king, 63.

Kahkin brithmasna, xiii, 109.

Kanddla, 23,

Karanavat, endowed with the observ-
ances, 92.

Kinaka, j0.

KingQiaka, 40.

KdlaviyGhasutta, 167.

Kunda smith, 15.

Lalita Vistara, xii.

Lamp, go out like 1, xvi,

Lokadhamma, the things of the
world, 44.

Lumbini country, 115,

Magadha country, 11, 67, 309,

Maigandiyasutta, 159.

Maggadesaka or Maggadesin, teach-
ing the way, xui, 15, 16.

Maggadisin, defihng the way, xui,
15, 16.

Maggagghiyin = Maggadesaka, xiu,

15.

Maggagina, victonious by the way,
xim, 18, 16,

Maggagivin, hiving in the way, xin,
15, 16,

Migha minava, 8o.

Mﬁbimamkiya, 108.

Mahimahgalasutta, 43.

Mah3parinibhdnasutta, xii.

MahdviyQhasutta, 171.

Mahi nver, 3.

Mahissat} city, 188,

Makkhali-Gosila titthakara, xn, 86.

Mimaka, follower, 176,

Mira yakkha, the king of death, the
evil spirit, xv, s, 14, 30, 45, 69,
70,71, 94, 96,103, 106, 135,142,
143, 145, 139, 182, 304, 208.

Mitahga sandila, ao, 23.

Matter, xvi.

Megasthenes, xii.

Meru mountain, 11s.

Metre, versed in, xiii, 98, t10.

Mettd, friendliness, 24.

Mettagl minava, i, 193,

Migdramatar, 131,

Milindapadha, xii.

Moggallna thera, 118,

Moghardgan mixava, xiii, 208.

Mona, wisdom, 131.

Moneyya, state of wisdom, 128.

Muir, 125.

Mflaphala, 40.

Muni, ascetic, xv, xvi, 5, 135, 16, 37,
33, 42, 6o, 68, 76, 79, B4, 90,
93, 94, 106, 128, 129, 131, 148,
155, 157, 162, 163, 164, 167,
114, 177, 118, 180, 194, 198,
199, 300, 201, 303, 210, 213,

Musiga grass, 5.

Muta, xin.

Niga, chief ; sinless (na +3gas?), 68,
90, 94, 106, 162, 198,

Nahitaka, cleansed, go.

Nahuta number, 134.

Nilaka, sister’s son of Asita, 135,137

Namu#i = Mira, 69, 71.

Nanda mainava, xu, 199.

Nairada isi, 94.

Natthikadirth, sceptic, 41.

Nivisutta, 53.

Nerasdgari nver, 69.

Nibbdoa, xv, xvi, 4, 10, 13, 16, 14,
3ty 33, 33, 34, 39, 44, 58, 61,
63, 69, 77, 78, 127, 143, 145,
155, 157, 171, 178, 179, 193,
196, 197, 303, 203, 206, 213.

Nibbuta, happy, 108.

Nigameba brihmana, xii, 63.

Nigamtba-Nitaputta titthakara, xii,
86

Nighasdu, vocabulary, xiii, 184.

Nigrodhakappa brihmama, 57, 58.

Nirabbuda hell, 121, 1323,

Nirupadhy, free from the elements of
existence, 115,

Nissita, dependent, 141.

Nivesana, resting-place, dogma, xiit.

Nivissavidin, dogmatist, xiii, 173, 174.

Obstacles, five, 3.
Okkika king, 50, 51, 186,
Oldenberg, xii.

Pabbaged, leaving the world, 14, 67,
80

Pabbagita, ascetic, 64.

Pabbata is1, 94.

Padaka, versed in metre, xin, 98, 110,

Padhinasutta, 69.

Paduma hell, 120, 131, 124.

Pakudha-Katddyana titthakara, xii,
86,
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Pamida, indolence, 5s.

Pamatta, indolent, s5.

Pandava mountain, 68.

Pandita, wise, 91.

Pajikavaggiya, s9.

Papasika, detusion, 1735.

Paribhavasutta, 17

Paramattbakasutta, 152,

Piriyana, the way to the further
shore, 184.

Paribbiga, Panbbigaka, wanderng
mendicant, 23, 9a.

Piridbatta tree, 10.

Parimbbuta, happy, blessed, 6o, 61,
76, 136.

Pariyantadirin, wandering on the
borders, 181.

Pisinaka ietiya, rock temple, 188,

209.

Pastirasutta, 157,

Patuskdna city, 188,

Pattaphala, 40.

Piribdrakapakkha, 66.

Piva city, 188.

Phassa, touch, 136.

Philosophers, two sorts of, xi, 159.
Philosophy, no one saved by, ziv.
Pitigiya misava, x1i1, 209.
Pleasures of sense, 28.
Pokkharasiti brihmara, xiii, 509.
Posila mimava, xii, z07.
Pubbirima, 131.

Puadarika hell, 121,

Pusxaka minava, xii, 192.
Puribhedasutta, 162,
Plirama-Kassapa titthakara, xii, 86.
Purisamedha, sacrifice of 2 man, 50.

Ragi, daughter of Mira, 159.
gaha city, 67, 80, 85, 87.

v, demon, 76, 83.
Rihula, Buddha's son, gs.
Rakkhasa, demon, 51,
Ratanasutta, 37.
Revelation, 123.
Rhinoceros, 6.
Repa, Ruppa, form-possessing, 5 41.

Sabhiya paribl z, 88,

Siketa cﬁay?lggizuﬁ

83kiya = Sakya, Sakka, tribe, 69.

Sakka=Inda, 58, 117.

Sakka = Buddha, s8, 196, t97, 202,
307, 208,

Sakya muni » Buddha, 37.

Sakya son = Buddha, 96, 109.

Sakya tribe, 96, 10g, 125, 126, 186,

Sallasutta, 106,

Sama, equable, same, 179.

Sidmaka grass, 40.

Samana, ascetic, xiy, xui, xiv, 13, 14,
15, 16,18, 22, 29, 30, 31, 44, 4%,
47, 71, 88, B9, 93, 96, 103, 130,
131,143,164, 168,170, 177, 200,

Samara Gotama, xiv, 86, 98, 100,
101, 109, 165

Samanaka, wretched Samanma, 20, ¢5.

Sambhuddha, perfectly enlightened,
28, 31, 102, 186, 187, 188, 190,
213.

Sammiparibbiganiyasutta, 6o,

S8ammipdsa sacrifice, 50,

Samkhara, matter, 61, 134, 180,

Samsira, revolution, transmigration,
existence, xv, xv1, 89, 115, 133,
141,

Sanctification, xiv.

Sahgha, assembly, 37, 38, 108.

Sanhghiri, under-garment, 7s.

Sadgaya-Belanbiputta titthakara, xij,
86,

Siriputta thera, 103, 118, 180.

Sitigira yakkha, 26

Sivaka, disciple, 63, 65

Bivatthi city, 17, 20, 43, 48, 63, 73,
118, 131, 184, 186, 188,

8dvitti hymn, 1, 75.

Sayampabha gods, 66.

Schwanbeck, xi1.

Secunity, worldly, 3,

Seeds of existence, xvi.

8ekha, pupil, 182,

Sela brahmanma, xin, ¢6.

Setavya city, 188,

Shaveling, 20, 74.

Signs of a great man,98, 101,102,126,

Bilavata, xmt.

8in according to Buddha, xv.

Snake, 1.

Sogandhika hell, 121,

Sopika caste, 33.

Sottiys, learned in the revelation, 92.

Spiegel, 1.

Subhaisi 73,

Sudda, man of the servile caste, g3.
Suddharshakasutta, 150.

Suddhodana king, 126,

Sugata = Buddha, s, 18, 65, 12. 115,
121, 122, 1332,

Sukloma yakkha, 45.

Sundarik§ river, 74.

Sundarikabhirfdvige bréhmana. 7a.
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Suta, xi,
Systems, philosophical, sixty-three,
xin,

Tanhi, desire, 137, 159.

Tanhﬁ‘)hava. 116,

Tarukkha brihmana, xin, 109.

Tathigata, perfect, Buddha, 14, 37,
39, 43, 58, 77, 78, 103, 190,
307.

Teachers, famous, xu, 86.

Tevigga, perfect n the three Vedas,
Xliy, 98, 110, 18g.

Thdasa gods, 125.

Tnbaru fruit, 19.

Tissametteyya méinava, x1, 156, 191.

Titthiya brahmana, xii, 63, 170,

Todeyya brihmana, xui, 109, 302.

Trenckner, xu.

Tusita heaven, 126, 180.

Tuvarakasutta, 174.

Udaya mémava, xm, 206.

Uggeni city, 188.

Upldina, seizure, 138.

Upadhy, substance, elements of exist-
ence, xvi, §, 6o, 63, 106, 133,
150,186,194, 198, 301.

Upisaka, follower, adherent, 14, 53,
62, 64, Bs.

Upasampadi, priest’s orders, 14, 8o,
95.

Upasiva misava, xn, 197.

Upekhaka, equable, 153.

Uposatha, fasting, abstinence, 66,

131,

Uppalaka hell, rar.
Uraga, snake, 1.
Ussada, desire, 89, 163.
Unbina, exertion, 5.

Vida, doctnne, 168, 173.

Vidasfla, disputatious, xiii, 63, 109.

Vakkali, 212.

Vikipeyya sacrifice, so.

Vanasavhaya city, 188.

Vafhgisa thera, 57, 73.

Vasala, Vasalaka, outcast, zo.

Visava = Inda, 64.

Visentba minava, xiti, 108.

Vatthugithi, 56, 128.

Veda, 23, 98, 110, 189.

Vedag@, having passed sensation, g1.

Vedana, sensation, 136.

Vedisé city, 188.

Vefuvana, 835, 87

Vesali city, 188,

Vessavara Kuvera king, 63.

Vessika, man of the third caste, 53.

Vetarani river 1n hell, 124.

Veyyikarana, grammarian, xiii, 110.

Views, philosophucal, 8, 25, 150, 153,
183, 159, 160, 162,163,169, 170,
171, 173,174, 199, 200.

Vigayasutta, 31.

Viggd, knowledge, xv.

Viggitarana, science and works, 96,

99.
Vinitkbaya, resolutions, placita, xm.,
Visi#ina, conscionsness, 135.
Virtyavat, firm, g1
Visionary, xiv.
Viveka, seclusion, 174.
Vocabulary, ¢8.

Whee! of the Dhamma, 127.
‘Work, 116.

Works, wirtuous, xiv.

World s voud, xvi.

Yakkha, 13, 29, 45, 73, 78, 167.
Yoga, attachment, 115,

Y ogakkhema = Nibbina, 69.
Yuga, distance of a plough, 67.
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