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THE THREE CHARACTERISTICS.
Translated from the Anguttara-Nikiya (iii. 1341).

Whether Buddhas arise, O priests, or whether Buddhas do not arise,
it remains a fact and the fixed and necessary constitution of being, that
all its constituents are transitory. This fact a Buddha discovers and
masters, and when he has discovered and mastered it, he announces,
teaches, publishes, proclaims, discloses, minutely explains, and makes it
clear, that all the constituents of being are transitory.

Whether Buddhas arise, O priests, or whether Buddhas da not arise,
it remains a fact and the fixed and necessary constitution of being, that
all its constituents are misery. This fact a Buddha discovers and mas-
ters, and when he has discovered and mastered it, he announces, teaches,
publishes, proclaims, discloses, minutely explains, and makes it clear, that
all the constituents of being are misery.

Whether Buddhas arise, O priests, or whether Buddhas do not arise,
it remains a fact and the fixed and necessary constitution of being, that
all its elements are lacking in an Ego. This fact a Buddha discovers
and masters, and when he has discovered and mastered it, he announces,
teaches, publishes, proclaims, discloses, minutely explains, and makes it
clear, that all the elements of being are lacking in an Ego.




GENERAL INTRODUCTION.

THE materials for this book are drawn ultimately
from the Pali writings of Ceylon and Burma, — that is
to say, they are to be found in palm-leaf manuscripts of
those countries, written in the Singhalese or Burmese
alphabet, as the case may be, but always in the same
Pali language, a tongue very nearly akin to the San-
skrit. These Pali writings furnish the most authorita-
tive account of The Buddha and his Doctrine that we
have; and it is therefore to be regretted that, inasmuch
as so little has been known in the Occident until recently
of either Pali or Pali literature, the information of the
public concerning Buddhism has been so largely drawn
from books based on other, non-Pali, sources, on works
written in the Singhalese, Chinese, and Tibetan lan-
guages, and in the Buddhist-Sanskrit of Nepaul. But
a large number of Pali manuscripts have now been
edited and printed in the publications of the Pali Text
Society of London, and in scattered works both in Eng-
land and in other European countries, and several vol-
umes of translations into English have appeared, so that
all excuse for not deriving our knowledge of Buddhism
from the most authentic sources is fast disappearing.

As the work on this book has been done wholly in
America, my main reliance has naturally been on printed
texts. Still, I have had the use of a number of Pali
manuscripts. In Brown University at Providence, Rhode
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Island, there are many manuscripts, in the Burmese
character, of works belonging to the Buddhist Scriptures.
These were presented by the Rev. Dr. J. N. Cushing,
Baptist missionary to Burma, and an alumnus of the
University. But the manuscripts which, as being both
important and unedited, have proved of most value to
me, are four copies of the extensive and systematic
treatise on Buddhist Doctrine composed by the famous
Buddhaghosa, who flourished in the fourth century A. p.
It is called the “ Way of Purity” (in Pali, Visuddhi-
Magga). These four manuscripts have come to me from
England : one is from the private collection of Prof. T. W.
Rhys Davids, Secretary of the Royal Asiatic Society ; the
second belonged to the late Rev. Dr. Richard Morris of
Harold Wood, Essex ; the third to Henry Rigg, Esq., con-
sulting engineer to the Government of India, for railways;
while for the loan of the fourth, a Burmese manuscript,
my thanks are due to the India Office Library.

The Pali literature chiefly consists of the Buddhist
Scriptures and their commentaries. These form an
extensive body of works, many of which are indi-
vidually very large. The Singhalese canon proper —
that is to say, the texts without the commentaries —
has been estimated by Prof. Rhys Davids to contain
about twice as much matter as the Christian Bible.
From this estimate Professor Davids excludes the fepe-
titions, which, as he well says, are “ some of them very
frequent, and others very long.” The Christian Bible
is divided into two Testaments, whereas the Buddhist
canon, or Bible, has three- main divisions called ¢ Bas-
kets ” (in Pali, Pitaka), and the Buddhist Bible, conse-
quently, is called “ The Three Baskets "’ (Ti-Pitaka).

The first Testament, Basket, or Pitaka has been
edited and published by Oldenberg, and a translation
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of a large part of it has appeared in the “ Sacred Books
of the East.” This Pitaka gives the various rules and
ordinances to be observed by the Buddhist Order, and
is therefore called the  Discipline-Basket” (in Pali,
Vinaya-Pitaka). A large part of this Pitaka is dry and
technical reading; but by no means all of it is of this
nature, for there is interspersed much narrative of events
in the life of The Buddha. The Buddha himself is sup-
posed to have laid down all these rules as occasion sug-
gested their necessity, and the object of these stories is
to explain the circumstances under which he did so.
The works of this Pitaka are five, as follows : —

Bhikkhu-Vibhafiga ; Culla-Vagga;
Bhikkhuni-Vibhaiiga ; Parivara-Pitha.
Mahi-Vagga;

The second of the three Testaments, or Baskets, is
called the Sutta-Pitaka, which may be translated the
“ Sermon-Basket.” It consists of a great number of
sermons and discourses in prose and verse, delivered
by The Buddha or some one of his disciples, and is
extremely interesting to any one studying the philoso-
phy and folk-lore of Buddhism. The list of the works
which, according to the Singhalese canon, belong to this
Pitaka is as follows: —

Digha-Nikiya;

Majjhima-Nikiya;

Samyutta-Nikiya ;

Anguttara-Nikiya ;

Khuddaka-Nikiya, consisting of
Khuddaka-Patha; Theri-Gatha ;
Dhammapada ; Jataka;
Udina; Niddesa;
Itivuttaka ; Patisambhidd-Magga ;
Sutta-Nipata ; Apadina;
Viména-Vattha; Buddhba-Varhss ;
Peta-Vatthu ; Cariya-Pitaka.
Thera-Gatha ;
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The works composing the third and last’ Pitaka are,
of all the Buddhist Scriptures, the dreariest and most
forbidding reading, and this is saying a great deal.
However, like the desert of Sahara, they are to be re-
spected for their immensity; and when they are all
printed, no doubt something can be made of them. The
title of this Pitaka is the “ Metaphysical Basket” (in
Pali, Abhidhamma-Pitaka). It is composed of the fol-
lowing works : —

Dhamma-Sangani ; Dhitu-Katha ;
Vibhafiga ; Yamaka ;
Kathi-Vatthu ; Patthina.
Puggala-Paiifiatti;

This completes the list of the works composing the
Tipitaka or Buddhist Scriptures. A number of them
have not been printed in their entirety, and still others
not at all.!

The non-canonical works consist of numerous com-
mentaries on the Tipitaka, and of several other writ~
ings of more or less importance. The Buddhaghosa
above mentioned was a most prolific commentator, and
his Sumangala-Vilasini, or commentary on the Digha-

1 Since the above was written, the King of Siam, who has long been a
patron of Pali studies, has presented Harvard College and a number of
other institutions of learning with an edition of Tipitaka works. This
gift was made on the occasion of the twenty-fifth anniversary of his
accession to the throne, and consists of thirty-nine volumes printed in
the Siamese character. The first and third Pitakas are complete, as well
a8 the first four Nikayas of the second Pitaka; but of the Khuddaka-
Nikaya I find only the Khuddaka-Patha, Dhammapada, Udana, Itivuttaka,
Sutta-Nipata, Niddesa, and Patisambhida-Magga. Most of the other
works of this Nikaya have been or are being edited in Europe, so that
the only Tipitaka work which has not appeared, at least partially, in type
is the Apadana. This splendid present made by the King of Siam was,
I am sorry to say, received too late to be drawn upon for selections for
this volume. .
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Nikaya, is in the Providence collection, and has also
partially appeared in type. Of others of his commen-
taries I have seen only fragments; but, as above stated,
I have his general work entitled the Visuddhi-Magga.

Of works which are not commentaries, there is a dic-
tionary of synonyms written in verse, and called the
Abhidhana-ppadipikd. Then there is the Milindapafiha
(Questions of Milinda). Milinda (Greek Menander) was
a Greek king who carried on the Greek dominion in
Bactria founded by Alexander the Great. He proba-
bly lived in the second century B. C., and the Milinda-
paitha was probably composed about the beginning of
our era. The Milindapafiha is, strictly speaking, a
North Buddhist work, but it is considered so orthodox
by the South Buddhists, i. e. by the Buddhists of Ceylon,
Burma, and Siam, that I have felt bold to draw upon
it freely in this book. Then there are the Abhidham-
mattha-Safigaha, the Sarasafigaha, the Anagata-Varnsa,
and some other works on grammar, history, and so
forth, the names of which I spare the reader, as no
translation from them occurs in this book.

After long bothering my head over Sanskrit, I found
much more satisfaction when I took up the study of
Pali. For Sanskrit literature is a chaos; Pali, a cos-
mos. In Sanskrit every fresh work or author seemed
a new problem; and as trustworthy Hindu chronology
and recorded history are almost nil, and as there are
many systems of philosophy, orthodox as well as unor-
thodox, the necessary data for the solution of the prob-
lem were usually lacking. Such data, I mean, as who
the author was, when he lived and wrote, what were
the current beliefs and conceptions of his day, and what
his own position was in respect of them; such data, in
short, as are necessary in order to know what to think



XX General Introduction.

of an author, and fully to understand what he says.
Now the subject-matter of Pali literature is nearly al-
ways the same, namely, the definite system of religion
propounded by The Buddha. Indeed, in a large part of
the writings, The Buddha appears as a dramatis persona.
We have volumes and volumes of sermons, discourses,
and moral tales credited to him, and hundreds of inci-
dents related, apropos of which he pronounced some
dictum. And the place of such utterance is usually
given. Consequently, although there is a large field
for text criticism — a field on which I have not felt
it desirable to enter in this book — there is, in a general
way and in respect of subject-matter, considerable unity
in Pali literature.

The aim of the present work is to take different ideas
and conceptions found in Pali writings, and present
them to the reader in English. Translation has been
- the means employed as being the most effectual, and
~ the order pursued is in the main that of the Buddhist
“Three Jewels” (in Pali, Ti-Ratana), to wit, The Buddha,
the Doctrine, and the Order. The selections of the first
chapter are on The Buddha; next follow those which
deal chiefly with the Doctrine; while others concerning
the Order and secular life constitute the closing chapter
of the book.



CHAPTER I

THE BUDDHA.

INTRODUCTORY DISCOURSE.

IN reading the Pali Scriptures one is impressed with the
strong personal influence exercised by The Buddha over the
hearts of his followers. He was regarded, not as a mere
formulator of dry metaphysical propositions, but as a very wise
and compassionate friend of his fellow-men. He was full
of tact, and all his ways were ways of peace. To allay dis-
cord he would tell a little story or fable with a moral, and
his epithet for one of whom he disapproved was merely
“vain man.” Anger, in fact, had no place in his character,
and the reader of this book will find that it had equally none
in his religio-philosophic system.

The term “ Buddha ” means ¢ Enlightened One,” and sig-
nifies that the person to whom it is applied has solved the
riddle of existence, and discovered the doctrine for the cessa-
tion of misery. It was by his attainment of this supreme
* Enlightenment” or Wisdom that Gotama became a Buddha.
During the thirty-five years of his life previous to that event,
and during all previous existences from the time he set out
towards the Buddhaship, he was a Bodhisatta, —a term
which I have freely translated ¢ Future Buddha,” but which
is more literally rendered * He whose essence is Wisdom.”

The Buddha's given name would appear to have been
Siddhattha; but as the word means ¢ Successful in his Ob-
jects,” it looks as though it might be a simple epithet. The

1
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Buddha belonged to the Sakya clan. The word *Sakya >’
means * Powerful ; ” and the families that bore the name had
a reputation for pride and haughtiness. They were of the
warrior caste, but cultivated the peaceful arts of agriculture.
By his contemporaries The Buddha is usually called Gotama,
or, as the word is sometimes Anglicized, the Gotamid. It is
not quite clear why he and others of his clan should bear the
name of Gotama in addition to that of Sakya. It may be
they claimed descent from the ancient sage Gautama (Sans-
krit ¢ Gautama” becomes *“ Gotama ” in Pali), to whom are
attributed some of the hymns of the Rig-Veda; or it may
be, as Burnouf has suggested, * because Gautama was the
sacerdotal family name of the military race of Sakyas, who,
being of the warrior caste, had no ancestor or tutelar saint
like the Brahmans, but might, as the Hindu law permits,
have taken the name of the sage to whose family belonged
their spiritual guide.”

The Buddha was a Hindu, born not far from the Ganges,
and during his long ministry wandered about from place to
place in the section of country about Benares, very much as
did Christ in Judea and Galilee. And just as Christ once
left his native country and went to Egypt, so The Buddha is
said by native authorities to have paid a couple of visits to
Ceylon; but the statement is, I fear, somewhat mythical.

The date of Gotama Buddha is considered to be the sixth
century before Christ. It would appear that he lived to his
eightieth year, and the time of his death is given by scholars
as about 480 B. c.

The first eight sections of the present chapter are from
the genmeral introduction to the Jataka (“Book of Birth-
Stories”). These Birth-Stories, five hundred and fifty in
number, are so called because they are tales of the anterior
existences of Gotama Buddha, while he was as yet but a

e f C e—— - - - R —— . - - - —
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Future Buddha. The Jataka is an extensive work; five
volumes have already been edited by Professor V. Fausbéll,
of Copenhagen, and more is yet to come. It consists of the
Birth-Stories themselves, with a commentary and a long
introduction. Examples of these Birth-Stories will be given
further on; here we have only to do with the Introduction,
the author of which and of the commentary is unknown.
After a few preliminary remarks concerning the inception
and plan of his work, the author begins by quoting entire the
Story of Sumedha as contained in the metrical work called
the Buddha-Vamsa (¢ History of the Buddhas ). He does not
quote it all consecutively, but a few stanzas at a time as
authority for his prose statements. In this prose is also some
matter of & commentary nature, apparently later glosses and
not a part of the original text. In my first translation I give
the Story of Sumedha as quoted in this Introduction to the
Jataka, but I give it consecutively and omit the prose,
except that of some of the more interesting and explanatory
passages, of the glosses especially, I have made foot-notes.
After the Story of Sumedha our author gives formal
descriptions of each of the twenty-four Buddhas that pre-
ceded Gotama. These descriptions, however, are tedious,
and are not here translated. They mainly concern them-
selves with such details as the height of each Buddha, his
length of life, how many conversions he made, the names
of his father, mother, chief disciples, etc. But from the
point where my second section begins to the end of the
eighth I follow the native text without making any omis-
sions. I have divided one continuous text into seven parts,
and then given these divisions titles of my own devising.
The reader is thus brought up to the ministry of The
Buddha. This ministry lasted some forty-five years, and an
account of part of it is given by the author of the Introduc-



4 1. The Buddha.

tion. It is, however, only a part that he gives, just enough
to conduct his reader up to the time when The Buddha was
presented with Jetavana monastery, the importance of which
event to our author will be readily perceived when it is
remembered that this was the monastery in which The
Buddha is represented as having related the greater part of
the Birth-Stories. As our author fails to give us a complete
life of The Buddha, and as I know of none in Pali literature,
none is attempted in this book. But in order that the reader
may have at an early stage an idea of what the matters were
wherein The Buddha considered himself ¢ enlightened,” two
passages are translated from the Maha-Vagga. Then follows
a description of the daily routine of The Buddha’s ministry,
and the last section of this chapter gives the Pali account
of how The Buddha died. It is not because the philosophical
ideas expressed and the references to meditation and trance
made in these four sections are supposed to be self-explana-
tory, that I make no comment on them in this chapter; but
because the next three chapters, as I have already stated
in my General Introduction, are devoted to the Doctrine,
and constitute the philosophical and systematic part of this
work. It appeared desirable to give the reader a general
idea of what the Buddhists consider to be the salient features
of their system of religion before beginning its detailed
discussion.
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§ 1. THE STORY OF SUMEDHA.!
Translated from the Introduction to the Jataka (i.8%).

12. A hundred thousand cycles vast
And four immensities ago, ’
There was a town named Amara,
A place of beauty and delights.
It had the noises ten complete *
And food and drink abundantly.

18. The noise of elephant and horse,
Of conch-shell, drum, and chariot,
And invitations to partake —
¢ Eat ye, and drink ! ” — resounded lound.

14. A town complete in all its parts,
Where every industry was found,
And eke the seven precious gems,?
And foreigners from many lands.
A prosperous city of the gods,
Full of good works and holy men.

15. Within this town of Amara
Sumedha lived, of Brahman caste,
Who many tens of millions had,
And grain and treasure in full store.

16. A student he, and wise in spells,
A master of the Vedas three.
He fortunes told, tradition knew,
And every duty of his caste.

1 This entire story is related by The Buddha to his disciples, and
describes how, in his long-ago existence as the Brahman Sumedha, he
first resolved to strive for the Buddhaship. In stanzas 12-16 he speaks of
himself, that is, of Sumedha, in the third person, but elsewhere in the
first.

* Only six of the ten noises indicative of a flourishing town are here
mentioned. For the complete list, see p. 101.

8 Probably gold, silver, pearls, gems (such as sapphire and ruby),
cat's-eye, diamond, and coral; or perhaps as given on p. 101, note.
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In secret then I sat me down,

And thus to ponder I began :

¢¢ What misery to be born again!
And have the flesh dissolve at death!

¢¢ Subject to birth, old age, disease,
Extinction will I seek to find,
Where no decay is ever known,
Nor death, but all security.

¢ What if I now should rid me of
This body foul, this charnel-house,
And go my way without a care,
Or least regret for things behind !

¢¢ There is, there must be, an escape!
Impossible there should not be!

I’ll make the search and find the way,
Which from existence shall release !

‘¢ Even as, although there misery is,
Yet happiness is also found ;

So, though indeed existence is,

A non-existence should be sought.

‘¢ Even as, although there may be heat,
Yet grateful cold is also found ;

So, though the threefold fire?! exists,
Likewise Nirvana should be sought.

¢ Even as, although there evil is,
That which is good is also found ;
So, though ’t is true that birth exists,

That which is not birth should be sought.

¢ Even as a man befouled with dung,
Seeing a brimming lake at hand,

And nathless bathing not therein,

‘Were senseless should he chide the lake;

1 Lust, hatred, and infatuation. Compare page 59, and also the
« Fire-sermon,” page 351.

Y



Jiem

§ 1. Zhe Story of Sumedha.

25.

26.

27.

28.

81.

82.

¢ So, when Nirvana’s lake exists
To wash away corruption’s stain,
Should I not seek to bathe therein,
I might not then Nirvana chide.

¢‘‘Even as a man hemmed in by foes,
Seeing a certain safe escape,

And nathless seeking not to flee,

Might not the blameless pathway chide;

*¢ So, when my passions hem me in,
And yet a way to bliss exists,
Should I not seek to follow it,
That way of bliss I might not chide.

¢ Even as a man who, sore diseased,
When a physician may be had,
Should fail to send to have him come,
Might the physician then not chide;

¢¢ So, when diseased with passion, sore
Oppressed, I seek the master not
Whose ghostly counsel me might cure,
The blame should not on him be laid.

¢« Even as a man might rid him of

A horrid corpse bound to his neck,
And then upon his way proceed,
Joyous, and free, and unconstrained ;

¢ So must I likewise rid me of
This body foul, this charnel-house,
And go my way without a care,
Or least regret for things behind.

¢ As men and women rid them of
Their dung upon the refuse heap,
And go their ways without a care,
Or least regret for what they leave;
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! The two eyes, ears, and so forth, as enumerated at page 298.

? The Himalaya mountains. Himadlaya and Himavent are Sanskrit

85.

86.

817.

88.

39.

¢ So will I likewise rid me of

This body foul, this charnel-house,
And go my way as if I had

Cast out my filth into the draught.

¢ Even as the owners leave and quit
A worn-out, shattered, leaky ship,
And go their ways without a care,
Or least regret for what they leave;

¢¢ So will I likewise rid me of

This nine-holed,! ever-trickling frame,
And go my way, as owners do,

Who ship disrupted leave behind.

¢ Even as a man who treasure bears,
And finds him in a robber-gang,
Will quickly flee and rid him of
The robbers, lest they steal his gold ;

¢ So, to a mighty robber might
Be likened well this body’s frame.
I’ll cast it off and go my way,
Lest of my welfare I be robbed.”

Thus thinking, I on rich and poor
All that I had in alms bestowed ;

Hundreds of millions spent I then,
And made to Himavant? my way.

Not far away from Himavant,
There was a hill named Dhammaka,
And here I made and patterned well
A hermitage and hut of leaves.

words of almost identical signification. The former means “ snow-abode,”
and is a compound of kima, “snow,” and alaya, “ settling-down place,” or

% gbode.”

Hima-van! means “snow-y."”
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40. A walking-place I then laid out,
Exempted from the five defects, !
And baving all the virtues eight ; *
And there I gained the Six High Powers.

41. Then ceased I cloaks of cloth to wear,
For cloaks possess the nine defects,®

1 Native gloss: J&taka, vol. i., p. 7, . 14: Ezempted from the five
defects : The following are the five defects in a walking-place : hardness
and unevenness; trees in the midst; dense underbrush ; excessive nar-
rowness ; excessive width. For if the walking-place be on hard and
uneven ground, then any one who uses it hurts and blisters his feet, so
that he fails of concentration of mind, and his meditation is broken up;
while he who walks at ease on a soft and even surface succeeds in medi-
tation. Therefore hardness and unevenness of surface are to be reckoned
a8 one defect. If a walking-place have trees in it, whether in the middle
or at the end, then any one who uses it is liable, if not careful, to strike
his forehead or his head against them. Therefore trees in the midst are
a second defect. If a walking-place be overgrown with a dense under-
brush of grass, vines, and so forth, any one who uses it in the dark is
liable to tread upon snakes and other creatures and kill them, or they
may bite and injure him. Thus a dense underbrush is a third defect.
If a walking-place be excessively narrow, say only a cubit or half a cubit
wide, then any one who uses it is liable to stumble at the borders and
stub his toes and break his toe-nails. Therefore excessive narrowness is
a fourth defect. If a walking-place be excessively wide, then any one
who uses it is liable to have his mind wander and fail of concentration.
Thus excessive width is a fifth defect. A walking-place should be a
path a cubit and a half in breadth, with a margin of a cubit on either
side, and it should be sixty cubits in length, and it should have a surface
soft and evenly sprinkled with sand.

3 Ibidem, L. 80. And having all the virtues eight : Having the eight
advantages for a monk. The following are the eight advantages for a
monk: it admits of no storing-up of treasure or grain; it favors only
a blameless alms-seeking ; there one can eat his alms in peace and quiet ;
there no annoyance is experienced from the reigning families when they
oppress the kingdom with their levies of the precious metals or of leaden
money ; no passionate desire arises for furniture and implements ; there
is no fear of being plundered by robbers; no intimacies are formed with
kings and courtiers; and one is not shut in in any of the four directions.

8 Native gloss: Jataka, vol. i., p. 8, 1. 27: For cloaks possess the nine
defects: . . . For one who retires from the world and takes up the life
of an anchorite, there are nine defects inherent in garments of cloth.
The great cost is one defect; the fact that it is got by dependence on
others is another; the fact that it is easily soiled by use i8 another, for
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And girded on a barken dress,
Which is with virtues twelve endued.?

42. My hut of leaves I then forsook,
So crowded with the eight defects,?
And at the foot of trees I lived,
For such abodes have virtues ten.®

when it has been soiled it must be washed and dyed ; the fact that when
it is much worn it must needs be patched and mended is another; the
difficulty of obtaining a new one when needed is another; its unsuit-
ableness for an anchorite who has retired from the world is another; its
acceptableness to one’s enemies is another, for it must needs be guarded
.lest the enemy take it; the danger that it may be worn for ornament
is another ; the temptation it affords to load one’s self down thh itin
travelling is another.

1 The bast, or inner bark of certain trees, was much used in I.ndla
as cloth, to which indeed it bears a striking resemblance. — Native gloss :
Jataka, vol. i, p. 9, 1. 2: Which is with virtues twelve endued : Possessing
twelve advantages. For there are twelve advantages in a dress of bark.
It is cheap, good, and suitable ; this is one advantage. You can make
it yourself ; this is a second. It gets dirty but slowly by use, and hence
time is not wasted in washing it; this is a third. It never needs sewing,
even when much used and worn; this is a fourth. But when a new one
is needed, it can be made with ease; this isa fifth. Its suitableness for
an anchorite who has retired from the world is a sixth. That it is of no
use to one’s enemies is a seventh. That it cannot be worn for ornament
is an eighth. Its lightness is a ninth. Its conducing to moderation in
dress is a tenth. The irreproachableness and blamelessness of searching
for bark is an eleventh. And the unimportance of its loss is a twelfth.

8 Native gloss : Jitaka, vol. i., p.9, 1. 11: My hut of leaves I then for-
sook, So crowded with the eight defects: . . . (L. 36) For there are eight
evils connected with the use of a leaf-hut. The great labor involved in
searching for materials and in the putting of them together is one evil.
The constant care necessary to replace the grass, leaves, and bits of clay
that fall down is a second. Houses may do for old men, but no concen-
tration of mind is possible when one’s meditation is liable to be inter-
rupted ; thus the liability to interruption is a third. The protection
afforded against heat and cold renders the body delicate, and this is a
fourth. In ahouse all sorts of evil deeds are possible; thus the cover it
affords for disgraceful practices is a fifth. The taking possession, say-
ing, « This is mine,” is a sixth. To have a house is like having a com-
panion ; this is a seventh. And the sharing of it with many others, as
for instance with lice, bugs, and house-lizards, is an eighth.

8 Ibidem, p. 10, 1. 9: And at the foot of trees I lived, For such abodes
have virtues ten: . . . The following are the ten virtues. The smallness of
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43. No sown and cultivated grain
Allowed I then to be my food ;
But all the many benefits
Of wild-fruit fare I made my own. R

44. And strenuous effort made I there,
The while I sat, or stood, or walked ;
And ere seven days had passed away,
I had attained the Powers High.

45. When I had thus success attained,
And made me master of the Law,
A Conqueror, Lord of All the World,
Was born, by name Diparnkara.

46. What time he was conceived, was born,
What time he Buddhaship attained,
When first he preached, — the Signs® appeared.
I saw them not, deep sunk in trance.

47. Then, in the distant border-land,
Invited they this Being Great,
And every one, with joyful heart,
The pathway for his coming cleared.

the undertaking is one virtue, for all that is necessary is simply to go to
the tree. The small amount of care it requires is a second ; for, whether
swept or unswept, it is suitable for use. The freedom from interruption
is a third. It affords no cover for disgraceful practices; wickedness
there would be too public; thus the fact that it affords no cover for dis-
graceful practices is a fourth. It is like living under the open sky, for
there is no feeling that the body is confined ; thus the non-confinement
of the body is a fifth. There is no taking possession ; this is a sixth.
The abandonment of all longings for household life is a seventh. When
a house is shared with others, some one is liable to say, I will look after
this house myself. Begone!” Thus the freedom from eviction is an
eighth. The happy contentment experienced by the occupant is a ninth.
The little concern one need feel about lodgings, seeing that a man can
find a tree no matter where he may be stopping, — this is a tenth.

1 Translated from the prose of the Jataka, vol. i., p. 10, last line but
one: At his [Dipamkara’s] conception, birth, attainment of Buddhaship,
and when he caused the Wheel of Doctrine to roll, the entire system of
ten thousand worlds trembled, quivered, and shook, and roared with
a mighty roar; also the Thirty-Two Prognostics appeared. [For the
Thirty-Two Prognostics, see page 44.]
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Now so it happened at this time,

That I my hermitage had left,

And, barken garments rustling loud,
Was passing o’er them through the air.

Then saw I every one alert,
Well-pleased, delighted, overjoyed ;
And, coming downward from the sky,
The multitude I straightway asked:

¢ Well-pleased, delighted, overjoyed,
And all alert is every one;

For whom is being cleared the way,
The path, the track to travel on?”

When thus I asked, response was made :
‘¢ A mighty Buddha has appeared,

A Conqueror, Lord of All the World,
‘Whose name is called Dipamkara.

For him is being cleared the way,

The path, the track to travel on.”

This word, ‘¢ The Buddha,” when I heard,
Joy sprang up straightway in my heart;

¢ A Buddha! Buddha!” cried I then,
And publishéd my heart’s content.

And standing there I pondered deep,
By joyous agitation seized :

¢¢ Here will I now some good seed sow,
Nor let this fitting season slip.”

¢ For a Buddha do ye clear the road?
Then, pray, grant also me a place!

I, too, will help to clear the way,

The path, the track to travel on.”

And so they granted also me

A portion of the path to clear,

And I gan clear, while still my heart
Said ¢ Buddha! Buddha!” o’er and o’er.
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But ere my part was yet complete,
Diparmkara, the Mighty Sage,

The Conqueror, came that way along,
Thronged by four hundred thousand saints,
Without depravity or spot,

And h.aving each the Six High Powers.

The people then their greetings gave,
And many kettle-drums were beat,

And men and gods, in joyous mood,
Loud shouted their applauding cries.

Then men and gods together met,
And saw each other face to face;
And all with joinéd hands upraised
Followed The Buddha and his train.

The gods, with instruments divine,
The men, with those of human make,
Triumphant music played, the while
They followed in The Buddha’s train.

Celestial beings from on high
Threw broadcast over all the earth
The Erythrina flowers of heaven,
The lotus and the coral-flower.

And men abiding on the ground
On every side flung up in air
Champakas, salalas, nipas,
Nagas, punnagas, ketakas.

Then loosened I my matted hair,
And, spreading out upon the mud
My dress of bark and cloak of skin,
I laid me down upon my face.

¢ Let now on me The Buddha tread,
With the disciples of his train;

Can I but keep him from the mire,
To me great merit shall accrue.”
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64. While thus I lay upon the ground,?
Arose within me many thoughts :
¢¢ To-day, if such were my desire,
I my corruptions might consume.

65. ¢ But why thus in an unknown guise
Should I the Doctrine’s fruit secure?
Omniscience first will T achieve,
And be a Buddha in the world.

66. ¢ Or why should I, a valorous man,
The ocean seek to cross alone?
Omniscience first will T achieve,
And men and gods convey across.

67. ¢ Since now I make this earnest wish,
In presence of this Best of Men,
Omniscience sometime I°’ll achieve,
And multitudes convey across.

68. << Il rebirth’s circling stream arrest,
Destroy existence’s three modes;
1’1l climb the sides of Doctrine’s ship,
And men and gods convey across.

69. ‘¢ A human being, ? male of sex,
Who saintship gains, a Teacher meets,
As hermit lives, and virtue loves,
Nor lacks resolve, nor fiery zeal,
Can by these eight conditions joined,
Make his most earnest wish succeed.”

1 Native gloss: Jataka, vol. i., p. 13,1. 31: As he lay in the mud,
he opened his eyes again, and gazing upon the Buddha-glory of Dipam-
kara, The Possessor of the Ten Forces, he reflected as follows: “If I so
wished, I might burn up all my corruptions, and as novice follow with the
congregation when they enter the city of Ramma ; but I do not want to
burn up my corruptions and enter Nirvana unknown to any one. What
now if I, like Dipamkara, were to acquire the supreme wisdom, were to
cause multitudes to go on board the ship of Doctrine and cross the ocean
of the round of rebirth, and were afterwards to pass into Nirvana! That
would be something worthy of me!”

3 Native gloss: Jataka, vol. i, p. 14,1.20: For it is only a human
being that can successfully wish to be a Buddha; a serpent, or a bird,
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70. Dipamkara, Who Knew All Worlds,
Recipient of Offerings,
Came to a halt my pillow near,
And thus addressed the multitudes :

71. ¢ Behold ye now this monk austere,
His matted locks, his penance fierce!
Lo! he, unnumbered cycles hence,
A Buddha in the world shall be.

or a deity cannot successfully make the wish. Of human beings it is
only one of the male sex that can make the wish: it would not be
successful on the part of a woman, or of a eunuch, or of a neuter, or of
a hermaphrodite. Of men it is he, and only he, who is in a fit condition
by the attainment of saintship in that same existence, that can suc-
cessfully make the wish. Of those in a fit condition it is only he who
makes the wish in the presence of a living Buddha that succeeds in his
wish ; after the death of a Buddha a wish made at a relic-shrine, or at
the foot of a Bo-tree, will not be successful. Of those who make the wish
in the presence of a Buddha it is he, and only he, who has retired from
the world that can successfully make the wish, and not one who is a lay-
man. Of those who have retired from the world it is only he who is
possessed of the Five High Powers and is master of the Eight Attain-
ments that can successfully make the wish, and no one can do so who is
lacking in these excellences. Of those, even, who possess these excel-
lences it is he, and only he, who has such firm resolve that he is ready to
sacrifice his life for The Buddhas that can successfully make the wish,
but no other. Of those who possess this resolve it is he, and only he,
who has great zeal, determination, strenuousness, and endeavor in striving
for the qualities that make a Buddha that is successful. The following
comparisons will show the intensity of the zeal. If heis such a one as to
think : « The man who, if all within the rim of the world were to become
water, would be ready to swim across it with his own arms and get to
the further shore, —he is the one to attain the Buddhaship; or, in caseall
within the rim of the world were to become a jungle of bamboo, would
be ready to elbow and trample his way through it and get to the further
side, — he is the one to attain the Buddhaship ; or, incase all within the
rim of the world were to become a terra firma of thick-set javelins, would
be ready to tread on them and go afoot to the further side, — he is the one
to attain the Buddhaship; or, in case all within the rim of the world
were to become live coals, would be ready to tread on them and so get to
the further side, — he is the one to attain the Buddhaship,” — if he deems
not even one of these feats too hard for himself, but has such great zeal,
determination, strenuousness, and power of endeavor that he would
perform these feats in order to attain the Buddhaship, then, but not
otherwise, will his wish succeed.
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72. ¢ From the fair town called Kapila
His Great Retirement shall be made.
Then, when his Struggle fierce is o’er,
His stern austerities performed, —

78. ¢ He shall in quiet sit him down
Beneath the Ajapala-tree ;
There pottage made of rice receive,
And seek the stream Neraiijara.

74. ¢ This pottage shall The Conqueror eat,
Beside the stream Nerafijara,
And thence by road triumphal go
To where the Tree of Wisdom stands.

75. ¢ Then shall the Peerless, Glorious One
Walk to the right, round Wisdom’s Throne,
And there The Buddhaship achieve,
While sitting at the fig-tree's root.

76. ¢ The mother that shall bring him forth,
Shall Maya calléd be by name;
Suddhodana his father’s name ;

His own name shall be Gotama.

77. ¢ Kolita, Upatissa ! too, —
These shall his Chief Disciples be;
Both undepraved, both passion-free,
And tranquil and serene of mind.

78. ¢ Ananda shall be servitor
And on The Conqueror attend ;
Khema and Uppalavanni
Shall female Chief Disciples be,

79. ¢ Both undepraved, both passion-free,
And tranquil and serene of mind.
The Bo-tree of this Blessed One
Shall be the tree Assattha® called.”

1 Better known as Moggallina and Sariputta, respectively.
* Ficus religiosa.



377

§ 1. The Story of Sumedhra.

17

81.
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86.

87.

Thus spake Th’ Unequalled, Mighty Sage ;
And all, when they had heard his speech,
Both men and gods rejoiced, and said:

¢¢ Behold a Buddha-scion here!”

Now shouts were heard on every side,

The people clapped their arms and laughed.
Ten thousand worlds of men and gods
Paid me their homage then and said :

¢¢ If of our Lord Dipamkara

The Doctrine now we fail to grasp,
We yet shall stand in time to come
Before this other face to face.

‘¢ Even as, when men a river cross,
And miss th’ opposing landing-place,
A lower landing-place they find,
And there the river-bank ascend ;

‘¢ Even 8o, we all, if we let slip

The present Conqueror that we have,
Yet still shall stand in time to come
Before this other, face to face.”

Dipamkara, Who All Worlds Knew,
Recipient of Offerings,

My future having prophesied,

His right foot raised and went his way.

And all who were this Conqueror’s sons,
Walked to the right around me then;
And serpents, men, and demigods,
Saluting me, departed thence.

Now when The Leader of the World
Had passed from sight with all his train,
My mind with rapturous transport filled,
I raised me up from where I lay.
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88. Then overjoyed with joy was I,
Delighted with a keen delight;
And thus with pleasure saturate
I sat me down with legs across.

89. And while cross-leggéd there I sat,
I thus reflected to myself :
¢¢ Behold! in trance am I adept,
And all the Powers High are mine.

90. ¢ Nowhere throughout a thousand worlds
Are any seers to equal me;
Unequalled in the magic gifts
Have I this height of bliss attained.”

91. Now while I sat with legs across,
The dwellers of ten thousand worlds
Rolled forth a glad and mighty shout: !
¢¢ Surely a Buddha thou shalt be!

92. ¢ The presages that erst were seen,
When Future Buddhas sat cross-legged,
These presages are seen to-day —
Surely a Buddha thou shalt be!

98. ¢¢ All cold is everywhere dispelled,
And mitigated is the heat;
These presages are seen to-day —
Surely a Buddha thou shalt be!

94. ¢ The system of ten thousand worlds
Is hushed to quiet and to peace;
These presages are seen to-day —
Surely a Buddha thou shalt be!

1 There have been many beings who, like Sumedha here, were to
become Buddhas, and who were therefore called Bodhi-sattas or “ Future
Buddhas.” The certainty of their ultimate ¢Illumination,” or Buddha-
ship, was always foretokened by certain presages. The « dwellers of ten
thousand worlds ” describe in the following stanzas what these presages
were, declare that they are reappearing now, and announce to Sumedha
their prophetic inference that he will attain Buddhaship.



J118]

§ 1.  The Story of Sumedha.

19

95.

96.

97.

98.

99.

100.

101.

102.

¢¢ The mighty winds then cease to blow,
Nor do the rivers onward glide ;

These presages are seen to-day —
Surely a Buddha thou shalt be!

¢¢ All plants, be they of land or stream,

Do straightway put their blossoms forth ;
Even so to-day they all have bloomed —
Surely a Buddha thou shalt be!

‘¢ And every tree, and every vine,

Is straightway laden down with fruit;
Even so to-day they ’re laden down —
Surely a Buddha thou shalt be!

¢*“In sky and earth doth straightway then
Full many a radiant gem appear ;

Even so to-day they shine afar —

Surely a Buddha thou shalt be!

¢¢ Then straightway music ’s heard to play
’Mongst men on earth and gods in heaven;
So all to-day in music join —

Surely a Buddha thou shalt be!

¢¢ There falleth straightway down from heaven
A rain of many-colored flowers ;

Even so to-day these flowers are seen —
Surely a Buddha thou shalt be!

¢¢ The mighty ocean heaves and roars,
And all the worlds ten thousand quake;
Even 80 i8 now this tumult heard —
Surely a Buddba thou shalt be!

¢¢ Straightway throughout the whole of hell
The fires ten thousand all die out;

Even so to-day have all expired —

Surely a Buddha thou shalt be!
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¢¢ Unclouded then thg sun shines forth,
And all the stars appear to view;
Even so to-day do they appear —
Surely a Buddha thou shalt be!

¢¢ Straightway, although no rain hath fallen,
Burst springs of water from the earth;
Even so to-day they gush in streams —
Surely a Buddha thou shalt be !

¢¢ And bright then shine the starry hosts
And constellations in the sky ;

The moon in Libra now doth stand —
Surely a Buddha thou shalt be!

¢¢ All beasts that lurk in holes and clefts,
Then get them forth from out their lairs;
Even so to-day they 've left their dens —
Surely a Buddha thou shalt be!

‘¢ Straightway content is all the world,
And no unhappiness is known ;

Even so to-day are all content —
Surely a Buddha thou shalt be!

‘¢ Then every sickness vanishes,
And hunger likewise disappears;
These presages are seen to-day —
Surely a Buddha thou shalt be!

¢¢ Then lust doth dwindle and grow weak,
And hate, infatuation too;

Even 8o to-day they disappear —

Surely a Buddha thou shalt be!

¢ Then fear and danger are unknown;
All we are freed from them to-day;
And by this token we perceive —

¢ Surely a Buddha thou shalt be!’
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¢¢ No dust upwhirleth towards the sky ;
Even 8o to-day this thing is seen;
And by this token we perceive —
¢ Surely a Buddha thou shalt be!’

¢¢ All noisome odors drift away,

And heavenly fragrance fills the air;
Even so the winds now sweetness waft —
Surely a Buddha thou shalt be!

¢ Then all the gods appear to view,
Save those that hold the formless realm;
Even so to-day these all are seen —
Surely a Buddha thou shalt be!

*“ Then clearly seen are all the hells,
However many be their tale;

Even so to-day may all be seen —
Surely a Buddha thou shalt be!

‘¢ Through walls, and doors, and mountain-rocks,
One finds an easy passage then;

Even so to-day they yield like air —

Surely a Buddba thou shalt be!

‘¢ Existence then forbears its round
Of death and rebirth for a time;
Even 8o to-day this thing is seen —
Surely a Buddha thou shalt be!

¢ Do thou a strenuous effort make !
Do not turn back! Goon! Advance!
Most certainly we know this thing:
¢ Surely a Buddba thou shalt be!’”

When I had heard The Buddha’s speech,
And what the worlds ten thousand said,
Well-pleased, delighted, overjoyed,

I thus reflected to myself :
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119.
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¢ The Buddhas never liars are;

A Conqueror’s word ne’er yet was vain ;
Nothing but truth The Buddhas speak —
Surely a Buddha I shall be!

¢« As clods thrown upward in the air

Fall surely back upon the earth,

So what the glorious Buddhas speak

Is sure and steadfast to the end.

Nothing but truth The Buddhas speak ! —
Surely a Buddha I shall be!?

¢¢ As also for each living thing

The approach of death is ever sure,

So what the glorious Buddhas speak

Is sure and steadfast to the end.

Nothing but truth The Buddhas speak ? —
Surely a Buddha I shall be!?

‘¢ As at the waning of the night
The rising of the sun is sure,

So what the glorious Buddhas speak
Is sure and steadfast to the end.
Nothing but truth, etc.!

¢¢ As, when he issues from his den,
The roaring of the lion s sure,

So what the glorious Buddhas speak
Is sure and steadfast to the end.
Nothing but trath, etc.!

¢“ As when a female has conceived,

Her bringing forth of young is sure,

So what the glorious Buddhas speak

Is sure and steadfast to the end.

Nothing but truth The Buddhas speak } —
Surely a Buddha I shall be!?

the Jataka it is omitted.

1 This refrain is added to these stanzas in the Buddha-Vamsa. In
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125.

126.

127.
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129,

180.

131.

182.

¢ Come now! I’ll search that I may find
Conditions which a Buddha make —
Above, below, to all ten? points,
‘Where’er conditions hold their sway.”

And then I searched, and saw the First
Perfection, which consists in Alms,
That highroad great whereon of old
The former seers had ever walked.

¢¢Come now! This one as first adopt,
And practise it determinedly ;

Acquire perfection in thine Alms,

It thou to Wisdom wouldst attain.

‘¢ As when a jar is brimming full,
And some one overturneth it,

The jar its water all gives forth,
And nothing for itself keeps back ;

‘¢ So, when a suppliant thou dost see,
Of mean, or high, or middling rank,
Give all in Alms, in nothing stint,
E’en as the overturnéd jar.

¢¢ But now there must be more than these
Conditions which a Buddha make:

Still others will I seek to find

That shall in Buddhaship mature.”

Perfection Second then I sought,
And lo! the Precepts came to view,
Which mighty seers of former times
Had practised and had follow’d.

‘“ Come now ! as second this adopt,
And practise it determinedly ;

The Precepts to perfection keep,
If thou to Wisdom wouldst attain.

1 The four cardinal points of the compass, the four intermediate
points, the zenith and nadir.
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183. ¢ As when a Yak cow’s flowing tail
Is firmly caught by bush or thorn,
She thereupon awaits her death,
But will not tear and mar her tail ; !

184. ¢ So likewise thou in stages four,
Observe and keep the Precepts whole,
On all occasions guard them well,
As ever Yak cow does her tail.

135. ¢ But now there must be more than these
Conditions which a Buddha make ;
Still others will I seek to find
That shall in Buddhaship mature.”

136. And then Perfection Third I sought,
‘Which is Renunciation called,
Which mighty seers of former times
Had practised and had follow’d. 1

187. ¢ Come now! this one as third adopt,
And practise it determinedly ; l
Renounce, and in perfection grow, \
If thou to Wisdom wouldst attain.

188. ¢ Even as a man who long has dwelt
In prison, suffering miserably,
No liking for the place conceives,
But only longeth for release ;

139. ¢ So likewise thou must every mode
Of being as a prison view —
Renunciation be thy aim ;

Thus from existence free thyself.

140. ¢¢But now there must be more than these
Conditions which a Buddha make ;
Still others will I seek to find
That shall in Buddhaship mature.”

1 As Fausboll observes, a very similar statement is made by Aelian,
wepl {dwv, Xxvi. 11.  See also Visuddhi-Magga, chapter i.
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142.

148.

144.

145.

146.

147.

148.

And then I sought and found the Fourth
Perfection, which is Wisdom called,
Which mighty seers of former times
Had practised and had follow’d.

¢ Come now! this one as fourth adopt,
And practise it determinedly ;

Wisdom to its perfection bring,

If thou to Wisdom wouldst attain.

¢¢ Just as a priest, when on his rounds,
Nor low, nor high, nor middling folk
Doth shun, but begs of every one,

And so his daily food receives ;

¢ So to the learned ay resort,

And seek thy Wisdom to increase;

And when this Fourth Perfection’s gained,
A Buddha'’s Wisdom shall be thine.

¢ But now there must be more than these
Conditions which a Buddha make;

Still others will I seek to find

That shall in Buddhaship mature.”

And then I sought and found the Fifth
Perfection, which is Courage called,
Which mighty seers of former times
Had practised and had follow’d.

¢ Come now! this one as fifth adopt,
And practise it determinedly ;

In Courage perfect strive to be,

If thou to Wisdom wouldst attain.

¢‘Just as the lion, king of beasts,

In crouching, walking, standing still,
With courage ever is instinct,

And watchful always, and alert ;



26

1. The Buddha.

[i.22%

149.
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151.

162.

1568.

154.

155.

156.

¢ So thou in each repeated birth,
Courageous energy display ;

And when this Fifth Perfection ’s gained,
A Buddha’s Wisdom shall be thine.

‘¢ But now there must be more than these
Conditions which a Buddha make;

Still others will I seek to find

That shall in Buddbaship mature.”

And then I sought and found the Sixth
Perfection, which is Patience called,
Which mighty seers of former times
Had practised and had follow’d.

¢ Come now! this one as sixth adopt,
And practise it determinedly ;

And if thou keep an even mood,

A Buddha’s Wisdom shall be thine.

¢¢ Just as the earth, whate’er is thrown
Upon her, whether sweet or foul,

All things endures, and never shows '
Repugnance, nor complacency ;

¢*¢ E’en 80, or honor thou, or scorn,

Of men, with patient mood must bear;
And when this Sixth Perfection’s gained,
A Buddha’s Wisdom shall be thine.

¢ But now there must be more than these
Conditions which a Buddha make;

Still others will I seek to find

That shall in Buddhaship mature.”

And then I sought and found the Seventh
Perfection, which is that of Truth,

‘Which mighty seers of former times

Had practised and had follow’d.
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¢« Come now ! this one as seventh adopt,
And practise it determinedly ;

If thou art ne’er of double speech,

A Buddba’s Wisdom shall be thine.

¢¢ Just as the morning star on high

Its balanced course doth ever keep,

And through all seasons, times, and years,
Doth never from its pathway swerve ;

¢ So likewise thou in all thy speech

Swerve never from the path of truth;

And when this Seventh Perfection ’s gained,
A Buddha’s Wisdom shall be thine.

¢ But now there must be more than these
Conditions which a Buddha make ;

Still others will I seek to find

That shall in Buddhaship mature.”

And then I sought and found the Eighth
Perfection, Resolution called,

‘Which mighty seers of former times
Had practised and had follow’d.

¢ Come now ! this one as eighth adopt,
And practise it determinedly ;

And when thou art immovable,

A Buddha’s Wisdom shall be thine.

¢t Just a8 a rocky mountain-peak,
Unmoved stands, firm-stablishéd,
Unshaken by the boisterous gales,
And always in its place abides;

¢ So likewise thou must ever be

In Resolution firm intrenched ;

And when this Eighth Perfection ’s gained,
A Buddha’s Wisdom shall be thine.
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166.

167.

168.

169.

170.

171.

172.

¢ But now there must be more than these
Conditions which a Buddha make;

Still others will I seek to find

That shall in Buddhaship mature.”

And then I sought and found the Ninth
Perfection, which is called Good-will ;
‘Which mighty seers of former times
Had practised and had follow’d.

¢« Come now ! this one as ninth adopt,
And practise it determinedly ;
Unequalled be in thy Good-will,

If thou to Wisdom wouldst attain.

¢« Ag water cleanseth all alike,

The righteous and the wicked, too,
From dust and dirt of every kind,

And with refreshing coolness fills ;

¢t So likewise thou both friend and foe,
Alike with thy Good-will refresh,

And when this Ninth Perfection ’s gained,
A Buddha’s Wisdom shall be thine.

¢ But now there must be more than these
Conditions which a Buddha make ;

Still others will I seek to find

That shall in Buddhaship mature.”

And then I sought and found the Tenth
Perfection, called Indifference;

Which mighty seers of former times
Had practised and had follow’d.

¢ Come now! this one as tenth adopt,
And practise it determinedly ;

And when thou art of equal poise,

A Buddha’s Wisdom shall be thine.
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174.

1750

176.

177.

178.

179.

180.

‘¢ Just as the earth, whate’er is thrown
Upon her, whether sweet or foul,
Indifferent is to all alike,

Nor hatred shows, nor amity ;

¢¢ So likewise thou in good or ill,

Must even-balanced ever be;

And when this Tenth Perfection’s gained,
A Buddha’s Wisdom shall be thine.

¢ But earth no more conditions hath
That in The Buddhaship mature ;
Beyond these are there none to seek ;
So practise these determinedly.”

Now pondering these conditions ten,
Their nature, essence, character, —
Such fiery vigor had they all,

That all the worlds ten thousand quaked.

Then shook and creaked the wide, wide earth,
As doth the sugar-mill at work;

Then quaked the ground, as doth the wheel
Of oil-mills when they 're made to turn.

Th’ entire assemblage that was there,
And followed in The Buddha’s train,
Trembled and shook in great alarm,
And fell astonied to the ground.

And many thousand waterpots,

And many hundred earthen jars,
Were one upon another dashed,
And crushed and pounded into dust.

Excited, trembling, terrified,
Confused, and sore oppressed in mind,
The multitudes together came,

And to DIpamkara approached.
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182.

188.

184.

185.

186.

187.

188.

189.

¢¢ Oh, tell us what these signs portend.
Will good or ill betide the world ?

Lo! terror seizes hold on all.

Dispel our fears, All-Seeing One! ”

The Great Sage, then, Dipamkara,
Allayed and pacified their fears: —

‘¢ Be comforted ; and fear ye not

For that the world doth quake and shake.

¢« Of whom to-day I made proclaim —
¢ A glorious Buddha shall he be,” —
He now conditions pondereth,

Which former Conquerors fulfilled.

¢*T is while on these he is intent,

As basis for The Buddhaship,

The ground in worlds ten thousand shakes,
In all the realms of gods and men.”

When thus they’d heard The Buddha speak,
Their anxious minds received relief ;

And all then drawing near to me,

Again they did me reverence.

Thus on the road to Buddhaship,
And firm determined in my mind,
I raised me up from off my seat,
And reverenced Dipamkara.

"Then as I raised me from my seat,

Both gods and men in unison
Sweet flowers of heaven and flowers of earth
Profusely sprinkled on my head.

And gods and men in unison

Their great delight proclaimed aloud : —
‘* A mighty prayer thou now hast made;
Succeed according to thy wish '

‘¢ From all misfortunes be thou free,
Let every sickness disappear!

- S e
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Mayst thou no hindrance ever know,
And highest Wisdom soon achieve !

‘¢ As, when the time of spring has come,
The trees put forth their buds and flowers,
Likewise dost thou, O Hero Great,

With knowledge of a Buddha bloom.

¢¢ As all they who have Buddhas been,
The Ten Perfections have fulfilled,
Likewise do thou, O Hero Great,

The Ten Perfections strive to gain.

‘¢ As all they who have Buddhas been,
On Wisdom’s Throne their insight gained,
Likewise do thou, O Hero Great,

On Conqueror’s Throne thy insight gain.

¢ As all they who have Buddhas been,
Have made the Doctrine’s Wheel to roll,
Likewise do thou, O Hero Great,

Make Doctrine’s Wheel to roll once more.

‘¢ As on the mid-day of the month
The moon in full perfection shines,
Likewise do thou, with perfect mind,
Shine brightly in ten thousand worlds.

‘¢ As when the sun, by Rahu freed,
Shines forth exceeding bright and clear,
So thou, when freed from ties of earth,
Shine forth in bright magnificence.

¢t Just a8 the rivers of all lands

Into the ocean find their way,

May gods and men from every world
Approach and find their way to thee.”

Thus praised they me with glad acclaim ;
And I, beginning to fulfil

The ten conditions of my quest,
Re-entered then into the wood.

END OF THE STORY OF SUMEDHA.
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§ 2. A LIST OF FORMER BUDDHAS.

Translated from the Introduction to the Jataka (i.43%).

Now in the same world-cycle that saw Dipamkara, The
One Possessing the Ten Forces, there were also three other
Buddhas; but as none of them prophesied concerning the
Future Buddha, I have not mentioned them. In the Com-
mentary, however, all the Buddhas are mentioned from the
beginning of that world-cycle on, as follows : —

247. ¢ Tanhamkara, Medhamkara,
And also Saranamkara,
Dipamkara, the Buddha great,
Kondaiifia, of all men the chief,

248. ¢¢Mangala, and Sumana too,
Revata, Sobhita, the sage,
Anomadassi, Paduma,
Nirada, Padumuttara,

249. ¢¢Sumedha, and Sujita too,
Piyadassi, the glorious one,
Atthadassi, Dhammadassi,
Siddhattha, guide of every man,

250. ¢ Tissa, Phussa, the Buddha great,
Vipassi, Sikhi, Vessabha,
Kakusandha, Konagamana,
Kassapa also, guide for men, —

251. ¢t All these aforetime Buddhas were,
Tranquil, from every passion free.
And like the sun, the many-rayed,
They chased away the darkness dense,
And baving flamed like tongues of fire,
Became extinct with all their train.”

Our Future Buddha, in his passage through four immensi-
ties and a hundred thousand world-cycles to the present time,
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has made his wish under twenty-four of these Buddhas,
beginning with Dipamkara. But since Kassapa, The
Blessed One, there has been no Supreme Buddha excepting
our present one. Accordingly, our Future Buddha has re-
ceived recognition at the hands of twenty-four Buddhas,
beginning with Dipamkara.

§ 3. THE CHARACTERISTICS OF A FUTURE BUDDHA.
Translated from the Introduction to the Jataka (i.44%).

¢ A human being, male of sex,

Who saintship gains, a Teacher meets,
As hermit lives, and virtue loves,

Nor lacks resolve, nor fiery zeal,

Can by these eight conditions joined,
Make his most earnest wish succeed.”

These eight conditions were all united in him when he made
his earnest wish at the feet of Dipamkara, saying, —

¢ Come now! I'll search that I may find
Conditions which a Buddha make.”

Thereupon, putting forth a strenuous effort, —as it is said, —

¢¢ And then I searched, and found the First
Perfection, which consists in alms,” —

he discovered, not only the perfection which is called alms,
but also all the others that go to make a Buddha. And
in fulfilling them he reached his Vessantara existence.! In
so doing, all the blessings celebrated in the following stanzas
as belonging to Future Buddhas who make the earnest wish
were attained by him: —

1 The Vessantara Birth-Story is the last of the five hundred and fifty.
and i8 not yet published.
3
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252. ¢ Such men in every virtue trained,
And destined for the Buddhaship,
In all their weary rounds of birth,
Though cycle-millions come and go,

253. ¢¢ Are never born inside of hell,
Nor in the intermundane voids.
They never share the Manes’ thirst,’
Their hunger or ferocity,!
And though sometimes of low estate,
Are never of the insect class.

254. ¢ When they appear among mankind,
"T is not a8 blind from birth they come,
Deafness they never have to bear,

Nor dumbness have they to endure.

255. ¢ They 're never of the female sex,
Nor as hermaphrodites appear,
As eunuchs are they never classed,
Those destined for the Buddhaship.

256. ¢ From all the five great crimes exempt,
And pure in all their walks in life,
They follow not vain heresy,
For well they know how karma works.

257. ‘¢ Though in the heavens they may be born,
“Yet ne’er ‘mongst those perception-reft ;
Nor are they destined to rebirth
’ Mongst dwellers in the Pure Abodes.?

258. ‘¢ These pleasure-abnegating men
Live unattached in every birth,
And ever toil to help the world,
While all perfections they fulfil.”

1 I despair of giving in metre more than the general drift of these
two lines. See Hardy, “ Manual of Budhism,” chap. ii. § 11.
8 See page 289.
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Now in accomplishing these Ten Perfections there was
no limit to the number of existences in which he fulfilled
the perfection of almsgiving; as when he was born as the
Brahman Akitti, the Brahman Samkha, king Dhanafijaya,
Maha-Sudassana, Maha-Govinda, king Nimi, prince Canda,
Visayha the treasurer, king Sivi, and king Vessantara. But
the acme was reached when as the Wise Hare ! he said, —

259. ¢ There came a beggar, asked for food ;
Myself I gave that he might eat.
In alms there’s none can equal me;
In alms have I perfection reached.”

Thus, in this offering up of his own life, he acquired the per-
fection of almsgiving in its highest degree.

Likewise there was no limit to the number of existences
in which he fulfilled the precepts; as when he was born as
the elephant-king Silava, the snake-king Campeyya, the snake-
king Bhiiridatta, the elephant-king Chaddanta, and prince
Alinasattu, son of king Jayaddisa. But the acme was reached
when, as related in the Samkhapala Birth-Story, he said, —

260. ¢¢ They pierced me through with pointed stakes,
They hacked me with their hunting-knives ;
Yet gainst these Bhojans raged I not,
But kept the precepts perfectly.”

Thus, in giving up his own life, he acquired perfection in .
the keeping of the precepts.

Likewise there was no limit to the number of existences
in which he fulfilled the perfection of abnegation by aban-

1 The story of the Future Buddha’s existence as the Wise Hare is
given further on under the caption, “ The Hare-Mark in the Moon.” It
is the only one of the numerous Birth-Stories above-mentioned that is
to be found in this book. The stanza quoted, however, is not taken from
that account, but from another work called the Cariys-Pitaka, which is
wholly in poetry. The Cariya-Pitaka consists of Birth-Stories, and,
besides the Wise Hare, gives several others of those here mentioned.
Some are also briefly alluded to in the ninth chapter of the Visuddhi-
Magga; but of course the great treasure-house for Birth-Stories is the
Jiataka itself.
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doning his throne; as when he was born as prince Somanassa,
prince Hatthipala, and the pandit Ayoghara. But the acme
was reached when, as related in the Lesser Sutasoma Birth-
Story, he said, —

261. ‘¢ A kingdom dropped into my hands;
Like spittle vile I let it fall,
Nor for it felt the smallest wish,
And thus renunciation gained.”

Thus, free from attachment, he renounced a kingdom and
retired from the world, and by so doing acquired the perfec-
tion of abnegation in its highest degree.

Likewise there was no limit to the number of existences
in which he fulfilled the perfection of knowledge; as when
he was born as the pandit Vidhira, the pandit Maha-Govinda,
the pandit Kuddala, the pandit Araka, the wandering ascetic
Bodhi, and the pandit Mahosadha. But the acme was reached
when, as the pandit Senaka of the Sattubhatta Birth-Story,
he said, —

262. ‘¢ With wisdom sifted I the case,
And freed the Brahman from his woe;
In wisdom none can equal me:
In wisdom I’ve perfection reached,”

and displayed to all present the serpent which lay concealed
in the bag, and in so doing acquired the perfection of wisdom
in its highest degree.

Likewise there was no limit to the number of existences
in which he fulfilled the perfection of courage. But the
acme was reached when, as related in the Greater Janaka
Birth-Story, he said, —

268. ‘¢ Far out of sight of land were we,
The crew were all as dead of fright;
Yet still unruffied was my mind :
In courage I ’ve perfection reached.”

Thus it was in crossing the ocean he acquired the perfection
of .courage in its highest degree.
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Likewise in the Khantivada Birth-Story, where he said, —

264. ¢ Like one insensible I lay,
While with his hatchet keen he hacked,
Nor raged I gainst Benares’ king :
In patience I 've perfection reached,”

in enduring great suffering, while appearing to be uncon-
scious, he acquired the perfection of patience in its highest
degree.
Likewise in the Greater Sutasoma Birth-Story, where he
said, —
265. ‘I kept the promise I had made,

And gave my life in sacrifice,

A hundred warriors set I free :

In truth have I perfection reached,”

in keeping his word at the sacrifice of his life, he acquired
the perfection of truth in its highest degree.
Likewise in the Miigapakkha Birth-Story, where he said, —
266. ¢ ’'Tis not that I my parents hate,
T is not that glory I detest,
But since omniscience I held dear,
Therefore I kept my firm resolve,”

in resolving on a course of conduct that cost him his life, he
acquired the perfection of resolution in its highest degree.
Likewise in the Ekaréja Birth-Story, where he said, —

267. ¢¢No fear has any one of me,
Nor have I fear of any one,
In my good-will to all I trust,
And love to dwell in lonely woods,”

in the exercise of feelings of good-will, and in taking no
thought for his life, he acquired the perfection of good-will
in its highest degree.
Likewise in the Lomahamsa Birth-Story, where he said,—
268. ¢TI laid me down among the dead,
A pillow of their bones I made;

While from the villages around,
Some came to mock, and some to praise,”
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while village children flocked about him, and some spat and
others showered fragrant garlands upon him, he was indiffer-
ent alike to pleasure and pain, and acquired the perfection of
indifference in its highest degree.

The above is an abridgment, but the full account is
given in the Cariya-Pitaka.

Having thus fulfilled all the perfections, he said, in his
existence as Vessantara, —

269. ¢¢This earth, unconscious though she be,
And ignorant of joy or grief,
E’en she then felt alms’ mighty power,
And shook and quaked full seven times.”

And having thus caused the earth to quake by his mighty
deeds of merit, at the end of that existence he died, and was
reborn in the Tusita heaven.

Accordingly the period from the time when he fell at the
feet of Dipamkara to his birth in the city of the Tusita gods
constitutes the Distant Epoch.

§ 4. THE BIRTH OF THE BUDDHA.

Translated from the Introduction to the Jataka (i.47%).

Now while the Future Buddha was still dwelling in the
city of the Tusita gods, the ¢ Buddha-Uproar,” as it is called,
took place. For there are three uproars which take place in
the world, —the Cyclic-Uproar, the Buddha-Uproar, and the
Universal-Monarch-Uproar. They occur as follows: —

When it is known that after the lapse of a hundred
thousand years the cycle is to be renewed, the gods called
Loka-bytuhas, inhabitants of a heaven of sensual pleasure,
wander about through the world, with hair let down and
flying in the wind, weeping and wiping away their tears with
their hands, and with their clothes red and in great disorder.
And thus they make announcement: —
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¢ Sirs, after the lapse of a hundred thousand years, the
cycle is to be renewed; this world will be destroyed; also
the mighty ocean will dry up; and this broad earth, and
Sineru, the monarch of the mountains, will be burnt up
and destroyed, —up to the Brahma heavens will the destruc-
tion of the world extend. Therefore, sirs, cultivate friend-
liness ; cultivate compassion, joy, and indifference; wait on
your mothers; wait on your fathers; and honor your elders
among your kinsfolk.”

This is called the Cyclic-Uproar.

Again, when it is known that after a lapse of a thousand
years an omniscient Buddha is to arise in the world, the
guardian angels of the world wander about, proclaiming:

* Sirs, after the lapse of a thousand years a Buddha will
arise in the world.”

This is called the Buddha-Uproar. .

And lastly, when they realize that after the lapse of a
hundred years a Universal Monarch is to arise, the terres-
trial deities wander about, proclaiming: —

« Sirs, after the lapse of a hundred years a Universal
Monarch is to arise in the world.”

This is called the Universal-Monarch-Uproar. And these
three are mighty uproars.

When of these three Uproars they hear the sound of the
Buddha-Uproar, the gods of all ten thousand worlds come
together into one place, and having ascertained what par-
ticular being is to be The Buddha, they approach him, and
beseech him to become one. But it is not till after omens
have appeared that they beseech him.

At that time, therefore, having all come together in one
world, with the Catum-Maharajas, and with the Sakka, the Su-
yama, the Santusita, the Paranimmita-Vasavatti, and the Maha-
Brahma of each several world, they approached the Future
Buddha in the Tusita heaven, and besought him, saying, —

“Sir, it was not to acquire the glory of a Sakka, or of a
Mara, or of a Brahma, or of a Universal Monarch, that you
fulfilled the Ten Perfections ; but it was to gain omniscience
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in order to save the world, that you fulfilled them. Sir, the
time and fit season for your Buddhaship has now arrived.”

But the Great Being, before assenting to their wish,
made what is called the five great observations. He ob-
served, namely, the time, the continent, the country, the
family, and the mother and her span of life.

In the first of these observations he asked himself whether
it was the right time or no. Now it is not the right time
when the length of men’s lives is more than a hundred
thousand years. And why is it not the right time? Because
mortals then forget about birth, old age, and death. And if
The Buddhas, who always include in their teachings the Three
Characteristics, were to attempt at such a time to discourse
concerning transitoriness, misery, and the lack of substantive
reality, men would not think it worth while listening to them,
nor would they give them credence. Thus there would be no
conversions made; and if there were no conversions, the dis-
pensation would not conduce to salvation. This, therefore,
is not the right time.

Also it is not the right time when men’s lives are less
than a hundred years. And why is it not the right time?
Because mortals are then exceedingly corrupt; and an exhor-
tation given to the exceedingly corrupt makes no impression,
but, like a mark drawn with a stick on the surface of the
water, it immediately disappears. This, therefore, also is not
the right time.

But when the length of men’s lives is between a hundred
years and a hundred thousand years, then is it the right time.
Now at that time men’s lives were a hundred years; accord-
ingly the Great Being observed that it was the right time
for his birth.

Next he made the observation concerning the continent.
Looking over the four continents with their attendant isles,
he reflected: “In three of the continents the Buddhas are
never born; only in the continent of India are they born.”
Thus he decided on the continent.

Next he made the observation concerning the place.
“The continent of India is large,” thought he, ¢ being ten
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thousand leagues around. In which of its countries are The
Buddhas born ?” Thus he decided on the Middle Country.

The Middle Country is the country defined in the Vinaya
as follows: —

“It lies in the middle, on this side of the town Kajangala
on the east, beyond which is Maha-Sala, and beyond that
the border districts. It lies in the middle, on this side of the
river Salalavati on the southeast, beyond which are the bor-
der districts. It lies in the middle, on this side of the town -
Setakannika on the south, beyond which are the border dis-
tricts. It lies in the middle, on this side of the Brahmanical
town Thiina on the west, beyond which are the border districts.
It lies in the middle, on this side of the hill Usiraddhaja on
the north, beyond which are the border districts.”

It is three hundred leagues in length, two hundred and
fifty in breadth, and nine hundred in circumference. In this
country are born The Buddhas, the Private Buddhas,! the
Chief Disciples, the Eighty Great Disciples, the Universal
Monarch, and other eminent ones, magnates of the warrior
caste, of the Brahman caste, and the wealthy householders.
“ And in it is this city called Kapilavatthu,” thought he,
and concluded that there he ought to be born.

Then he made the observation concerning the family.
“The Buddhas,” thought he, ‘“are never born into a family
of the peasant caste, or of the servile caste; but into one of
the warrior caste, or of the Brahman caste, whichever at the
time is the higher in public estimation. The warrior caste is
now the higher in public estimation. I will be born into a
warrior family, and king Suddhodana shall be my father.”
Thus he decided on the family.

Then he made the observation concerning the mother.
“ The mother of a Buddha,” thought he, ‘is never a wanton,
nor a drunkard, but is one who has fulfilled the perfections
through a hundred thousand cycles, and has kept the five
precepts unbroken from the day of her birth. Now this queen
Maha-Maya is such a one; and she shall be my mother.” —

1 See index, s. v.
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“ But what shall be her span of life ?’ ! continued he. And
he perceived that it was to be ten months and seven days.

Having thus made the five great observations, he kindly
made the gods the required promise, saying, —

“Sirs, you are right. The time has come for my Buddha-
ship.”

Then, surrounded by the gods of the Tusita heaven, and
dismissing all the other gods, he entered the Nandana Grove
of the Tusita capital, — for in each of the heavens there is a
Nandana Grove. And here the gods said, * Attain in your
next existence your high destiny,” and kept reminding him
that he had already paved the way to it by his accumulated
merit. Now it was while he was thus dwelling, surrounded
by these deities, and continually reminded of his accumulated
merit, that he died, and was conceived in the womb of queen
Mabha-Maya. And in order that this matter may be fully
understood, I will give the whole account in due order.

It is related that at that time the Midsummer Festival
had been proclaimed in the city of Kapilavatthu, and the
multitude were enjoying the feast. And queen Maha-Maya,
abstaining from strong drink, and brilliant with garlands and
perfumes, took part in the festivities for the six days previous
to the day of full moon. And when it came to be the day of
full moon, she rose early, bathed in perfumed water, and dis-
pensed four hundred thousand pieces of money in great lar-
gess. And decked in full gala attire, she ate of the choicest
food ; after which she took the eight vows, and entered her
elegantly furnished chamber of state. And lying down on
the royal couch, she fell asleep and dreamed the following
dream : —

The four guardian angels came and lifted her up, together
with her couch, and took her away to the Himalaya Moun-
tains. There, in the Manosila table-land, which is sixty
leagues in extent, they laid her under a prodigious sal-tree,

1 That is, “ How long is she to live after conceiving me?” And the
answer is, % Ten lunar [that is, the nine calendar] months of my mother’s
pregnancy, and seven days after my birth.”
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seven leagues in height, and took up their positions respect-
fully at one side. Then came the wives of these guardian
angels, and conducted her to Anotatta Lake, and bathed her,
to remove every human stain. And after clothing her with
divine garments, they anointed her with perfumes and decked
her with divine flowers. Not far off was Silver Hill, and in
it a golden mansion. There they spread a divine couch with
its head towards the east, and laid her down upon it. Now
the Future Buddha had become a superb white elephant,
and was wandering about at no great distance, on Gold
Hill. Descending thence, he ascended Silver Hill, and ap-
proaching from the north, he plucked a white lotus with his
silvery trunk, and trumpeting loudly, went into the golden
mansion. And three times he walked round his mother’s
couch, with his right side towards it, and striking her on her
right side, he seemed to enter her womb. Thus the con-
ception took place in the Midsummer Festival.

On the next day the queen awoke, and told the dream to
the king. And the king caused sixty-four eminent Brahmans
to be summoned, and spread costly seats for them on ground
festively prepared with green leaves, Dalbergia flowers, and
so forth. The Brahmans being seated, he filled gold and
silver dishes with the best of milk-porridge compounded with
ghee, honey, and treacle ; and covering these dishes with others,
made likewise of gold and silver, he gave the Brahmans to
eat. And not only with food, but with other gifts, such as
new garments, tawny cows, and so forth, he satisfied them
completely. And when their every desire had been satisfied,
he told them the dream and asked them what would come
of it.

“ Be not anxious, great king!” said the Brahmans; “a
child has planted itself in the womb of your queen, and it is
a male child and not a female. You will have a son. And
he, if he continue to live the household life, will become a
Universal Monarch; but if he leave the household life and
retire from the world, he will become a Buddha, and roll
back the clouds .of sin and folly of this world.”

Now the instant the Future Buddha was conceived in the
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womb of his mother, all the ten thousand worlds suddenly
quaked, quivered, and shook. And the Thirty-two Prog-
nostics appeared, as follows: an immeasurable light spread
through ten thousand worlds ; the blind recovered their sight,
as if from desire to see this his glory ; the deaf received their
hearing ; the dumb talked; the hunchbacked became straight
of body; the lame recovered the power to walk ; all those in
bonds were freed from their bonds and chains; the fires went
out in all the hells; the hunger and thirst of the Manes was
stilled ; wild animals lost their timidity ; diseases ceased among
men; all mortals became mild-spoken; horses neighed and ele-
phants trumpeted in a manner sweet to the ear; all musical
instruments gave forth their notes without being played upon ;
bracelets and other ornaments jingled ; in all quarters of the
heavens the weather became fair; a mild, cool breeze began
to blow, very refreshing to men; rain fell out of season;
water burst forth from the earth and flowed in streams; the
birds ceased flying through the air; the rivers checked their
flowing ; in the mighty ocean the water became sweet; the
ground became everywhere covered with lotuses of the five
different colors; all flowers bloomed, both those on land and
those that grow in the water; trunk-lotuses bloomed on the
trunks of trees, branch-lotuses on the branches, and vine-
lotuses on the vines; on the ground, stalk-lotuses, as they
are called, burst through the overlying rocks and came up by
sevens; in the sky were produced others, called hanging-
lotuses; a shower of flowers fell all about; celestial music
was heard to play in the sky; and the whole ten thousand
worlds became one mass of garlands of the utmost possible
magnificence, with waving chowries, and saturated with the
incense-like fragrance of flowers, and resembled a bouquet of
flowers sent whirling through the air, or a closely woven
wreath, or a superbly decorated altar of flowers.
, From the time the Future Buddha was thus conceived,
four angels with swords in their hands kept guard, to ward
off all harm from both the Future Buddha and the Future
Buddha’s mother. No lustful thought sprang up in the
mind of the Future Buddha’s mother; having reached the
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pinnacle of good fortune and of glory, she felt comfortable
and well, and experienced no exhaustion of body. And
within her womb she could distinguish the Future Buddha,
like a white thread passed through a transparent jewel.
And whereas a womb that has been occupied by a Future
Buddha is like the shrine of a temple, and can never be
occupied or used again, therefore it was that the mother of
the Future Buddha died when he was seven days old, and
was reborn in the Tusita heaven.

Now other women sometimes fall short of and sometimes
run over the term of ten lunar months, and then bring forth
either sitting or lying down; but not so the mother of a
Future Buddha. She carries the Future Buddha in her womb
for just ten months, and then brings forth while standing up.
This is a characteristic of the mother of a Future Buddha.
So also queen Maha-Maya carried the Future Buddba in her
womb, as it were oil in a vessel, for ten months; and being
then far gone with child, she grew desirous of going home
to her relatives, and said to king Suddhodana, —

«Sire, I should like to visit my kinsfolk in their city
Devadaha.”

«So be it,” said the king; and from Kapilavatthu to the
city of Devadaha he had the road made even, and garnished
it with plantain-trees set in pots, and with banners, and
streamers; and, seating the queen in a golden palanquin
borne by a thousand of his courtiers, he sent her away in
great pomp.

Now between the two cities, and belonging to the inhabi-
tants of both, there was a pleasure-grove of sal-trees, called
Lumbini Grove. And at this particular time this grove was
one mass of flowers from the ground to the topmost branches,
while amongst the branches and flowers hummed swarms of
bees of the five different colors, and flocks of various kinds of
birds flew about warbling sweetly. Throughout the whole
of Lumbini Grove the scene resembled the Cittalata Grove in
Indra’s paradise, or the magnificently decorated banqueting
pavilion of some potent king.

When the queen beheld it she became desirous of disport-
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ing herself therein, and the courtiers therefore took her into
it. And going to the foot of the monarch sal-tree of the
grove, she wished to take hold of one of its branches. And
the sal-tree branch, like the tip of a well-steamed reed, bent
itself down within reach of the queen’s hand. Then she
reached out her hand, and seized hold of the branch, and
immediately her pains came upon her. Thereupon the peo-
ple hung a curtain about her, and retired. So her delivery
took place while she was standing up, and keeping fast hold
of the sal-tree branch.

At that very moment came four pure-minded Maha-
Brahma angels bearing a golden net; and, receiving the
Future Buddha on this golden net, they placed him before
his mother and said, —

“ Rejoice, O queen! A mighty son has been born to

you.”
Now other mortals on issuing from the maternal womb
are smeared with disagreeable, impure matter; but not so
the Future Buddha. He issued from his mother’s womb like
a preacher descending from his preaching-seat, or a man com-
ing down a stair, stretching out both hands and both feet,
unsmeared by any impurity from his mother’s womb, and
flashing pure and spotless, like a jewel thrown upon a vesture
of Benares cloth. Notwithstanding this, for the sake of hon-
oring the Future Buddha and his mother, there came two
streams of water from the sky, and refreshed the Future
Buddha and his mother.

Then the Brahma angels, after receiving him on their
golden net, delivered him to the four guardian angels, who
received him from their hands on a rug which was made of
the skins of black antelopes, and was soft to the touch, being
such as is used on state occasions; and the guardian angels
delivered him to men who received him on a coil of fine
cloth; and the men let him out of their hands on the ground,
where he stood and faced the east. There, before him, lay
many thousands of worlds, like a great open court; and in
them, gods and men, making offerings to him of perfumes,
garlands, and so on, were saying, —
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“ Great Being! There is none your equal, much less
your superior.”

When be had in this manner surveyed the four cardinal
points, and the four intermediate ones, and the zenith, and
the nadir, in short, all the ten directions in order, and had
nowhere discovered his equal, he exclaimed, * This is the
best direction,” and strode forward seven paces, followed by
Maha-Brahma holding over him the white umbrella, Suyama
bearing the fan, and other divinities having the other sym-
bols of royalty in their hands. Then, at the seventh stride,
he halted, and with a noble voice, he shouted the shout of
victory, beginning, —

¢ The chief am I in all the world.”

Now in three of his existences did the Future Buddha
utter words immédiately on issuing from his mother’s womb:
namely, in his existence as Mahosadha ; in his existence as
Vessantara ; and in this existence.

As respects his existence as Mahosadha, it is related that
just as he was issuing from his mother’s womb, Sakka, the
king of the gods, came and placed in his hand some choice
sandal-wood, and departed. And he closed his fist upon it,
and issued forth.

“ My child,” said his mother, * what is it you bring with
you in your hand?”

¢ Medicine, mother,” said he.

Accordingly, as he was born with medicine in his hand,
they gave him the name of Osadha-Daraka [Medicine-Child].
Then they took the medicine, and placed it in an earthenware
jar; and it was a sovereign remedy to heal all the blind, the
deaf, and other afflicted persons who came to it. So the say-
ing sprang up, **This is a great medicine, this is a great
medicine!” And thus he received the name of Mahosadha
[Great Medicine-Man].

Again, in the Vessantara existence, as he was issuing
from his mother’s womb, he stretched out his right hand, and
said, —

‘- Pray, mother, is there anything in the house? I want
‘to give alms.”
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Then, after he had completely issued forth, his mother
said, —

“It’s a wealthy family, my son, into which you are born ;
and putting his hand in her own, she had them place in his a
purse containing a thousand pieces of money.

Lastly, in this birth he shouted the shout of victory above-
mentioned.

Thus in three of his existences did the Future Buddha
utter words immediately on issuing from his mother’s womb.
And just as at the moment of his conception, so also at the
moment of his birth appeared the Thirty-two Prognostics.

Now at the very time that our Future Buddha was born
in Lumbini Grove there also came into existence the mother
of Rahula, and Channa the courtier, Kaludayi the courtier,
Kanthaka the king of horses, the Great Bo-tree, and the four
urns full of treasure. Of these last, one was a quarter of a
league in extent, another a half-league, the third three quar-
ters of a league, and the fourth a league. These seven! are
called the Connate Ones.

Then the inhabitants of both cities took the Future
Buddha, and carried him to Kapilavatthu.

§ 5. THE YOUNG GOTAMID PRINCE.
Translated from the Introduction to the Jataka (i.541).

ON this same day the happy and delighted hosts of the
Heaven of the Thirty-three held a celebration, waving their
cloaks and giving other signs of joy, because to king Suddho-
dana in Kapilavatthu had been born a son who should sit at
the foot of the Bo-tree, and become a Buddha.

Now it came to pass at that time that an ascetic named
Kaladevala, who was an intimate friend of king Suddhodana,
and practised in the eight stages of meditation, went, after

1 In making up this number the Future Buddha is to be counted as
number 1, and the four urns of treasure together as number 7.
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his daily meal, to the Heaven of the Thirty-three to take
his noon-day rest. And as he was sitting there resting, he
noticed these gods, and said, —

“ Why do you frolic so joyously? Let me too know the
reason.”

% Sir,” replied the gods, * it is because a son has been born
to king Suddhodana, who shall sit at the foot of the Bo-tree,
and become a Buddha, and cause the Wheel of the Doctrine
to roll; in him we shall be permitted to behold the infi-
nite and masterful ease of a Buddha, and shall hear the
Doctrine.”

On hearing this, the ascetic descended from the world of
the gods in haste, and entered the dwelling of the king; and
having seated himself on the seat assigned to him, he said, —

“ Great king, I hear that a son has been born to you. I
would see him.”

Then the king had the prince magnificently dressed, and
brought in, and carried up to do reverence to the ascetic.
But the feet of the Future Buddha turned and planted them-
selves in the matted locks of the ascetic. For in that birth
there was no one worthy of the Future Buddha’s reverence ;
and if these ignorant people had succeeded in causing the
Future Buddha to bow, the head of the ascetic would have
split in seven pieces.

“It is not meet that I compass my own death,” thought
the ascetic, and rose from his seat, and with joined hands did
reverence to the Future Buddha. And when the king had
seen this wonder, he also did reverence to his son.

Now the ascetic could look backward into the past for
forty world-cycles, and forward into the future for forty
world-cycles, —in all, eighty world-cycles. And, noting on
the person of the Future Buddha all the lucky marks and
characteristics, he began to reflect and consider whether or
not they prophesied his Buddhaship. And perceiving that
undoubtedly he would become a Buddha, he thought to him-
self, “ What a marvellous personage he is! "’ and smiled.

Next he considered in his mind whether he would live to
see him attain the Buddhaship; and he perceived that he was

A
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not to have that opportunity. For he would die before that
time, and be reborn in the formless mode of existence, where
it would be out of the power of even a hundred or a thousand
Buddhas to come and enlighten him. And he thought, «It
will not be mine to behold this so marvellous a personage
when he has become a Buddha. My loss, alas, will be great,”
and wept.

The people noticed his behavior, and said to him, —

“ Our good father smiled but a moment ago, and now has
begun to weep. Reverend sir, is any misfortune to happen
to our young master?”

“ No misfortune is to happen to him. He will become a
Buddha without any manner of doubt.”

« Then why did you weep?”

“I wept at the thought of my own great loss ; for, alas,
I am not to have an opportunity of seeing this marvellous
person after he has become a Buddha.”

Next he considered in his mind whether or not any of
his relatives were to have the opportunity ; and he saw that
his sister’s child Nalaka was to have it. And he went to his
sister’s house, and inquired, —

* Where is your son Nalaka?”

«“ Good father, he is in the house.”

¢ Call him hither.”

« My child,” said he to the lad when he had come, “a son
has been born in the family of Suddhodana the king, who is
the coming Buddha. Thirty-five years from now he will be-
come a Buddha, and you will have an opportunity of seeing
him. Retire from the world this very day.”

And the child did so, although he belonged to a family
possessing eight hundred and seventy millions of treasure;
for he thought, «“ My uncle would not lay such a command
upon me for any trifling reason.” Sending to the bazaar, he
procured some yellow garments, and an earthenware bowl,
and cut off his hair and his beard, and put on the yellow
garments. And stretching out his joined hands in the direc-
tion of the Future Buddha, he said, ¢ I retire from the world
to follow earth’s greatest being.” Then he prostrated him-
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self, so that he touched the ground with the fivefold contact.
Having thus done reverence, he placed the bowl in his scrip,
slung the latter over his shoulder, and going to the Himalaya
Mountains, he there performed the duties of a monk.

And after the Great Being had achieved the absolute and
supreme wisdom, Nalaka came to him, and had him prescribe
the Nalaka course of conduct! Then, returning to the
Himalaya Mountains, he attained to saintship, and adopted
that excellent course. And keeping alive for seven months
more, and being at the time near a certain Gold Hill, he
passed out of existence by that final extinction in which
none of the elements of being remain.

Now on the fifth day they bathed the Future Buddha’s
head, saying, « We will perform the rite of choosing a name
for him.” And they prepared the royal palace by anointing
it with four kinds of perfumes, and by scattering Dalbergia
blossoms and other flowers, five sorts in all. And making
some porridge of whole rice-grains boiled in milk, they
invited one hundred and eight Brahmans, men who had
mastered the three Vedas. And having seated these Brah-
mans in the royal palace, and fed them with delicate food,
and showed them every attention, they asked them to observe
the marks and characteristics of the Future Buddha’s person,
and to prophesy his fortune.

Among the hundred and eight, —

270. ¢ Rama, Dhaja, Lakkhana, also Manti,
Kondaiifia, Bhoja, Suyima, Sudatta,
These Brahmans eight were there with senses six subdued ;
They from the magic books disclosed his fortune.”

These eight Brahmans were the fortune-tellers, being the
same? who had interpreted the dream of the night of the

1 The Nalaka course of conduct is given in the Nilaka Sutta of the
Sutta-Nipata, and consists of a number of precepts for leading the holy
life.

? See p. 43. They presumably were the spokesmen for the sixty-
four, as here for the one hundred and eight.
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conception. Seven of these raised two fingers each, and
gave a double interpretation, saying, “ If a man possessing
such marks and characteristics continue in the household
life, he becomes a Universal Monarch ; if he retire from the
world, he becomes a Buddha.” And then they set forth all
the glory of a Universal Monarch.

But the youngest of them all, a youth whose clan-name
was Kondaiifia, after examining the splendid set of marks
and characteristics on the person of the Future Buddha,
raised only one finger, and gave but a single interpretation,
saying, * There is here naught to make him stay in the house-
hold life. He will most undoubtedly become a Buddha, and
remove the veil of ignorance and folly from the world.” For
this Kondafifia was one who had made an earnest wish under
former Buddhas, and was now in his last existence. There-
fore it was that he outstripped the other seven in knowledge,
and saw but one future; inasmuch as a person possessed of
such marks and characteristics would never stay in the house-
hold life, but would undoubtedly become a Buddha. So he
raised only one finger, and gave that interpretation.

Then the seven Brahmans went home and said to their
sons, “ Children, we are old, but whether we ourselves are
alive or not when the son of Suddhodana the king shall
attain omniscience, you, at least, should then retire from the
world under his dispensation.” |

And after these seven persons had lived out their term
of life they passed away according to their deeds; but
Kondaiifia, being younger, was still alive and hale. And |
when the Great Being, after making the great retirement in
pursuit of wisdom, had arrived at Uruvela in his progress
from place to place, he thought: “ How pleasant indeed
is this spot! How suitable for the struggles of a young
man desirous of struggling!” and took up his abode there.
Kondafifia heard the news that the Great Being had retired ‘
from the world, and drawing near to the sons of those seven
Brahmans, he spoke to them as follows: —

«I hear that prince Siddhattha has retired from the world.
Now he will unquestionably become a Buddha, and if your
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fathers were alive they would follow after him this very day.
If you also would like to retire from the world, come with
me. I mean to follow after that man in his retirement from
the world.”

But they could not all agree; and three of them did not
retire from the world. But the remaining four did so, and
made the Brahman Kondaiifia their chief. And these five
persons became known as the * Band of Five Elders.”

Then said the king, « What shall my son see to make him
retire from the world ?”

* The four signs.”

* What four?”

« A decrepit old man, a diseased man, a dead man, and a
monk.”

“ From this time forth,” said the king, * let no such per-
sons be allowed to come near my son. It will never do for
my son to become a Buddha. What I would wish to see is
my son exercising sovereign rule and authority over the four
great continents and the two thousand attendant isles, and
walking through the heavens surrounded by a retinue thirty-
six leagues in circumference.” And when he had so spoken
be placed guards for a distance of a quarter of a league in
each of the four directions, in order that none of these four
kinds of men might come within sight of his son.

On this same day, also, eighty thousand clansmen assem-
bled together in the festival-hall, and each dedicated a son,
saying, —

“ Whether the young prince become a Buddha or a king,
we will each one give a son: so that if he become a Buddha,
he shall be followed and surrounded by monks of the warrior
caste; and if he become a king, by nobles of the warrior
caste.”

And the king procured nurses for the Future Buddha, —
women of fine figure, and free from all blemish. And so the
Future Buddha began to grow, surrounded by an immense
retinue, and in great splendor.

Now on a certain day the king celebrated the Sowing
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Festival, as it was called. On that day they used to decorate
the whole city, so that it looked like a palace of the gods;
and all the slaves and other servants would put on new
tunics ; and, perfumed and garlanded, they would assemble
together at the king’s palace, where a thousand plows were
yoked for the royal plowing.

On this occasion there were one hundred and eight
plows, all save one ornamented with silver, as were also the
reins for the oxen and the cross-bars of the plows. But the
plow that was held by the king was ornamented with red
gold, as also the horns, the reins, and the goads for the
oxen. And the king issued forth with a large retinue,
taking his son along with him. And in the field where
the plowing was to be done was a solitary rose-apple tree of
thick foliage and dense shade. Underneath this tree the
king had a couch placed for the young prince, and spread
over his head a canopy that was studded with gold stars ; and
he surrounded him with a screen, and appointed those that
should watch by him; and then, decked with all his orna-
ments and surrounded by his courtiers, he proceeded to the
place where they were to plow. On arriving there, the king
took the gold plow, and the courtiers took the silver plows, —
one hundred and eight save one, and the farmers the other
plows; and then all plowed forward and back. The king
went from the hither side to the farther side, and from the
farther side back again; and the pomp and magnificence of
the festival was at its climax.

Now the nurses who were sitting about the Future
Buddha came out from behind the screen to behold the
royal magnificence. And the Future Buddha, looking hither
and thither and seeing no one, arose in baste and sat him
down cross-legged, and mastering his inspirations and his
expirations, entered on the first trance. The nurses de-
layed a little, being detained by the abundance of good
things to eat. And the shadows of the other trees passed
over to the east, but the shadow of the rose-apple tree
remained steadily circular. Suddenly the nurses remem-
bered that they had left their young master alone; and



14 587] § 5. ZThe Young Golamid Prince. 55

raising the screen, they entered and saw the Future Buddha
sitting cross-legged on the couch, and also noticed the mira-
cle of the shadow. Then they went and announced to the
king, —

« Sire, thus and so is the prince sitting; and the shadows
of the other trees have passed over to the east, but the
shadow of the rose-apple tree remains steadily circular.”

And the king came in haste, and seeing the miracle, he
did obeisance to his son, saying, *This, dear child, is my
second obeisance.”

And thus, in due course, the Future Buddha attained to
the age of sixteen years. And the king built three palaces for
the Future Buddha, suited to the three seasons, — one of nine
stories, another of seven stories, and another of five stories.
And he provided him with forty thousand dancing girls.
And the Future Buddha, with his gayly dressed dancers, was
like a god surrounded by hosts of houris; and attended by
musical instruments that sounded of themselves, and in
the enjoyment of great magnificence, he lived, as the seasons
changed, in each of these three palaces. And the mother of
Rahula was his principal queen.

Now while he was thus enjoying great splendor, one
day there arose the following discussion among his rela-
tives: —

« Siddhattha is wholly given over to pleasure, and is not
training himself in any manly art. What could he do if war
were to occur?”

The king sent for the Future Buddha, and said, —

. “My child, your relatives are saying that you are not
training yourself, but are wholly given over to pleasure.
Now what do you think we had best do?”

«Sire, I do not need to train myself. Let the crier go
about the city beating the drum, to announce that I will
show my proficiency. On the seventh day from now I will
show my proficiency to my relatives.” )

The king did so. And the Future Buddha assembled to-
gether bowmen that could shoot like lightning and at a hair’s-
breadth; and in the midst of the populace, and before his
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kinsfolk, he exhibited a twelvefold skill, such as none of the
other bowmen could equal. All of which is to be understood
after the manner related in the Sarabhaiiga Birth-Story. So
the assembly of his kinsfolk doubted him no longer.

§ 6. THE GREAT RETIREMENT.
Translated from the Introduction to the Jataka (i.588).

Now on a certain day the Future Buddha wished to
go to the park, and told his charioteer to make ready the
chariot. Accordingly the man brought out a sumptuous and
elegant chariot, and adorning it richly, he harnessed to it
four state-horses of the Sindhava breed, as white as the petals
of the white lotus, and announced to the Future Buddha
that everything was ready. And the Future Buddha mounted
the chariot, which was like to a palace of the gods, and pro-
ceeded towards the park.

“ The time for the enlightenment of prince Siddhattha
draweth nigh,” thought the gods; *“we must show him a
sign:” and they changed one of their number into a decrepit
old man, broken-toothed, gray-haired, crooked and bent of
body, leaning on a staff, and trembling, and showed him to
the Future Buddha, but so that only he and the charioteer
saw him.

Then said the Future Buddha to the charioteer, in the
manner related in the Mahapadana, —

« Friend, pray, who is this man? Even his hair is not
like that of other men.” And when he heard the answer, he
said, “ Shame on birth, since to every one that is born old age
must come.” And agitated in heart, he thereupon returned
and ascended his palace.

“ Why has my son returned so quickly?” asked the
king.

«Sire, he has seen an old man,’

’

was the reply; *and
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because he has seen an old man, he is about to retire from
the world.”

“Do you want to kill me, that you say such things?
Quickly get ready some plays to be performed before my
son. If we can but get him to enjoying pleasure, he will
cease to think of retiring from the world.” Then the king
extended the guard to half a league in each direction.

Again, on a certain day, as the Future Buddha was going
to the park, he saw a diseased man whom the gods had fash-
ioned ; and having again made inquiry, he returned, agitated
in heart, and ascended his palace.

And the king made the same inquiry and gave the same
orders as before ; and again extending the guard, placed them
for three quarters of a league around.

And again on a certain day, as the Future Buddha was
going to the park, he saw a dead man whom the gods had
fashioned ; and having again made inquiry, he returned, agi-
tated in heart, and ascended his palace.

And the king made the same inquiry and gave the same
orders as before; and again extending the guard, placed
them for a league around.

And again on a certain day, as the Future Buddha was
going to the park, he saw a monk, carefully and decently
clad, whom the gods had fashioned ; and he asked his char-
ioteer, * Pray, who is this man?”

Now although there was no Buddha in the world, and
the charioteer had no knowledge of either monks or their
good qualities, yet by the power of the gods he was inspired
to say, “Sire, this is one who has retired from the world;”
and he thereupon proceeded to sound the praises of retire-
ment from the world. The thought of retiring from the
world was a pleasing one to the Future Buddha, and this
day he went on until he came to the park. The repeaters of
the Digha,! however, say that he went to the park after
having seen all the Four Signs on one and the same day.

When he had disported himself there throughout the day,

1 Digha-Nikaya: see General Introduction.
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and had bathed in the royal pleasure-tank, he went at sunset
and sat down on the royal resting-stone with the intention of
adorning himself. Then gathered around him his attendants
with diverse-colored cloths, many kinds and styles of orna-
ments, and with garlands, perfumes, and ointments. At that
instant the throne on which Sakka was sitting grew hot.
And Sakka, considering who it could be that was desirous of
dislodging him, perceived that it was the time of the adorn-
ment of a Future Buddha. And addressing Vissakamma, he
said, —

“ My good Vissakamma, to-night, in the middle watch,
prince Siddhattha will go forth on the Great Retirement,
and this is his last adorning of himself. Go to the park, and
adorn that eminent man with celestial ornaments.”

“ Very well,” said Vissakamma, in assent; and came on
the instant, by his superhuman power, into the presence of
the Future Buddha. And assuming the guise of a barber, he
took from the real barber the turban-cloth, and began to wind
it round the Future Buddha’s head; but as soon as the
Future Buddha felt the touch of his hand, he knew that it
was no man, but a god.

Now once round his head took up a thousand cloths, and
the fold was like to a circlet of precious stones; the second
time round took another thousan@ cloths, and so on, until
ten times round had taken up ten thousand cloths. Now let
no one think, * How was it .possible to use so many cloths
on one small head?” for the very largest of them all had
only the size of a s@ma-creeper blossom, and the others that
of kutumbaka flowers. Thus the Future Buddha’s head
resembled a kuyyaka blossom twisted about with lotus
filaments.

And having adorned himself with great richness, — while
adepts in different kinds of tabors and tom-toms were show-
ing their skill, and Brahmans with cries of victory and joy,
and bards and poets with propitious words and shouts of
praise saluted him,—he mounted his superbly decorated

chariot.
At this juncture, Suddhodana the king, having heard that
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the mother of Rahula had brought forth a son, sent a messen-
ger, saying, “ Announce the glad news to my son.”

On hearing the message, the Future Buddha said, “ An
impediment [rahula] has been born; a fetter has been
born.”

“What did my son say?” questioned the king; and
when he had heard the answer, he said, “ My grandson’s
name shall be prince Rahula from this very day.”

But the Future Buddha in his splendid chariot entered
the city with a pomp and magnificence of glory that enrap-
tured all minds. At the same moment Kisd Gotami, a vir-

of the warrior caste, ascended to the roof of her palace,
and beheld the beauty and majesty of the Future Buddha, as
he circumambulated the city; and in her pleasure and satis-
faction at the sight, she burst forth into this song of joy:—

271. ¢¢Full happy now that mother is,
Full happy now that father is,
Full happy now that woman is,
‘Who owns this lord so glorious!”

On hearing this, the Future Buddha thought, “In be-
holding a handsome figure the heart of a mother attains
Nirvana, the heart of a father attains Nirvana, the heart of
a wife attains Nirvana. This is what she says. But wherein
does Nirvana consist?”’ And to him, whose mind was al-
ready averse to passion, the answer came: *“ When the fire
of lust is extinct, that is Nirvana; when the fires of hatred
and infatuation are extinct, that is Nirvana; when pride,
false belief, and all other passions and torments are extinct,
that is Nirvana. She has taught me a good lesson. Certainly,
Nirvana is what I am looking for. It behooves me this very
day to quit the household life, and to retire from the world in
quest of Nirvana.! I will send this lady a teacher’s fee.” And

1 The Future Buddha puns upon the word « happy ” in Kis& Gotami’s
verses. The word in Pali is nibbuta, and is in form a past passive partici-
ple of a verb which perhaps does not occurin Pili in any finite form, but
which appears in Sanskrit as nirvr. Now there is a Pali verb of which
the third person singular present indicative is nibbdyati, and from this
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loosening from his neck a pearl necklace worth a hundred
thousand pieces of money, he sent it to Kisa Gotami. And
great was her satisfaction at this, for she thought, « Prince
Siddhattha has fallen in love with me, and has sent me a
present.”

And the Future Buddha entered his palace in great splen-
dor, and lay on his couch of state. And straightway richly
dressed women, skilled in all manner of dance and song, and
beautiful as celestial nymphs, gathered about him with all
kinds of musical instruments, and with dance, song, and
music they endeavored to please him. But the Future
Buddha'’s aversion to passion did not allow him to take pleas-
ure in the spectacle, and he fell into a brief slumber. And
the women, exclaiming, ¢ He for whose sake we should per-
form has fallen asleep. Of what use is it to weary ourselves
any longer?” threw their various instruments on the ground,
and lay down. And the lamps fed with sweet-smelling oil
continued to burn. And the Future Buddha awoke, and
seating himself cross-legged on his couch, perceived these
women lying asleep, with their musical instruments scattered
about them on the floor, —some with their bodies wet with
trickling phlegm and spittle ; some grinding their teeth, and
muttering and talking in their sleep; some with their mouths
open ; and some with their dress fallen apart so ‘as plainly to

verb is formed the verbal noun nibbana (Sanskrit, Nirvdna). Nibbuta
is constantly made to do duty as past passive participle to this verb, so
that what would be the true form (nibbdata) is never found. The Future
Buddha therefore puns when he pretends that Kisa Gotami was using
nibbuta as the participle of nibbdyati, and was urging him to Nirvana.

The verb nibbayati means *to be extinguished,” as the flame of a
candle; and, when used as a metaphysical term, refers to the fires of
lust, desire, etc. And as when fire is extinguished coolness results (a
consummation devoutly to be wished in a hot climate like India), the
verb acquires the further meaning of “be assuaged,” “become happy.”
And in like manner the verbal noun Nirvana (in Pali nibbdna), meaning
both literally and metaphorically “becoming extinguished,” comes to
stand for the summum bonum.

I add a retranslation of the passage, to show the punning mean-
ings given by the Future Buddha to the words, nibbuta, nibbdyati, and
Nirvana : —
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disclose their loathsome nakedness. This great alteration in
their appearance still further increased his aversion for sen-
sual pleasures. To him that magnificent apartment, as splen-
did as the palace of Sakka, began to seem like a cemetery
filled with dead bodies impaled and left to rot; and the three
modes of existence appeared like houses all ablaze. And
breathing forth the solemn utterance, “ How oppressive and
stifling is it all!” his mind turned ardently to retiring from
the world. “It behooves me to go forth on the Great Re-
tirement this very day,” said he; and he arose from his couch,
and coming near the door, called out, —
“Who’s there ?”

“Master, it is I, Channa,” replied the courtier who had
been sleeping with his head on the threshold.!

“I wish to go forth on the Great Retirement to-day.
Saddle a horse for me.”

“Yes, sire.” And taking saddle and bridle with him, the
courtier started for the stable. There, by the light of lamps
fed with sweetsmelling oils, he perceived the mighty steed
Kanthaka in his pleasant quarters, under a canopy of cloth
beautified with a pattern of jasmine flowers. ¢ This is the

“Nirvana hath that mother gained,
Nirvana hath that father gained,
Nirvana hath that woman gained,
‘Who owns this lord so glorious!”

On hearing this, the Future Buddha thought, “In beholding a hand-
some form the heart of a mother is made happy (nibbdyati), the heart of
a father is made happy, the heart of a wife is made happy. This is what
she says. But wherein does happiness (nibbuta) consist?” And to him
whose mind was already averse to passion, the answer came: ¢ When
the fire of lust is assuaged (nibbuta), that is happiness (nibbuta); when
the fires of hatred and infatuation are assuaged, that is happiness; when
pride, false belief, and all other passions and torments are assuaged, that
is happiness. She has taught me a good lesson. Certainly, happiness
(Nirvana) is what I am looking for. It behooves me this very day to quit
the household life and to retire from the world in quest of happiness.
I will send this lady a teacher’s fee.”

1 In India it is customary to hang doors at the height of about two
feet from the ground for the sake of coolness and ventilation. The thresh-
old is thus exposed even when the door is shut.
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one for me to saddle to-day,” thought he; and he saddled
Kanthaka.

« He is drawing the girth very tight,” thought Kanthaka,
whilst he was being saddled; ¢ it is not at all as on other
days, when I am saddled for rides in the park and the like.
It must be that to-day my master wishes to issue forth on the
Great Retirement.” And in his delight he neighed a loud
neigh. And that neigh would have spread through the
whole town, had not the gods stopped the sound, and suffered
no one to hear it.

Now the Future Buddha, after he had sent Channa on
his errand, thought to himself, “I will take just one look at
my son;” and, rising from the couch on which he was sit-
ting, he went to the suite of apartments occupied by the
mother of Rahula, and opened the door of her chamber.
Within the chamber was burning a lamp fed with sweet-
smelling oil, and the mother of Rahula lay sleeping on a
couch strewn deep with jasmine and other flowers, her hand
resting on the head of her son. When the Future Buddha
reached the threshold, he paused, and gazed at the two from
where he stood.

«“If I were to raise my wife’s hand from off the child’s
head, and take him up, she would awake, and thus prevent my
departure. I will first become a Buddha, and then come back
and see my son.” So saying, he descended from the palace.

Now that which is said in the Jataka Commentary, ¢ At that
time Rahula was seven days old,” is not found in the other com-
mentaries. Therefore the account above given is to be accepted.

When the Future Buddha had thus descended from the
palace, he came near to his horse, and said, —

“ My dear Kanthaka, save me now this one night; and
then, when thanks to you I have become a Buddha, I will
save the world of godsand men.” And thereupon he vaulted
upon Kanthaka’s back.

Now Kanthaka was eighteen cubits long from his neck to
his tail, and of corresponding height; he was strong and
swift, and white all over like a polished conchshell. If he
neighed or stamped, the sound was so loud as to spread
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through the whole city; therefore the gods exerted their
power, and muffled the sound of his neighing, so that no one
heard it; and at every step he took they placed the palms of
their hands under his feet.

The Future Buddha rode on the mighty back of the
mighty steed, made Channa hold on by the tail, and so
arrived at midnight at the great gate of the city.

Now the king, in order that the Future Buddha should
not at any time go out of the city without his knowledge,
had caused each of the two leaves of the gate to be made so
heavy as toneed a thousand men to move it. But the Future
Buddha had a vigor and a strength that was equal, when
reckoned in elephant-power, to the strength of ten thousand
million elephants, and, reckoned in man-power, to the strength
of a hundred thousand million men.

“If,” thought he, “ the gate does not open, I will straight-
way grip tight hold of Kanthaka with my thighs, and, seated
as I am on Kanthaka’s back, and with Channa holding on
by the tail, I will leap up and carry them both with me over
the wall, although its height be eighteen cubits.”

«If,” thought Channa, “the gate is not opened, I will
place my master on my shoulder, and tucking Kanthaka
under my arm by passing my right hand round him and
under his belly, I will leap up and carry them both with me
over the wall.”

«If,” thought Kanthaka, *“the gate is not opened, with
my master seated as he is on my back, and with Channa
holding on by my tail, I will leap up and carry them both
with me over the wall.” '

Now if the gate had not opened, verily one or another of
these three persons would have accomplished that whereof he
thought ; but the divinity that inhabited the gate opened it
for them.

At this moment came Mara,! with the intention of per-

1 The Buddhists recognize no real devil. Mara, the ruler of the
sixth and highest heaven of sensual pleasure, approaches the nearest
to our Satan. He stands for the pleasures of sense, and hence is The
Buddha’s natural enemy.
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suading the Future Buddha to turn back; and standing in
the air, he said, —

“Sir, go not forth! For on the seventh day from now
the wheel of empire will appear to you, and you shall rule
over the four great continents and their two thousand attend-
ant isles. Sir, turn back!”

“Who are you?”

“] am Vasavatti.”

« Mara, I knew that the wheel of empire was on the
point of appearing to me; but I do not wish for sovereignty.
I am about to cause the ten thousand worlds to thunder with
my becoming a Buddha.”

«I shall catch you,” thought Mara, “ the very first time
you have a lustful, malicious, or unkind thought.” And,
like an ever-present shadow, he followed after, ever on the
watch for some slip.

Thus the Future Buddha, casting away with indifference
a universal sovereignty already in his grasp, — spewing it out
as if it were but phlegm, — departed from the city in great
splendor on the full-moon day of the month Asalhi,! when
the moon was in Libra. And when he had gone out from
the city, he became desirous of looking back at it; but no
sooner had the thought arisen in his mind, than the broad
earth, seeming to fear lest the Great Being might neglect to
perform the act of looking back, split and turned round like
a potter’s wheel.? When the Future Buddha had stood a
while facing the city and gazing upon it, and had indicated
in that place the spot for the *“Shrine of the Turning Back of
Kanthaka,” he turned Kanthaka in the direction in which he
meant to go, and proceeded on his way in great honor and
exceeding glory.

For they say the deities bore sixty thousand torches in
front of him, and sixty thousand behind him, and sixty

1 About the first of July.

3 I think the conception here is that a round portion of the earth,
on which the Future Buddha stood, turned around like a modern rail-
road turn-table, thus detaching itself from the rest and turning the
Future Buddha with it.
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thousand on the right hand, and sixty thousand on the left
bhand. Other deities, standing on the rim of the world, bore
torches past all numbering ; and still other deities, as well as
serpents and birds, accompanied him, and did him homage
with heavenly perfumes, garlands, sandal-wood powder, and
incense. And the sky was as full of coral flowers as it is of
pouring water at the height of the rainy season. Celestial
choruses were heard; and on every side bands of music
played, some of eight instruments, and some of sixty, —
sixty-eight hundred thousand instruments in all. It was
as when the storm-clouds thunder on the sea, or when the
ocean roars against the Yugandhara rocks.

Advancing in this glory, the Future Buddha in one night
passed through three kingdoms, and at the end of thirty
leagues he came to the river named Anoma.

But was this as far as the horse could go? Certainly not.
For he was able to travel round the world from end to end,
as it were round the rim of a wheel lying on its hub, and yet
get back before breakfast and eat the food prepared for him.
But on this occasion the fragrant garlands and other offer-
ings which the gods and the serpents and the birds threw
down upon him from the sky buried him up to his haunches;
and as he was obliged to drag his body and cut his way
through the tangled mass, he was greatly delayed. Hence
it was that he went only thirty leagues.

And the Future Buddha, stopping on the river-bank, said
to Channa, —

“ What is the name of this river?”

«Sire, its name is Anoma [Illustrious].”

« And my retirement from the world shall also be called
Anoma,” replied the Future Buddha. Saying this, he gave
the signal to his horse with his heel ; and the horse sprang
over the river, which had a breadth of eight usabhas,! and
landed on the opposite bank. And the Future Buddha, dis-
mounting and standing on the sandy beach that stretched
away like a sheet of silver, said to Channa, —

1 An usabha is 140 cubits.
S
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“ My good Channa, take these ornaments and Kanthaka
and go home. I am about to retire from the world.”

« Sire, I also will retire from the world.”

Three times the Future Buddha refused him, saying, “ It
is not for you to retire from the world. Go now!” and
made him take the ornaments and Kanthaka.

Next he thought, * These locks of mine are not suited to
a monk ; but there is no one fit to cut the hair of a Future
Buddha. Therefore I will cut them off myself with my
sword.” And grasping a simitar with his right hand, he
seized. his top-knot with his left hand, and cut it off, together
with the diadem. His hair thus became two finger-breadths
in length, and curling to the right, lay close to his head. As
long as he lived it remained of that length, and the beard
was proportionate. And never again did he have to cut
either hair or beard.

Then the Future Buddha seized hold of his top-knot and
diadem, and threw them into the air, saying, —

“If I am to become a Buddha, let them stay in the sky ;
but if not, let them fall to the ground.”

The top-knot and jewelled turban mounted for a distance
of a league into the air, and there came to a stop. And
Sakka, the king of the gods, perceiving them with his divine
eye, received them in an appropriate jewelled casket, and
established it in the Heaven of the Thirty-three as the
“Shrine of the Diadem.”

272. ¢¢His hair he cut, so sweet with many pleasant scents,
This Chief of Men, and high impelled it towards the sky;
And there god Vasava, the god with thousand eyes,
In golden casket caught it, bowing low his head.”

Again the Future Buddha thought, ¢ These garments of
mine, made of Benares cloth, are not suited to a monk.”

Now the Maha-Brahma god, Ghatikara, who had been a
friend of his in the time of the Buddha Kassapa, and whose
affection for him had not grown old in the long interval
since that Buddha, thought to himself, —

“To-day my friend has gone forth on the Great Retire-
ment. I will bring him the requisites of a monk.”




3i.651] § 6. The Great Retirement. 67

278. ¢t Robes, three in all, the bowl for alms,
The razor, needle, and the belt,
And water-strainer, — just these eight
Are needed by th’ ecstatic monk.”

Taking the above eight requisites of a monk, he gave them
to him.

When the Future Buddha had put on this most excellent
vesture, the symbol of saintship and of retirement from the
world, he dismissed Channa, saying, —

“Channa, go tell my father and my mother from me that
I am well.”

And Channa did obeisance to the Future Buddha; and
keeping his right side towards him, he departed.

But Kanthaka, who had stood listening to the Future
Buddha while he was conferring with Channa, was unable to
bear his grief at the thought, «I shall never see my master
any more.” And as he passed out of sight, his heart burst,
and he died, and was reborn in the Heaven of the Thirty-
three as the god Kanthaka.

At first the grief of Channa had been but single; but
now he was oppressed with a second sorrow in the death of
Kanthaka, and came weeping and wailing to the city.

§7. THE GREAT STRUGGLE.
Translated from the Introduction to the Jataka (i.65%).

Now the Future Buddha, having thus retired from the
world, —in that place there was a mango-grove named Anu-
piya, and here he first spent a week in the joy of having
retired from the world, —in one day went on foot to Rajagaha,
a distance of thirty leagues, and entering the city, he begged
for food from house to house without passing any by. By the
beauty of the Future Buddha, the whole city was thrown into
a commotion, like that into which Rajagaha was thrown by
the entrance of Dhanapalaka, or like that into which the
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heavenly city was thrown by the entrance of the chief of the
Titans.

Then ran the king’s men to the palace, and made an-
nouncement, —

“Sire, there is a being of such and such appearance going
about the city begging for food. Whether he be a god, or a
man, or a serpent, or a bird, we do not know.”

Then the king, standing on the roof of his palace, and
thence beholding the Great Being, became amazed and
astonished, and commanded his men, —

“Look ye now! Go and investigate this! If this per-
son be not a man, he will vanish from sight as soon as he
leaves the city; if, namely, he be a god, he will depart by way
of the air; if a serpent, he will sink into the ground. But if
he be a human being, he will eat the food he has obtained in
alms.”

Now the Great Being, after collecting a number of scraps,
sufficient, as he judged, for his sustenance, left the city by
the same gate he had entered, and sitting down with his face
to the east, in the shade of Pandava rock, he attempted to
eat his meal. But his stomach turned, and he felt as if his
inwards were on the point of coming out by his mouth.
Thereupon, in the midst of his distress at that repulsive food,
— for in that existence he had never before so much as seen
such fare, — he began to admonish himself, saying, * Siddhat-
tha, although you were born into a family having plenty to
eat and drink, into a station in life where you lived on fra-
grant third season’s rice! with various sauces of the finest
flavors, yet when you saw a monk clad in garments taken
from the rubbish heap, you exclaimed, ¢ Oh, when shall I be
like him, and eat food which I have begged? Will that time
ever come?’ And then you retired from the world. And

1 A garment new, a new-built house,
A new umbrella, and a bride, —
The new is good; but long-kept rice
And long-kept servants men do praise.

From the Sanskrit of the Nitipradipa, 15, as given by Bihtlingk,
Indische Spriiche, 3410.
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now that you have your wish, and have renounced all, what,
pray, is this you are doing ?”” When he had thus admonished
himself, his disgust subsided, and he ate his meal.

Then the king’s men went and announced to the king
what they had seen. And the king, on hearing the report of
the messengers, issued hastily from the city, and approaching
the Future Buddha, and being pleased with his deportment,
he tendered him all his kingly glory.

“ Great king,” replied the Future Buddha, «“I do not seek
for the gratification of my senses or my passions, but have
retired from the world for the sake of the supreme and abso-
lute enlightenment.”

“Verily,” said the king, when his repeated offers had all
been refused, “ you are sure to become a Buddha ; but when
that happens, your first journey must be to my kingdom.”

The above is an abridgment, but the full account, begin-
ning with the lines, —

¢¢ 1 sing the man of insight keen,
And his retirement from the world,”

can be found by referring to the ¢ Discourse on Retirement
from the World,” and its commentary.

Then the Future Buddha, having made the king the
required promise, proceeded on his way; and coming to Alara
Kalama and Uddaka, the disciple of Rama, he acquired from
them the eight stages of meditation. But becoming con-
vinced that they did not lead to enlightenment,! he ceased to
practise them. And being desirous of making the Great
Struggle, so as to show the world of gods and men his
fortitude and heroism, he went to Uruvela, and saying,
“ Truly, delightful is this spot,” he there took up his abode,
and began the Great Struggle.

And those five persons, Kondafifia and the others,? who
since their retirement from the world, were wandering about
for alms through villages, market-towns, and royal cities,
here met with the Future Buddha. And during the six

1 See pages 834-8. ¢ See pages 52-3.
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years of the Great Struggle, they swept his cell, and did all
manner of service for him, and kept constantly at his beck
and call, all the time saying, “ Now he will become a Buddha,
now he will become a Buddha.”

And the Future Buddha, thinking, “I will carry auster-
ity to the uttermost,” tried various plans, such as living on one
sesamum seed or on one grain of rice a day, and even ceased
taking nourishment altogether, and moreover rebuffed the
gods when they came and attempted to infuse nourishment
through the pores of his skin. By this lack of nourishment
his body became emaciated to the last degree, and lost its
golden color, and became black, and his thirty-two physical
characteristics as a great being became obscured. Now, one
day, as he was deep in a trance of suppressed breathing, he
was attacked by violent pains, and fell senseless to the
ground, at one end of his walking-place.

And certain of the deities said, “ The monk Gotama is
dead ; ” but others said, ¢ This is a practice of the saints.”
Then those who thought he was dead went to king Suddho-
dana, and announced to him that his son was dead.

“ Did he die after becoming a Buddha, or before ?”’ asked
the king.

« He was unable to become a Buddha, but in making the
Struggle, he fell to the ground and died.”

When the king heard this, he refused to credit it, saying,
“I do not believe it. Death cannot come to my son before
he attains to enlightenment.”

But why would not the king believe it ? Because of the
miracles he had seen, — the first when the ascetic Kaladevala
had been compelled to do homage to the Future Buddha, and
the other which happened to the rose-apple tree.

But the Future Buddha recovering his consciousness, and
standing up, the deities went a second time to the king, and
told him that his son was well again.

Said the king, “I knew that my son could not have
died.”

Now the six years which the Great Being thus spent in
austerities were like time spent in endeavoring to tie the air
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into knots. And coming to the decision, * These austerities
are not the way to enlightenment,” he went begging through
villages and market-towns for ordinary material food, and
lived upon it. And his thirty-two physical characteristics as
a great being again appeared, and the color of his body
became like unto gold.

Then the band of five priests thought, “It is now six
years that this man has been performing austerities without
being able to attain to omniscience. And how much less can
he be expected to do so in future, now that he has again taken
to ordinary material food begged from town to town! He
has become luxurious, and given up the Struggle. For us to
look for any benefit to come from that quarter would be as
reasonable as if a man were to imagine he could bathe his
head in a dew-drop. We will have nothing more to do with
him.” With that they took their bowls and robes, and left
the Great Being, and going eighteen leagues off, entered
Isipatana.

§8. THE ATTAINMENT OF BUDDHASHIP.
Translated from the Introduction to the Jataka (i.68°).

Now at that time there lived in Uruvela a girl named
Sujatd, who had been born in the family of the householder
Senini, in General’s Town. On reaching maturity she made
a prayer to a certain banyan-tree, saying, “If I get a hus-
band of equal rank with myself, and my first-born is a son,
I will make a yearly offering to you of the value of a hun-
dred thousand pieces of money.” And her prayer had been
successful.

And wishing to make her offering on the day of full
moon of the month Visakha, full six years after the Great
Being commenced his austerities, she first pastured a thou-
sand cows in Latthimadhu Wood, and fed their milk to five
hundred cows, and the milk of these five hundred cows to

two hundred and fifty, and so on down to feeding the milk
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of sixteen cows to eight. This “ working the milk in and
in,” as it is called, was done to increase the thickness and
the sweetness and the strength-giving properties of the milk.
And when it came to be the full-moon day of Visakha, she
resolved to make her offering, and rose up early in the morn-
ing, just when night was breaking into day, and gave orders
to milk the eight cows. The calves had not come at the
teats of the cows; yet as soon as new pails were put under
the udders, the milk flowed in streams of its own accord.
When she saw this miracle, Sujata took the milk with her
own hands and placed it in a new vessel, and herself made a
fire and began to cook it. While the milk-rice was cooking,
immense bubbles arose, and turning to the right, went round
together ; but not a single drop ran over the edge, and not a
particle of smoke went up from the fireplace. On this occa-
sion the four guardian angels were present, and stood guard
over the fireplace; Maha-Brahma bore aloft the canopy of
state, and Sakka raked the fire-brands together and made the
fire blaze up brightly. And just as a man crushes honey out
of a honey-comb that has formed around a stick, so the
deities by their superhuman power collected an amount of
vital sap sufficient for the sustenance of the gods and men of
all the four great continents and their two thousand attendant
isles, and infused it into the milk-rice. At other times, to be
sure, the deities infuse this sap into each mouthful; but on
the day of the attainment of the Buddhaship, and on the
day of decease, they place it in the kettle itself.

When Sujatd had seen so many miracles appear to her in
one day, she said to her slave-girl Punna, —

“ Punna, dear girl, the deity is very graciously disposed
to us to-day. I have never before seen so many marvellous
things happen in so short a time. Run quickly, and get
everything ready at the holy place.”

“Yes, my lady,” replied the slave-girl, and ran in great
haste to the foot of the tree.

Now that night the Future Buddha had five great dreams,
and on considering their meaning reached the conclusion,
“ Without donbt I shall become a Buddha this very day.”
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And when night was over, and he had cared for his per-
son, he came early in the morning to that tree, to await the
hour to go begging. And when he sat down he illumined
the whole tree with his radiance.

Then came Punna, and saw the Future Buddha sitting at
the foot of the tree, contemplating the eastern quarter of the
world. And when she beheld the radiance from his body
lighting up the whole tree with a golden color, she became
greatly excited, saying to herself, * Our deity, methinks, has
come down from the tree to-day, and has seated himself,
ready to receive our offering in person.” And she ran in
great haste, and told Sujata of the matter.

When Sujatd heard this news, she was overjoyed; and
saying, * From this day forth be to me in the room of an
eldest daughter,” she decked Punna with all the ornaments
appropriate to that position. And since a Future Buddha
on the day he attains the Buddhaship must needs receive a
golden dish worth a hundred thousand pieces of money,
therefore the idea occurred to her of putting the milk-rice in
a golden dish. And bringing out a golden dish that was
worth a hundred thousand, she took up the cooking-vessel
and began to pour out the milk-rice. All the milk-rice
rolled off like water from a lotus-leaf, and exactly filled the
dish. Then, covering the dish with another, which was also
made of gold, and wrapping it in a cloth, she adorned herself
in all her ornaments, and with the dish on her head proceeded
in state to the foot of the banyan-tree. As soon as she caught
sight of the Future Buddha she was exceedingly overjoyed,
supposing him to be the tree-god ; and as she advanced she kept
constantly bowing. And taking the pot from her head, she
uncovered it, and with some flower-scented water in a golden
vase, drew near and took up a position close to the Future
Buddha. The earthenware bowl which the Future Buddha
had kept so long, and which had been given him by Ghatikara,
the Maha-Brahma god, at that instant disappeared; and
the Future Buddha, stretching out his right hand in an
attempt to find his bowl, grasped the vase of water. Next
Sujata placed the dish of milk-rice in the hand of the Great
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Being. Then the Great Being looked at Sujati; and she
perceived that he was a holy man, and did obeisance, and
said, —

« Lord, accept my donation, and go whithersoever it
seemeth to you good.” And adding, *May your wishes
prosper like mine own,” she departed, caring no more for her
golden dish worth a hundred thousand pieces of money than
if it had been a dead leaf.

The Future Buddha rose from his seat and walked round
the tree with his right side towards it; and taking the dish,
he proceeded to the banks of the Nerafijard and descended
into its waters, just as many thousands of Future Buddhas
before him had descended on the day of their complete
enlightenment. — The spot where he bathed is now a place
of pilgrimage named Suppatitthita, and here he deposited the
dish on the bank before descending into the water. — After
bathing he dressed himself in that garb of saintship which
had been the dress of many hundreds of thousands of Future
Buddhas before him ; and sitting down with his face to the
east, he made the whole of the thick, sweet milk-rice into
forty-nine pellets of the size of the fruit of the single-seeded
palmyra-tree, and ate it. And he took no further nourish-
ment until the end of the seven weeks, or forty-nine days,
which he spent on the throne of wisdom after he had become
a Buddha. During all that time he had no other nourish-
ment; he neither bathed, nor rinsed his mouth, nor did he
ease himself; but was wholly taken up by the delights of
the Trances, of the Paths, and of the Fruits.

Now when he had consumed the milk-rice, he took the
golden dish; and saying, «If I am to succeed in becoming a
Buddha to-day, let this dish go upstream; but if not, let it
go down-stream,” he threw it into the water. And it swam,
cleaving the stream, until it came to the middle of the river,
and then, like a fleet horse, it ran up-stream for a distance of
eighty cubits, keeping all the while in the middle of the
stream. Then it dived into a whirlpool and went to the pal-
ace of the black snake-king, and hit, *click ! click!” against
the dishes that had been used by the last three Buddhas, and
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took its place at the end of the row. When the black snake-
king heard the noise, he exclaimed, —

‘¢ But yesterday a Buddha lived,
And now another has been born.”

and so on, through several hundred laudatory verses. As a
matter of only yesterday and to-day did the times of the
snake-king’s appearance above ground seem to him; and his
body at such times towered up into the sky to a height of
one and three quarters leagues.

Then the Future Buddha took his noonday rest on the
banks of the river, in a grove of sal-trees in full bloom.
And at nightfall, at the time the flowers droop on their
stalks, he rose up, like a lion when he bestirs himself, and
went towards the Bo-tree, along a road which the gods had
decked, and which was eight usabhas wide.

The snakes, the fairies, the birds, and other classes of
beings did him homage with celestial perfumes, flowers, and
other offerings, and celestial choruses poured forth heavenly
music; so that the ten thousand worlds were filled with these
perfumes, garlands, and shouts of acclaim.

Just then there came from the opposite direction a grass-
cutter named Sotthiya, and he was carrying grass. And
when he saw the Great Being, that he was a holy man, he
gave him eight handfuls of grass. The Future Buddha took
the grass, and ascending the throne of wisdom, stood on the
southern side and faced the north. Instantly the southern
half of the world sank, until it seemed to touch the Avici hell,
while the northern half rose to the highest of the heavens.

« Methinks,” said the Future Buddha, ¢this cannot be
the place for the attainment of the supreme wisdom;” and
walking round the tree with his right side towards it, he
came to the western side and faced the east. Then the
western half of the world sank, until it seemed to touch
the Avici hell, while the eastern half rose to the highest of
the heavens. Wherever, indeed, he stood, the broad earth rose
and fell, as though it had been a huge cart-wheel lying on its
hub, and some one were treading on the rim.
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« Methinks,” said the Future Buddha, * this also cannot
be the place for the attainment of supreme wisdom;” and
walking round the tree with his right side towards it, he
came to the northern side and faced the south. Then the
northern half of the world sank, until it seemed to touch
the Avici hell, while the southern half rose to the highest of
the heavens.

¢ Methinks,” said the Future Buddha, * this also cannot
be the place for the attainment of supreme wisdom;” and
walking round the tree with his right side towards it, he
came to the eastern side and faced the west. Now it is on
the eastern side of their Bo-trees that all The Buddhas have
sat cross-legged, and that side neither trembles nor quakes.

Then the Great Being, saying to himself, ¢« This is the
immovable spot on which all The Buddhas have planted
themselves! This is the place for destroying passion’s net!”
took hold of his handful of grass by one end, and shook it
.out there. And straightway the blades of grass formed them-
selves into a seat fourteen cubits long, of such symmetry of
shape as not even the most skilful painter or carver could
design.

Then the Future Buddha turned his back to the trunk of
the Bo-tree and faced the east. And making the mighty
resolution, * Let my skin, and sinews, and bones become dry,
and welcome! and let all the flesh and blood in my body dry
up! but never from this seat will I stir, until I have attained
the supreme and absolute wisdom!” he sat himself down
cross-legged in an unconquerable position, from which not
even the descent of a hundred thunder-bolts at once could
have dislodged him.

At this point the god Mara, exclaiming, ¢ Prince Sid-
dhattha is desirous of passing beyond my control, but I will
never allow it!” went and announced the news to his army,
and sounding the Mara war-cry, drew out for battle. Now
Mara’s army extended in front of him for twelve leagues,
and to the right and to the left for twelve leagues, and in the
rear as far as to the confines of the world, and it was nine
leagues high. And when it shouted, it made an earthquake-
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like roaring and rumbling overa space of a thousand leagues.
And the god Mara, mounting his elephant, which was a hun-
dred and fifty leagues high, and had the name ¢ Girded-with-
mountains,” caused a thousand arms to appear on his body,
and with these he grasped a variety of weapons. Alsoin the
remainder of that army, no two persons carried the same
weapon ; and diverse also in their appearances and counte-
nances, the host swept on like a flood to overwhelm the
Great Being.

Now deities throughout the ten thousand worlds were
busy singing the praises of the Great Being. Sakka, the
king of the gods, was blowing the conch-shell Vijayuttara.
(This conch, they say, was a hundred and twenty cubits
long, and when once it had been filled with wind, it would
sound for four months before it stopped.) The great black
snake-king sang more than a hundred laudatory verses. And
Maha-Brahma stood holding aloft the white umbrella. But
as Mara’s army gradually drew near to the throne of wisdom,
not one of these gods was able to stand his ground, but each
fled straight before him. The black snake-king dived into
the ground, and coming to the snake-abode, Mafijerika, which
was five hundred leagues in extent, he covered his face with
both hands and lay down. Sakka slung his conch-shell Vija-
yuttara over his back, and took up his position on the rim of
the world. Maha-Brahma left the white umbrella at the end
of the world, and fled to his Brahma-abode. Not a single
deity was able to stand his ground, and the Great Being was
left sitting alone.

Then said Mara to his followers, —

“My friends, Siddhattha, the son of Suddhodana, is far
greater than any other man, and we shall never be able to
fight him in front. We will attack him from behind.”

All the gods had now disappeared, and the Great Being
looked around on three sides, and said to himself, ¢ There is
no one here.” Then looking to the north, he perceived
Mara’s army coming on like a flood, and said, —

« Here is this multitude exerting all their strength and
power against me alone. My mother and father are not here,
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nor my brother, nor any other relative. But I have these
Ten Perfections, like old retainers long cherished at my board.
It therefore behooves me to make the Ten Perfections my
shield and my sword, and to strike a blow with them that
shall destroy this strong array.” And he remained sitting,
and reflected on the Ten Perfections.

Thereupon the god Mara caused a whirlwind, thinking,
“ By this will I drive away Siddhattha.” Straightway the
east wind and all the other different winds began to blow;
but although these winds could have torn their way through
mountain-peaks half a league, or two leagues, or three leagues
high, or have uprooted forest-shrubs and trees, or have re-
duced to powder and scattered in all directions, villages and
towns, yet when they reached the Future Buddha, such was
the energy of the Great Being’s merit, they lost all power
and were not able to cause so much as a fluttering of the
edge of his priestly robe.

Then he caused a great rain-storm, saying, “ With water
will I overwhelm and drown him.” And through his mighty
power, clouds of a hundred strata, and clouds of a thousand
strata arose, and also the other different kinds. And these
rained down, until the earth became gullied by the torrents
of water which fell, and until the floods had risen over the
tops of every forest-tree. But on coming to the Great Being,
this mighty inundation was not able to wet his priestly robes
as much as a dew-drop would have done.

Then he caused a shower of rocks, in which immense
mountain-peaks flew smoking and flaming through the sky.
But on reaching the Future Buddha they became celestial
bouquets of flowers.

Then he caused a shower of weapons, in which single-
edged, and double-edged swords, spears, and arrows flew
smoking and flaming through the sky. But on reaching the
Future Buddha they became celestial flowers.

Then he caused a shower of live coals, in which live coals
as red as kimsuka flowers flew through the sky. But they
scattered themselves at the Future Buddha’s feet as a shower
of celestial flowers.

e = a4
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Then he caused a shower of hot ashes, in which ashes that
glowed like fire flew through the sky. But they fell at the
Future Buddha'’s feet as sandal-wood powder.

Then he caused a shower of sand, in which very fine sand
flew smoking and flaming through thesky. But it fell at the
Future Buddha’s feet as celestial flowers.

Then he caused a shower of mud, in which mud flew
smoking and flaming through the sky. But it fell at the
Future Buddha's feet as celestial ointment.

Then he caused a darkness, thinking, ¢ By this will I
frighten Siddhattha, and drive him away.” And the dark-
ness became fourfold, and very dense. But on reaching the
Future Buddha it disappeared like darkness before the light
of the sun.

Mara, being thus unable with these nine storms of wind,
rain, rocks, weapons, live coals, hot ashes, sand, mud, and
darkness, to drive away the Future Buddha, gave command
to his followers, “Look ye now! Why stand ye still?
Seize, kill, drive away this prince!” And, arming himself
with a discus, and seated upon the shoulders of the elephant
* Girded-with-mountains,” he drew near the Future Buddha,
and said, —

« Siddhattha, arise from this seat! It does not belong to
you, but to me.”

When the Great Being heard this he said, —

“ Mara, you have not fulfilled the Ten Perfections in any
of their three grades ; nor have you made the five great dona-
tions ;1 nor have you striven for knowledge, nor for the wel-
fare of the world, nor for enlightenment. This seat does not
belong to you, but to me.”

Unable to restrain his fury, the enraged Mara now hurled
his discus. But the Great Being reflected on the Ten Per-
fections, and the discus changed into a canopy of flowers,

} These are the five donations great:
The gift of treasure, gift of child,
The gift of wife, of royal rule,
And last, the gift of life and limb.

From the Abhidhanappadipika, 421.
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and remained suspended over his head. Yet they say that
this keen-edged discus, when at other times Mara hurled it
in anger, would cut through solid stone pillars as if they had
been the tips of bamboo shoots. But on this occasion it
became a canopy of flowers. Then the followers of Mara
began hurling immense mountain-crags, saying, ¢ This will
make him get up from his seat and flee.” But the Great
Being kept his thoughts on the Ten Perfections, and the
crags also became wreaths of flowers, and then fell to the
ground.

Now the gods meanwhile were standing on the rim of
the world, and craning their necks to look, saying, —

“Ah, woe the day! The handsome form of prince
Siddhattha will surely be destroyed! What will he do to
save himself?”

Then the Great Being, after his assertion that the seat
which Future Buddhas had always used on the day of their
complete enlightenment belonged to him, continued, and
said, —

« Mara, who is witness to your having given donations ?”

Said Mara, ¢ All these, as many as you see here, are my
witnesses ;” and he stretched out his hand in the direction of
his army. And instantly from Mara’s army came a roar, I

am his witness! I am his witness!” which was like to the .- .

roar of an earthquake.

_ Then said Mara to the Great Being, —

+ ¢“Siddbattha, who is witness to your having piven
donations ?

“ Your witnesses,” replied the Great Being, “are animate
beings, and I have no animate witnesses present. However,
not to mention the donations which I gave in other exist-
ences, the great seven-hundred-fold donation which I gave in
my Vessantara existence shall now be testified to by the solid
earth, inanimate though she be.” And drawing forth his
right hand from beneath his priestly robe, he stretched it out
towards the mighty earth, and said, * Are you witness, or are
you not, to my having given a great seven-hundred-fold
donation in my Vessantara existence?”
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And the mighty earth thundered, “I bear you witness !”
with a hundred, a thousand, a hundred thousand roars, as if
to overwhelm the army of Mara.

Now while the Great Being was thus calling to mind the
donation he gave in his Vessantara existence, and saying to
himself, ¢ Siddhattha, that was a great and excellent dona-
tion which you gave,” the hundred-and-fifty-league-high ele-
phant * Girded-with-mountains ” fell upon his knees before
the Great Being. And the followers of Mara fled away in
all directions. No two went the same way, but leaving their
head-ornaments and their cloaks behind, they fled straight
before them.

Then the hosts of the gods, when they saw the army of
Mara flee, cried out, * Mara is defeated! Prince Siddhattha
has conquered! Let us go celebrate the victory!” And the
snakes egging on the snakes, the birds the birds, the deities
the deities, and the Brahma-angels the Brahma-angels, they
came with perfumes, garlands, and other offerings in their
hands to the Great Being on the throne of wisdom. And as
they came, —

274. ¢ The victory now hath this illustrious Buddha won !
The Wicked One, the Slayer, hath defeated been!”
Thus round the throne of wisdom shouted joyously
The bands of snakes their songs of victory for the Sage;

275. ¢ The victory now hath this illustrious Buddha won!
The Wicked One, the Slayer, hath defeated been ! ”
Thus round the throne of wisdom shouted joyously
The flocks of birds their songs of victory for the Sage;

276. ¢ The victory now hath this illustrious Buddha won !
The Wicked One, the Slayer, hath defeated been!”
Thus round the throne of wisdom shouted joyously
The bands of gods their songs of victory for the Sage;

277. “ The victory now hath this illustrious Buddha won !
The Wicked One, the Slayer, hath defeated been!”
Thus round the throne of wisdom shouted joyously
The Brahma-angels songs of victory for the Saint.
6
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And the remaining deities, also, throughout the ten
thousand worlds, made offerings of garlands, perfumes, and
ointments, and in many a hymn extolled him.

It was before the sun had set that the Great Being thus
vanquished the army of Mara. And then, while the Bo-tree
in homage rained red, coral-like sprigs upon his priestly robes,
he acquired in the first watch of the night the knowledge of
previous existences; in the middle watch of the night, the
divine eye; and in the last watch of the night, his intellect
fathomed Dependent Origination.

Now while he was musing on the twelve terms of Depend-
ent Origination, forwards and backwards, round and back
again, the ten thousand worlds quaked twelve times, as far
as to their ocean boundaries. And when the Great Being,
at the dawning of the day, had thus made the ten thousand
worlds thunder with his attainment of omniscience, all these
worlds became most gloriously adorned. Flags and banners
erected on the eastern rim of the world let their streamers fly
to the western rim of the world; likewise those erected on
the western rim of the world, to the eastern rim of the world ;
those erected on the northern rim of the world, to the south-
ern rim of the world ; and those erected on the southern rim
of the world, to the northern rim of the world ; while those
erected on the level of the earth let theirs fly until they beat
against the Brahma-world; and those of the Brahma-world
let theirs hang down to the level of the earth. Throughout
the ten thousand worlds the flowering trees bloomed; the
fruit trees were weighted down by their burden of fruit;
trunk-lotuses bloomed on the trunks of trees; branch-
lotuses on the branches of trees; vine-lotuses on the vines;
hanging-lotuses in the sky; and stalk-lotuses burst through
the rocks and came up by sevens. The system of ten
thousand worlds was like a bouquet of flowers sent whirling
through the air, or like a thick carpet of flowers; in the
intermundane spaces the eight-thousand-league-long hells,
which not even the light of seven suns had formerly been
able to illumine, were now flooded with radiance; the
eighty-four-thousand-league-deep ocean became sweet to the
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taste; the rivers checked their flowing ; the blind from birth
received their sight; the deaf from birth their hearing; the
cripples from birth the use of their limbs; and the bonds
and fetters of captives broke and fell off.

When thus he had attained to omniscience, and was the
centre of such unparalleled glory and homage, and so many
prodigies were happening about him, he breathed forth that
solemn utterance which has never been omitted by any of
The Buddhas: —

278. ¢¢Through birth and rebirth’s endless round,
Seeking in vain, I hastened on,
To find who framed this edifice.
‘What misery ! — birth incessantly !

279. ¢ O builder! I’ve discovered thee!
This fabric thou shalt ne’er rebuild !
Thy rafters all are broken now,
And pointed roof demolished lies !
This mind has demolition reached,
And seen the last of all desire!”

The period of time, therefore, from the existence in the
Tusita Heaven to this attainment of omniscience on the
throne of wisdom, constitutes the Intermediate Epoch.

§ 9. FIRST EVENTS AFTER THE ATTAINMENT OF
BUDDHASHIP.

Translated from the Maha-Vagga, and constituting the opening sections.

Hail to that Blessed One, that Saint, and Supreme Buddha!

AT that time The Buddha, The Blessed One, was dwelling
at Uruvelda at the foot of the Bo-tree on the banks of the
river Nerafijara, having just attained the Buddhaship. Then
The Blessed One sat cross-legged for seven days together at
the foot of the Bo-tree experiencing the bliss of emancipation.



84 I. The Buddha. [avir

Then The Blessed One, during the first watch of the
night, thought over Dependent Origination both forward and
back : —

On ignorance depends karma;

On karma depends consciousness ;

On consciousness depend name and form ;

On name and form depend the six organs of sense;

On the six organs of sense depends contact ;

On contact depends sensation ;

On sensation depends desire ;

On desire depends attachment;

On attachment depends existence ;

On existence depends birth ;

On birth depend old age and death, sorrow, lamentation, misery,
grief, and despair.

Thus does this entire aggregation of misery arise. But on
the complete fading out and cessation of ignorance ceases
karma ; on the cessation of karma ceases consciousness; on
the cessation of consciousness cease name and form; on the
cessation of name and form cease the six organs of sense ; on
the cessation of the six organs of sense ceases contact ; on the
cessation of contact ceases sensation ; on the cessation of sen-
sation ceases desire; on the cessation of desire ceases attach-
ment; on the cessation of attachment ceases existence; on
the cessation of existence ceases birth; on the cessation of
birth cease old age and death, sorrow, lamentation, misery,
grief, and despair. Thus does this entire aggregation of
Imisery cease.

Then The Blessed One, concerning this, on that occasion,
breathed forth this solemn utterance, —

¢ When to the strenuous, meditative Brahman
There come to light the elements of being,

Then vanish all his doubts and eager questions,
‘What time he knows THE ELEMENTS HAVE CAUSES.”

Then The Blessed One, during the middle watch of the
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night, thought over Dependent Origination both forward and
back : — On ignorance depends karma. . . . Thus does this
entire aggregation of misery arise. But on the complete fad-
ing out and cessation of ignorance ceases karma. ... Thus
does this entire aggregation of misery cease.

Then The Blessed One, concerning this, on that occasion,
breathed forth this solemn utterance, —

‘¢ When to the strenuous, meditative Brahman

There come to light the elements of being,

Then vanish all his doubts and eager questions,
What time he knows How Causes HAVE AN EnpDING.”

Then The Blessed One, during the last watch of the
night, thought over Dependent Origination both forward
and back: — On ignorance depends karma. . . . Thus does
this entire aggregation of misery arise. But on the complete
fading out and cessation of ignorance ceases karma. . . . Thus
does this entire aggregation of misery cease.

Then The Blessed One, concerning this, on that occasion,
breathed forth this solemn utterance, —

¢ When to the strenuous, meditative Brahman
There come to light the elements of being,
Then scattereth he the hordes of Mira’s army ;
Like to the sun that lightens all the heavens.”
End of the account of what took place under the Bo-tree.

Then -The Blessed One, after the lapse of seven days,
arose from that state of exalted calm, and leaving the
foot of the Bo-tree, drew near to where the Ajapala (that
is, the Goatherd’s) banyan-tree was; and having drawn
near, he sat cross-legged at the foot of the Ajapéla banyan-
tree for seven days together, experiencing the bliss of
emancipation.

Then a certain Brahman, who was of a proud and con-
temptuous disposition, drew near to where The Blessed One
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was ; and having drawn near, he exchanged greetings with
The Blessed One. And having passed with him the greet-
ings of friendship and civility, he stood respectfully at one
side. And standing respectfully at one side, the Brahman
spoke to The Blessed One as follows: —

“ Gotama, what is it constitutes a Brahman? and what
are the Brahman-making qualities?”

Then The Blessed One, concerning this, on that occasion,
breathed forth this solemn utterance, —

¢ The Brahman who his vil traits hath banished,
Is free from pride, is self-restrained and spotless,
Is learnéd, and the holy life hath followed,
*T is he alone may claim the name of Brahman ;
‘With things of earth he hath no point of contact.”
End of the account of what took place under the Ajapala-tree.

Then The Blessed One, after the lapse of seven days, arose
from that state of exalted calm, and leaving the foot of the
Ajapila banyan-tree, drew near to where the Mucalinda tree
was; and having drawn near, he sat cross-legged at the foot
of the Mucalinda tree for seven days together, experiencing
the bliss of emancipation.

Now at that time a great cloud appeared out of season,
and for seven days it was rainy, cloudy weather, with a cold
wind. Then issued Mucalinda, the serpent-king, from his
abode, and enveloping the body of The Blessed One seven
times with his folds, spread his great hood above his head,
saying, —

¢« Let neither cold nor heat, nor gnats, flies, wind, sun-
shine, nor creeping creatures come near The Blessed
One!”

Then, when seven days had elapsed, and Mucalinda, the
serpent-king, knew that the storm had broken up, and that
the clouds had gone, he unwound his coils from the body of
The Blessed One. And changing his natural appearance into
that of a young man, he stood before The Blessed One, and
with his joined hands to his forehead did reverence to The
Blessed One.
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Then The Blessed One, concerning this, on that occasion,
breathed forth this solemn utterance, —

¢« How blest the happy solitude
Of him who hears and knows the truth!
How blest is harmlessness towards all,
And self-restraint towards living things !
How blest from passion to be free,
All sensuous joys to leave behind !
Yet far the highest bliss of all
To quit th’ illusion false — ¢I am.” ”
End of the account of what took place under the Mucalinda-tree.

§ 10. THE CONVERSION OF SARIPUTTA AND
’ MOGGALLANA.!

Translated from the Maha-Vagga (i.231).

Now at that time, Safijaya, the wandering ascetic, was
dwelling at Réjagaha in company with a large following of
wandering ascetics, two hundred and fifty in number ; and at
that time Sariputta and Moggallana were leading the reli-
gious life under Safijaya, the wandering ascetic. And they
had made this compact: ¢ That one of us who shall first
attain to the deathless is to tell it to the other.”

Then the venerable Assaji, having put on his tunic in the
morning and taken his bowl and his robes, entered Rajagaha
for alms, winning the minds of men with his advancing and
his retiring, with his looking and his gazing, with his draw-
ing in his arms and his stretching out his arms, and having
his eyes cast down, and perfect in his deportment. And
Sariputta, the wandering ascetic, saw the venerable Assaji
going the rounds of Rajagaha for alms, winning the minds of
men with his advancing and his retiring, with his looking and

1 Sariputta and Moggallana after their conversion became the two
chief disciples of The Buddha. See page 16, Story of Sumedha,
verse 77.
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his gazing, with his drawing in his arms and his stretching
out his arms, and having his eyes cast down, and perfect in
his deportment. And when he had seen him, it occurred to
him as follows : —

“This must be a priest who is either a saint already, or has
entered the path which conducts to saintship. What if now
I draw near to this priest, and ask him, ¢To follow whom,
brother, did you retire from the world? Whois your teacher?
and whose doctrine do you approve?’”

Then it occurred to Sariputta, the wandering ascetic, as
follows : —

« It is not a fit time to ask this priest questions while he is
inside the city, and going the rounds for alms. Whatif now
I follow in the wake of this priest in the manner approved
of for those who have requests to prefer?”

Then the venerable Assaji, after he had gone the rounds of
Rajagaha and obtained alms, issued from the city; and Sari-
putta, the wandering ascetic, drew near to where the vener-
able Assaji wag; and having drawn near, he exchanged
greetings with the venerable Assaji; and having passed with
him the greetings of friendship and civility, he stood respect-
fully at one side. And standing respectfully at one side,
Sariputta, the wandering ascetic, spoke to the venerable
Assaji as follows : —

“ Placid, brother, are all your organs of sense; clear and
bright is the color of your skin. To follow whom, brother,
did you retire from the world? Who is your teacher? and
whose doctrine do you approve ?”

“ Brother, there is a great Sakyaputta monk, one who has
retired from the world out of the Sakya clan. To follow this
Blessed One have I retired from the world, and this Blessed
One is my teacher, and the Doctrine of this Blessed - One do
I approve.”

“ But what, venerable sir, is your teacher’s doctrine? and
what does he proclaim ?”

“ Brother, I am a novice and a new-comer, and the time is
but short since I retired from the world under this Doctrine
and Discipline. Iam not able to expound to you the Doc-




“mv.iz3] § 1o. The Conversion of Sariputta and Moggallana. 89

trine at any great length, but I can tell you the substance of
it in brief.”

Then Sariputta, the wandering ascetic, spoke to the vener-
able Assaji as follows : —

“So be it, brother. Whether little or much, tell it me.
Tell me only the substance; it is the substance I want.
Why should you make a long matter of it?”

Then the venerable Assaji recited to Sariputta, the wan-
dering ascetic, the following exposition of the Doctrine : —

¢¢ The Buddha hath the causes told

Of all things springing from a cause;
And also how things cease to be —

"T is this the Mighty Monk proclaims.”

On hearing this exposition of the Doctrine, there arose in
the mind of Sariputta, the wandering ascetic, a clear and dis-
tinct perception of the Doctrine that whatever is subject to
origination is subject also to cessation. ¢ If this is the Doc-
trine,” said he, * then, indeed, have you reached the sorrow-
less state lost sight of and neglected for many myriads of
world-cycles.”

Then Sariputta, the wandering ascetic, drew near to where
Moggallana, the wandering ascetic, was. And Moggallana,
the wandering ascetic, saw Sariputta, the wandering ascetic,
approaching from afar ; and when he had seen him, he spoke
to Sariputta, the wandering ascetic, as follows : —

« Placid, brother, are all your organs of sense; clear and
bright is the color of your skin. Brother, have you attained
to the deathless?

“ Yea, brother, I have attained to the deathless.”

“ But how, brother, did you attain to the deathless?”

« Brother, just now I saw Assaji the priest going the
rounds of Rajagaha for alms, winning the minds of men with
his advancing and his retiring, with his looking and his gaz-
ing, with his drawing in his arms and his stretching out his
arms, and having his eyes cast down, and perfect in his
deportment; and when I had seen him, it occurred to me as
follows : —
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“ This must be a priest who is either a saint already, or has

entered the path which conducts to saintship. What if now
I were to draw near to this priest, and ask him, ¢ To follow
whom, brother, did you retire from the world? Who is your
teacher ? and whose doctrine do you approve?’ Then,
brother, it occurred to me as follows: ¢It is not a fit time to
ask this priest questions while he is inside the city and going
the round for alms. What if now I follow in the wake of
this priest in the manner approved of for those who have
requests to prefer?’ Then, brother, Assaji the priest, after
he had gone the rounds of Rajagaha and obtained alms, issued
from the city; and I, brother, drew near to where Assaji the
priest was; and having drawn near, I exchanged greetings
with the venerable Assaji; and having passed with him the
greetings of friendship and civility, I stood respectfully at
one side. And standing respectfully at one side, I spoke,
brother, to the venerable Assaji as follows: ¢Placid, brother,
are all your organs of sense; clear and bright is the color of
your skin. To follow whom, brother, did you retire from the
world? Who is your teacher? and whose doctrine do you
approve?’ ¢ Brother, there is a great Sakyaputta monk, one
who has retired from the world out of the Sakya clan. To
follow this Blessed One have I retired from the world, and
this Blessed One is my teacher, and the Doctrine of this
Blessed One do I approve.” ¢But what, venerable sir, is your
teacher’s doctrine ? and what does he proclaim?’ ¢ Brother,
I am a novice and a new-comer, and the time is but short
since I retired from the world under the Doctrine and Dis-
cipline. I am not able to expound to you the Doctrine at
any great length, but I can tell you the substance of it in
brief.” ¢So be it, brother. Whether little or much, tell it
me. Tell me only the substance ; it is the substance I want.
Why should you make a long matter of it?” Then, brother,
Assaji the priest recited to me the following exposition of
the Doctrine : —

¢¢ + The Buddha hath the causes told

Of all things springing from a cause;

And also how things cease to be —

T is this the Mighty Monk proclaims.””
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On hearing this exposition of the Doctrine, there arose in
the mind of Moggalléna, the wandering ascetic, a clear and
distinct perception of the Doctrine that whatever is subject
to origination is subject also to cessation. «If this is the
Doctrine,” said he, ¢ then, indeed, have you reached the sor-
rowless state lost sight of and neglected for many myriads of
world-cycles.”

§ 11. THE BUDDHA’S DAILY HABITS.

Translated from the Sumafigala-Vilasini (i.45!%), Buddhaghosa’s Com-
mentary on the Digha-Nikaya.

Hasg1Ts are of two kinds, the profitable, and the unprofit-
able. Of these, the unprofitable habits of The Blessed One
had been extirpated by his attainment of saintship at the
time he sat cross-legged under the Bo-tree. Profitable habits,
however, remained to The Blessed One.

These were fivefold: his before-breakfast habits; his
after-breakfast habits; his habits of the first watch of the
night ; his habits of the middle watch of the night; his
habits of the last watch of the night.

His before-breakfast habits were as follows : —

The Blessed One would rise early in the morning, and
when, out of kindness to his body-servant! and for the sake
of bodily comfort, he had rinsed his mouth and otherwise
cared for his person, he would sit retired until it was time to
go begging. And when it came time, he would put on his
tunic, girdle, and robes, and taking his bowl, he would enter
the village or the town for alms. Sometimes he went alone,

sometimes surrounded by a congregation of priests; some-
times without anything especial happening, sometimes w1th
the accompaniment of many prodigies.

While, namely, the Lord of the World is entering for

1 In order to give him a chance to acquire merit by waiting on a
Buddha: compare page 99.
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alms, gentle winds clear the ground before him; the clouds
let fall drops of water to lay the dust in his pathway, and
then become a canopy over him; other winds bring flowers
and scatter them in his path; elevations of ground depress
themselves, and depressions elevate themselves; wherever
he places his foot, the ground is even and pleasant to walk
upon,! or lotus-flowers receive his tread. No sooner has he
set his right foot within the city-gate than the rays of six
different colors which issue from his body race hither and
thither over palaces and pagodas, and deck them, as it were,
with the yellow sheen of gold, or with the colors of a paint-
ing. The elephants, the horses, the birds, and other animals
give forth melodious sounds ; likewise the tom-toms, lutes,
and other musical instruments, and the ornaments worn by
the people.

By these tokens the people would know, ¢ The Blessed
One has now entered for alms ;” and in their best tunics and
best robes, with perfumes, flowers, and other offerings, they
issue forth from their houses into the street. Then, having
zealously paid homage to The Blessed One with the perfumes,
flowers, and other offerings, and done him obeisance, some
would implore him, *“ Reverend Sir, give us ten priests to
feed; ” some, * Give us twenty;” and some, “ Give us a
hundred priests.” And they would take the bowl of The
Blessed One, and prepare a seat for him, and zealously show
their reverence for him by placing food in the bowl.

When he had finished his meal, The Blessed One, with
due consideration for the different dispositions of their minds,
would so teach them the Doctrine that some would become
established in the refuges, some in the five precepts, some
would become converted, some would attain to the fruit of
either once returning, or of never returning, while some
would become established in the highest fruit, that of saint-
hip, and would retire from the world. Having shown this
kindness to the multitude, he would rise from his seat, and
return to the monastery.

1 Compax:e Isaiah xl. 4: Every valley shall be exalted, and every
mountain and hill shall be made low: . . . and the rough places plain.
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On his arrival there, he would take his seat in a pavilion,
on the excellent Buddha-mat which had been spread for him,
where he would wait for the priests to finish their meal.
‘When the priests had finished their meal, the body-servant
would announce the fact to The Blessed One. Then The
Blessed One would enter the perfumed chamber.

These, then, were his before-breakfast habits.

Then The Blessed One, having thus finished his before-
breakfast duties, would first sit in the perfumed chamber, on a
seat that had been spread for him by his body-servant, and
would wash his feet. Then, taking up his stand on the landing
of the jeweled staircase which led to the perfumed chamber,
he would exhort the congregation of the priests, saying, —

«“ O priests, diligently work out your salvation; for not
often occur the appearance of a Buddha in the world and
existence among men! and the propitious moment and retire-
ment from the world and the opportunity to hear the true
Doctrine.”

At this point some would ask The Blessed One for
exercises in meditation, and The Blessed One would assign
them exercises suited to their several characters. Then all
would do obeisance to The Blessed One, and go to the places
where they were in the habit of spending the night or the
day —some to the forest, some to the foot of trees, some to
the hills, and so on, some to the heaven of the Four Great
Kings, . . . and some to Vasavatti’s heaven.

Then The Blessed One, entering the perfumed chamber,
would, if he wished, lie down for a while, mindful and con-
scious, and on his right side after the manner of a lion. And
secondly, his body being now refreshed, he would rise, and
gaze over the world. And thirdly, the people of the village
or town near which he might be dwelling, who had given
him breakfast, would assemble after breakfast at the monas-
tery, again in their best tunics and their best robes, and with
perfumes, flowers, and other offerings.

1 Tt is necessary to be a human being in order to attain to saintship,
though gods can become converted and animals can keep the precepts.
See pages 802, 279.
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Thereupon The Blessed One, when his audience had
assembled, would approach in such miraculous manner as
was fitting; and taking his seat in the lecture-hall, on the
excellent Buddha-mat which had been spread for him, he
would teach the Doctrine, as suited the time and occasion.
And when he perceived it was time, he would dismiss the
audience, and the people would do obeisance to The Blessed
One, and depart.

These were his after-breakfast habits.

When he had thus finished his after-breakfast duties, he
would rise from the excellent Buddha-seat, and if he desired
to bathe, he would enter the bath-house, and cool his limbs
with water made ready by his body-servant. Then the body-
servant would fetch the Buddha-seat, and spread it in the
perfumed chamber. And The Blessed One, putting on a
tunic of double red cloth, and binding on his girdle, and
throwing his upper robe over his right shoulder, would go
thither and sit down, and for a while remain solitary, and
plunged in meditation. After that would come the priests
from here and from there to wait on The Blessed One. And
some would propound questions, some would ask for exercises
in meditation, and some for a sermon ; and in granting their
desires The Blessed One would complete the first watch of’
the night.

These were his habits of the first watch of the night.

And now, when The Blessed One had finished his duties
of the first watch of the night, and when the priests had done
him obeisance and were departing, the deities throughout the
entire system of ten thousand worlds would seize the oppor-
tunity to draw near to The Blessed One and ask him any
questions that might occur to them, even such as were but
four syllables long. And The Blessed One in answering
their questions would complete the middle watch of the
night.

These were his habits of the middle watch of the night.

The last watch of the night he would divide into three
parts, and as his body would be tired from so much sitting
since the morning, he would spend one part in pacing up
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and down to free himself from the discomfort. In the second
part he would enter the perfumed chamber, and would lie
down mindful and conscious, and on his right side after the
manner of a lion. In the third part he would rise, and
taking his seat, he would gaze over the world with the eye
of a Buddha, in order to discover any individual who, under
some former Buddha, with alms-giving, or keeping the pre-
cepts, or other meritorious deeds, might have made the
earnest wish.
These were his habits of the last watch of the night.

§ 12. THE DEATH OF THE BUDDHA.

Translated from the Maha-Parinibbana-Sutta (v. and vi.) of the
Digha-Nikaya.

THEN The Blessed One addressed the venerable Ananda : —

“Let us go hence, Ananda. To the further bank of the
Hirafiflavati river, and to the city of Kusinard and the sal-
tree grove Upavattana of the Mallas will we draw near.”

« Yes, Reverend Sir,” said the venerable Ananda to The
Blessed One in assent. -

Then The Blessed One, accompanied by a large congrega-
tion of priests, drew near to the further bank of the Hir-
afiflavati river, and to the city of Kusinara and the sal-tree
grove Upavattana of the Mallas; and having drawn near, he
addressed the venerable Ananda:—

«“Be 80 good, Ananda, as to spread me a couch with its
head to the north between twin sal-trees. I am weary,
Ananda, and wish to lie down.”

“Yes, Reverend Sir,” said the venerable Ananda to The
Blessed One in assent, and spread the couch with its head to
the north between twin sal-trees. Then The Blessed One
lay down on his right side after the manner of a lion, and
placing foot on foot, remained mindful and conscious.

Now at that time the twin sal-trees had completely burst
forth into bloom, though it was not the flowering season ;
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and the blossoms scattered themselves over the body of The
Tathigata,! and strewed and sprinkled themselves in worship
of The Tathigata. Also heavenly Erythrina flowers fell from
the sky; and these scattered themselves over the body of
The Tathdgata, and strewed and sprinkled themselves in
worship of The Tathigata. Also heavenly sandal-wood
powder fell from the sky; and this scattered itself over the
body of The Tathagata, and strewed and sprinkled itself in
worship of The Tathagata. And music sounded in the sky in
worship of The Tathagata, and heavenly choruses were heard
to sing in worship of The Tathagata.

Then The Blessed One addressed the venerable Ananda: —

« The twin sal-trees, Ananda, have completely burst forth
into bloom, though it is not the flowering season ; and the
blossoms have scattered themselves over the body of The
Tathdgata, and have strewn and sprinkled themselves in
worship of The Tathagata. Also heavenly Erythrina flowers
have fallen from the sky; and these have scattered them-
selves over the body of The Tathagata, and have strewn and
sprinkled themselves in worship of The Tathagata. Also
heavenly sandal-wood powder has fallen from the sky; and
this has scattered itself over the body of The Tathagata, and
has strewn and sprinkled itself in worship of The Tathagata.
Also music is sounding in the sky in worship of The Tatha-
gata, and heavenly choruses are heard to sing in worship of
The Tathagata. But it is not by all this, Ananda, that The
Tathagata is honored, esteemed, revered, worshiped, or
venerated; but the priest, Ananda, or the priestess, or the
lay disciple, or the female lay disciple, who shall fulfil all
the greater and lesser duties, conducting himself with pro-
priety and in accordance with the precepts, by him is The
Tathagata honored, esteemed, revered, and worshiped with
the best of worship. Accordingly, Ananda, train yourselves,

1 Tathagata is a term most commonly used by The Buddha in
referring to himself. Its meaning, like that of its Jaina equivalent
Tatthagaya, possibly is, “ He who has arrived there (fatra or tattha), i.e.
to emancipation or Nirvana.” See “ Sacred Books of the East,” vol. xiii.
p- 82. [Chalmers, « Journal of the Royal Asiatic Society,” 1898, p. 113,
takes it as « One who has come at the real truth.”]
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and fulfil all the greater and lesser duties, and conduct your-
selves with propriety and in accordance with the precepts.”

Now at that time the venerable Upavana was standing
in front of The Blessed One, and fanning him. Then The
Blessed One was harsh to the venerable Upavana, saying, —

« Step aside, O priest ; stand not in front of me.”

Then it occurred to the venerable Ananda as follows: —

* Here, this venerable Upavana has for a long time been
the body-servant of The Blessed One, and kept himself gt
his beck and call; yet, although his last moments are near,
The Blessed One is harsh to the venerable Upavana, saying,
¢Step aside, O priest; stand not in front of me.’ What,
pray, was the reason, and what was the cause, that The
Blessed One was harsh to the venerable Upavana, saying,
¢« Step aside, O priest; stand not in front of me’?”

Then the venerable Ananda spoke to The Blessed One
as follows: — .

“ Reverend Sir, here this venerable Upavana has for a
long time been the body-servant of The Blessed One, and
kept himself at his beck and call ; yet, although his last mo-
ments are near, The Blessed One is harsh to the venerable
Upavana, saying, ‘Step aside, O priest; stand not in front
of me.” Reverend Sir, what, pray, was the reason, and what
was the cause, that The Blessed One was harsh to the ven-
erable Upavana, saying, ¢Step aside, O priest; stand not in
front of me’?”

« Ananda, almost all the deities throughout ten worlds
have come together to behold The Tathagata. For an extent,
Ananda, of twelve leagues about the city Kusin@ra and the
sal-tree grove Upavattana of the Mallas, there is not a spot
of ground large enough to stick the point of a hair into,
that is not pervaded by powerful deities. And these deities,
Ananda, are angered, saying, ‘From afar have we come to
behold The Tathagata, for but seldom, and on rare occasions,
does a Tathagata, a saint, and Supreme Buddha arise in the
world ; and now, to-night, in the last watch, will The Tatha-
gata pass into Nirvana; but this powerful priest stands in
front of The Blessed One, concealing him, and we have no

7
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chance to see The Tathagata, although his last moments are
near.’ Thus, Ananda, are these deities angered.”

“ What are the deities doing, Reverend Sir, whom The
Blessed One perceives ?”

“Some of the deities, Ananda, are in the air with their
minds engrossed by earthly things, and they let fly their hair
and cry aloud, and stretch out their arms and cry aloud, and
fall headlong to the ground and roll to and fro, saying, ¢ All
too soon will The Blessed One pass into Nirvana; all too
soon will The Happy One pass into Nirvana; all too soon
will The Light of the World vanish from sight!’ Some of
the deities,* Ananda, are on the earth with their minds
engrossed by earthly things, and they let fly their hair and
cry aloud, and stretch out their arms and cry aloud, and fall
headlong on the ground and roll to and fro, saying, ¢ All too
soon will The Blessed One pass into Nirvana; all too soon
will The Happy One pass into Nirvana; all too soon will
The Light of the World vanish from sight.” But those
deities which are free from passion, mindful and conscious,
bear it patiently, saying, ¢ Transitory are all things. How is
it possible [that whatever has been born, has come into being,
and is organized and perishable, should not perish? That
condition is not possible.]’”

(Chapter v., page 5318.)

Then the venerable Ananda entered the monastery, and,
leaning against the bolt of the door, he wept, saying, —

“Behold, I am but a learner and not yet perfect, and my
Teacher is on the point of passing into Nirvana, he who was
80 compassionate to me.”

Then The Blessed One addressed the priests : —

“ Where, O priests, is Ananda?”

«“Reverend Sir, the venerable Ananda has entered the
monastery, and leaning against the bolt of the door, he weeps,
saying, ¢ Behold, I am but a learner, and not yet perfect, and
my Teacher is on the point of passing into Nirvana, he who
was 80 compassionate to me.’”
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Then The Blessed One addressed a certain priest, say-
mg“ Go, O priest, and say to the venerable Ananda from
me, ¢ The Teacher calleth thee, brother Ananda.’”

¢« Yes, Reverend Sir,” said the priest to The Blessed One
in assent, and drew near to where the venerable Ananda was;
and having drawn near, he spoke to the venerable Ananda as
follows: —

«The Teacher calleth thee, brother Ananda.”

“Yes, brother,” said the venerable Ananda to the priest
in assent, and drew near to where The Blessed One was;
and having drawn near and greeted The Blessed One, he sat
down respectfully at one side. And the venerable Ananda
being seated respectfully at one side, The Blessed One spoke
to him as follows: —

“ Enough, Ananda, do not grieve, nor weep. Have I not
already told you, Ananda, that it is in the very nature of all
things near and dear unto us that we must divide ourselves
from them, leave them, sever ourselves from them? How is
it possible, Ananda, that whatever has been born, has come
into being, is organized and perishable, should not perish?
That condition is not possible. For a long time, Ananda,
have you waited on The Tathagata with a kind, devoted,
cheerful, single-hearted, unstinted service of body, with a
kind, devoted, cheerful, single-hearted, unstinted service of
voice, with a kind, devoted, cheerful, single-hearted, un-
stinted service of mind. You have acquired much merit,
Ananda; exert yourself, and soon will you be free from all
depravity.”

Then The Blessed One addressed the priests: —

« Priests, of all those Blessed Ones who aforetime were
eaints and Supreme Buddhas, all had their favorite body-
servants, just as I have now my Ananda. And, priests, of
all those Blessed Ones who in the future shall be saints and
Supreme Buddhas, all will have their favorite body-servants,
just as I have now my Ananda. Wise, O priests, is Ananda
—he knows when it is a fit time to draw near to see The
Tathagata, whether for the priests, for the priestesses, for the
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lay disciples, for the female lay disciples, for the king, for the
king’s courtiers, for the leaders of heretical sects, or for their
adherents.

“ Ananda, O priests, has four wonderful and marvellous
qualities. And what are the four? O priests, if an assembly
of priests draw near to behold Ananda, it is delighted with
beholding him; and if then Ananda hold a discourse on the
Doctrine, it is also delighted with the discourse; and when
Ananda, O priests, ceases to speak, the assembly of priests is
still unsated. O priests, if an assembly of priestesses . . .
an assembly of lay disciples . . . an assembly of female lay
disciples draw near to behold Ananda, it is delighted with
beholding him; and if then Ananda hold a discourse on the
Doctrine, it is also delighted with the discourse ; and when
Ananda, O priests, ceases to speak, the assembly of female
lay disciples is still unsated.

“ A Universal Monarch, O priests, has four wonderful and
marvellous qualities. And what are the four? O priests,
if an assembly of men of the warrior caste . . . an assembly
of men of the Brahman caste . . . an assembly of householders

. an assembly of monks draw near to behold the Universal
Monarech, it is delighted with beholding him; and if then the
Universal Monarch hold a discourse, it is also delighted with
the discourse; and when the Universal Monarch, O priests,
ceases to speak, the assembly of monks is still unsated.

“In exactly the same way, O priests, Ananda has four
wonderful and marvellous qualities. O priests, if an assem-
bly of priests . . . an assembly of priestesses . . . an assembly
of lay disciples . . . an assembly of female lay disciples draw
near to behold Ananda, it is delighted with beholding him;
and if then Ananda hold a discourse on the Doctrine, it is
also delighted with the discourse; and when Ananda, O
priests, ceases to speak, the assembly of female lay disciples
is still unsated. These, O priests, are the four wonderful
and marvellous qualities possessed by Ananda.”

When The Blessed One had thus spoken, the venerable
Ananda spoke to him as follows: —

« Reverend Sir, let not The Blessed One pass into Nirvana
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in this wattel-and-daub town, this town of the jungle, this
branch village. For there are other great cities, Reverend
Sir, to wit, Campa, Rajagaha, Savatthi, Saketa, Kosambi, and
Benares. Let The Blessed One pass into Nirvana in one of
them. In them are many wealthy men of the warrior caste,
many wealthy men of the Brahman caste, and many wealthy
householders who are firm believers in The Tathagata, and
they will perform the funeral rites for The Tathagata.”

“ O Ananda, say not so! O Ananda, say not so, that this
is a wattel-and-daub town, a town of the jungle, a branch
village. There was once, Ananda, a king called Sudassana
the Great, who was a Universal Monarch, a virtuous king of
justice, a victorious ruler of the four quarters of the earth,
possessing a secure dominion over his territory and owning
the seven precious gems.! This city Kusinara, Ananda, was
the capital of king Sudassana the Great, and had then the
name of Kus@vati. From the east to the west it was twelve
leagues in length, and from the north to the south it was
seven leagues in breadth. Kusavati, the capital, Ananda,
was prosperous and flourishing, populous and thronging with
people, and well provided with food. As Alakamanda, the
capital of the gods, Ananda, is prosperous and flourishing,
populous and thronging with gods, and is well provided
with food, in exactly the same way, Ananda, Kusavati, the
capital, was prosperous and flourishing, populous and throng-
ing with people, and well provided with food. Kusavati,
the capital, Ananda, was neither by day nor night without
the ten noises, — to wit, the noise of elephants, the noise of
horses, the noise of chariots, the noise of drums, the noise
of tabors, the noise of lutes, the noise of song, the noise of
cymbals, the noise of gongs, and the tenth noise of people
crying, ¢Eat ye, and drink!’

“ Go thou, Ananda, and enter the city Kusinara, and
announce to the Kusinara-Mallas: —

“¢To-night, O ye Vasetthas, in the last watch, The

1 The wheel of empire, the elephant, the horse, the gem, the empress,
the treasurer, and the crown-prince.
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Tathagata will pass into Nirvana. Be favorable, be favor-
able, O ye Vasetthas, and suffer not that afterwards ye
feel remorse, saying, * The Tathagata passed into Nirvana
while in our borders, but we did not avail ourselves of the
opportunity of being present at the last moments of The
Tathagata.”’”

“ Yes, Reverend Sir,” said the venerable Ananda to The
Blessed One in assent; and putting on his tunic, and taking
his bowl and his robes, he went to Kusinara with another
member of the Order.

Now at that time the Kusinara-Mallas were assembled
together in the town-hall on some matter of business. And
the venerable Ananda drew near to the town-hall of the
Kusinara-Mallas; and having drawn near, he made announce-
ment to the Kusinara-Mallas, as follows : —

« To-night, O ye Vasetthas, in the last watch, The Tatha-
gata will pass into Nirvana. Be favorable, be favorable, O
ye Vasetthas, and suffer not that afterwards ye feel remorse,
saying, ¢The Tathagata passed into Nirvana while in our
borders, but we did not avail ourselves of the opportunity of
being present at the last moments of The Tathagata.’”

The Mallas, on hearing this speech of the venerable
Ananda, and their children and their daughters-in-law and
their wives were grieved and sorrowful and overwhelmed
with anguish of mind, and some let fly their hair and cried
aloud, and stretched out their arms and cried aloud, and fell
headlong to the ground and rolled to and fro, saying, « All
too soon will The Blessed One pass into Nirvana; all too
soon will The Happy One pass into Nirvana ; all too soon will
The Light of the World vanish from sight.” Then the Mallas
and their children and their daughters-in-law and their wives,
being grieved and sorrowful and overwhelmed with anguish
of mind, drew near to the sal-tree grove Upavattana of the
Mallas, and to where the venerable Ananda was.

Then it occurred to the venerable Ananda as follows: —

«If I shall cause the Kusinara-Mallas one by one to do
reverence to The Blessed One, the day will dawn ere they
have finished. What if now I marshal the Mallas by families,
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and cause them by families to do reverence to The Blessed
One, and say, ¢ Reverend Sir, a Malla named so-and-so, with
his children, his wife, his following, and his friends, bows
low in reverence at the feet of The Blessed One.’ ” '

And the venerable Ananda marshalled the Mallas by
families, and caused them by families to do reverence to
The Blessed One, saying, * Reverend Sir, a Malla named
so-and-so, with his children, his wife, his following, and his
friends, bows low in reverence at the feet of The Blessed
One.” And the venerable Ananda by this device succeeded
in causing all the Kusinara-Mallas to do reverence to The
Blessed One before the end of the first watch of the night.

Now at that time Subhadda, a wandering ascetic, was
dwelling at Kusinara. And Subhadda, the wandering ascetic,
heard the report: —

¢ To-night, in the last watch, the monk Gotama will pass
into Nirvana.”

Then it occurred to Subhadda, the wandering ascetic, as
follows: —

“] have heard wandering ascetics, that were old men,
advanced in years, teachers, and teachers’ teachers, declare,
¢ But seldom, and on rare occasions, does a Tathagata, a saint,
and Supreme Buddha arise in the world.” And to-night, in
the last watch, the monk Gotama will pass into Nirvana.
And a certain question has arisen in my mind, and I am
persuaded of the monk Gotama that he can so teach me
the Doctrine that I shall be relieved of this my doubt.”

Then Subhadda, the wandering ascetic, drew near to the
sal-tree grove Upavattana of the Mallas, and to where the
venerable Ananda was, and having drawn near, he spoke to
the venerable Ananda as follows : —

« Ananda, I have heard wandering ascetics, that were
old men, advanced in years, teachers, and teachers’ teachers,
declare, ¢ But seldom, and on rare occasions, does a Tatha-
gata, a saint, and Supreme Buddha arise in the world’ And
to-night, in the last watch, the monk Gotama will pass into
Nirvana. And a certain doubt has arisen in my mind, and
I am persuaded of the monk Gotama that he can so teach
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me the Doctrine that I shall be relieved of this my doubt.
Let me, then, Ananda, have an opportunity of seeing the
monk Gotama.”

When Subhadda, the wandering ascetic, had so spoken,
the venerable Ananda spoke to him as follows: —

“Enough of that, brother Subhadda; trouble not The
Tathagata. The Blessed One is weary.”

And a second time Subhadda, the wandering ascetic, . . .

And a third time Subhadda, the wandering ascetic, spoke
to the venerable Ananda as follows: —

« Ananda, I have heard wandering ascetics, old men,
advanced in years, teachers, and teachers’ teachers, when
they said, ¢ But seldom, and on rare occasions, does a Tatha-
gata, a saint, and Supreme Buddha arise in the world.” And
to-night, in the last watch, the monk Gotama will pass into
Nirvana. And a certain doubt has arisen in my mind, and
I am persuaded of the monk Gotama that he can so teach
me the Doctrine that I shall be relieved of this my doubt.
Let me, then, Ananda, have an opportunity of seeing the
monk Gotama.”

And a third time the venerable Ananda spoke to Su-
bhadda, the wandering ascetic, as follows: —

“ Enough of that, brother Subhadda; trouble not The
Tathagata. The Blessed One is weary.”

Now The Blessed One chanced to hear the conversation
between the venerable Ananda and the wandering ascetic
Subhadda. And The Blessed One called to the venerable
Ananda : —

« Enough, Ananda ; hinder not Subhadda. Let Subhadda,
Ananda, have an opportunity of beholding The Tathagata.
Whatever Subhadda shall ask of me, he will ask for the sake
of information, and not for the sake of troubling me, and he
will quickly understand my answers to his questions.”

Then the venerable Ananda spoke to Subhadda, the
wandering ascetic, as follows: —

“You may come, brother Subhadda; The Blessed One
grants you an audience.”

Then Subhadda, the wandering ascetic, drew near to
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where The Blessed One was; and having drawn near, he
exchanged greetings with The Blessed One; and having
passed with him the greetings of friendship and civility, he
sat down respectfully at one side. And seated respectfully
at one side, Subhadda, the wandering ascetic, spoke to The
Blessed One as follows: —

“ Gotama, all those monks and Brahmans who possess a
large following and crowds of hearers and disciples, and who
are distinguished, renowned leaders of sects, and highly
esteemed by the multitudes, — to wit, Pirana Kassapa, Mak-
khali Gosala, Ajita Kesakambali, Pakudha Kaccayana, Safi-
jaya Belatthiputta, Nigantha Nathaputta, — have they all
done as they maintain, discovered the truth, or have they
not? or have some of them done so, and others not ? ”

“ Enough, O Subhadda; let us leave the question, ‘ Have
they all done as they maintain, discovered the truth, or have
they not? or have some of them done so, and others not?’
The Doctrine will I teach you, Subhadda. Listen to me, and
pay strict attention, and I will speak.”

“Yes, Reverend Sir,” said Subhadda, the wandering
ascetic, to The Blessed One in assent. And The Blessed
One spoke as follows: —

“Subhadda, in whatever doctrine and discipline the noble
eightfold path is not found, therein also is not found the
monk of the first degree, nor the monk of the second degree,
nor the monk of the third degree, nor the monk of the
fourth degree; and in whatever doctrine and discipline, O
Subhadda, the noble eightfold path is found, therein also are
found the monk of the first degree, and the monk of the
second degree, and the monk of the third degree, and the
monk of the fourth degree. Now in this Doctrine and Dis-
cipline, O Subhadda, the noble eightfold path is found: and
therein alone, O Subhadda, are found the monk of the first
degree, and the monk of the second degree, and the monk of
the third degree, and the monk of the fourth degree. Desti-
tute of true monks are all other creeds. But let these my
priests, O Subhadda, live rightly, and the world will not be
destitute of saints.

i
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¢ What time my age was twenty-nine, Subhadda,
I left the world to seek the summum bonum.

Now fifty years and more have passed, Subhadda,
Since I renounced the world and lived ascetic
Within the Doctrine’s pale, that rule of conduct
Outside of which no genuine monk existeth,

nor the monk of the second degree, nor the monk of the
third degree, nor the monk of the fourth degree. Destitute
of monks are all other creeds. But let these my priests, O
Subhadda, live rightly, and the world will not be destitute of
saints.”

When The Blessed One had thus spoken, Subhadda, the
wandering ascetic, spoke to him as follows : —

« O wonderful is it, Reverend Sir! O wonderful is it,
Reverend Sir! It is as if, Reverend Sir, one were to set up
that which was overturned, or were to disclose that which
was hidden, or were to point out the way to a lost traveller,
or were to carry a lamp into a dark place that they who had
eyes might see forms. Even so has The Blessed One ex-
pounded the Doctrine in many different ways. Reverend
Sir, I betake myself to The Blessed One for refuge, to the
Doctrine, and to the Congregation of the priests. Suffer me
to retire from the world under The Blessed One; suffer me
to receive ordination.”

“Subhadda, any one who aforetime has been an adher-
ent of another sect and afterwards desires to retire from the
world and receive ordination under this Doctrine and Dis-
cipline, must first spend four months on probation ; and after
the lapse of four months, strenuous-minded priests receive him
into the Order and confer on him the priestly ordination.
Nevertheless, in this matter of probation I recognize a dif-
ference in persons.”

« Reverend Sir, if all they who aforetime have been adher-
ents of other sects and afterwards desire to retire from the
world and receive ordination under this Doctrine and Discip-
line, must first spend four months on probation, and after the
lapse of four months strenuous-minded priests receive them
into the Order, and confer on them the priestly ordination,
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then am I ready to spend four years on probation, and after
the lapse of four years, let strenuous-minded priests receive
me into the Order and confer on me the priestly ordination.”

Then The Blessed One said to the venerable Ananda,

« Well, then, Ananda, receive Subhadda into the Order.”

« Yes, Reverend Sir,” said the venerable Ana.nda. to The
Blessed One in assent.

Then S_ubhadda, the wandering ascetic, spoke to the
venerable Ananda as follows: —

“ How fortunate you priests are, brother Ananda! How
supremely fortunate, brother Ananda, that you all have been
sprinkled with the sprinkling of discipleship at the hands of
The Teacher himself.”

And Subhadda, the wandering ascetic, retired from the
world under The Blessed One, and received ordination. And
without delay, after he had received ordination, the vener-
able Subhadda began to live solitary and retired, vigilant,
strenuous, and zealous; and in no long time, and while yet
alive, he came to learn for himself, and to realize, and to
live in the possession of that highest good to which the holy
life conducts, and for the sake of which youths of good family
8o nobly retire from the household life to the houseless one.
And he knew that for him rebirth was exhausted, that he
had lived the holy life, that he had done what it behooved
him to do, and that he was no more for this world. So the
venerable Subhadda became of the number of the saints, and
he was the last disciple made by The Blessed One himself.

End of the Hirafifiavati Recitation, which is the Fifth.

Then The Blessed One addressed the venerable Ananda : —

«It may be, Ananda, that some of you will think, ¢ The
word of The Teacher is a thing of the past; we have now no
Teacher.” But that, Ananda, is not the correct-view. The
Doctrine and Discipline, Ananda, which I have taught and
enjoined upon you is to be your teacher when I am gone.
But whereas now, Ananda, all the priests address each other
with the title of ¢brother,’ not so must they address each
other after I am gone. A senior priest, Ananda, is to address
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a junior priest either by his given name, or by his family
name, or by the title of ¢brother;’ a junior priest is to
address a senior priest with the title ¢ reverend sir,’ or ¢ vener-
able.’ If the Order, Ananda, wish to do so, after I am gone
they may abrogate all the lesser and minor precepts. On
Channa,! Ananda, after I am gone, the higher penalty is to
be inflicted.”

« Reverend Sir, what is this higher penalty ? "

« Let Channa, Ananda, say what he likes, he is not to be
spoken to nor admonished nor instructed by the priests.”

Then The Blessed One addressed the priests: —

“It may be, O priests, that some priest has a doubt or
perplexity respecting either The Buddha or the Doctrine or
the Order or the Path or the course of conduct. Ask any
questions, O priests, and suffer not that afterwards ye feel
remorse, saying, ¢ Our Teacher was present with us, but we
failed to ask him all our questions.’”

When he had so spoken, the priests remained silent.

And a second time The Blessed One, and a third time
The Blessed One addressed the priests: —

“It may be, O priests, that some priest has a doubt or
perplexity respecting either The Buddha or the Doctrine or
the Order or the Path or the course of conduct. Ask any
question, O priests, and suffer not that afterwards ye feel
remorse, saying, ¢ Our Teacher was present with us, but we
failed to ask him all our questions.’”

And a third time the priests remained silent.

Then The Blessed One addressed the priests: —

“It may be, O priests, that it is out of respect to The
Teacher that ye ask no questions. Then let each one speak
to his friend.”

And when he had thus spoken, the priests remained
silent.

Then the venerable Ananda spoke to The Blessed One
as follows: —

«“It is wonderful, Reverend Sir! It is marvellous, Rev-

1 Not the Channa who had been the Future Buddha's charioteer.
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erend Sir! Reverend Sir, I have faith to believe that in this
congregation of priests not a single priest has a doubt or
perplexity respecting either The Buddha or the Doctrine or
the Order or the Path or the course of conduct.”

“ With you, Ananda, it is a matter of faith, when you say
that; but with The Tathagata, Ananda, it is a matter of
knowledge that in this congregation of priests not a single
priest has a doubt or perpleity respecting either The Buddha
or the Doctrine or the Order or the Path or the course of
conduct. For of all these five hundred priests, Ananda, the
most backward one has become converted, and is not liable
to pass into a lower state of existence, but is destined neces-
sarily to attain supreme wisdom.”

Then The Blessed One addressed the priests : —

«“ And now, O priests, I take my leave of you; all the
constituents of being are transitory; work out your salvation
with diligence.”

And this was the last word of The Tathagata.

Thereupon The Blessed One entered the first trance ; and
rising from the first trance, he entered the second trance;
and rising from the second trance, he entered the third
trance; and rising from the third trance, he entered the
fourth trance ; and rising from the fourth trance, he entered
the realm of the infinity of space ; and rising from the realm
of the infinity of space, he entered the realm of the infinity
of consciousness ; and rising from the realm of the infinity of
consciousness, he entered the realm of nothingness; and
rising from the realm of nothingness, he entered the realm of
neither perception nor yet non-perception; and rising from
the realm of neither perception nor yet non-perception, he
arrived at the cessation of perception and sensation.

Thereupon the venerable Ananda spoke to the venerable
Anuruddha as follows : —

“Reverend Anuruddha, The Blessed One has passed into
Nirvana.”

“ Nay, brother Ananda, The Blessed One has not passed
into Nirvana; he has arrived at the cessation of perception
and sensation.”
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Thereupon The Blessed One rising from the cessation of
his perception and sensation, entered the realm of neither
perception nor yet non-perception ; and rising from the realm
of neither perception nor yet non-perception, he entered
the realm of nothingness; and rising from the realm of
nothingness, he entered the realm of the infinity of conscious-
ness ; and rising from the realm of the infinity of con-
sciousness, he entered the realm of the infinity of space; and
rising from the realm of the infinity of space, he entered the
fourth trance ; and rising from the fourth trance, he entered
the third trance; and rising from the third trance, he
entered the second trance ; and rising from the second trance,
he entered the first trance; and rising from the first trance,
he entered the second trance; and rising from the second
trance, he entered the third trance; and rising from the
third trance, he entered the fourth trance; and rising from
the fourth trance, immediately The Blessed One passed into
Nirvana.




CHAPTER IIL

SENTIENT EXISTENCE.

INTRODUCTORY DISCOURSE.

THE word Ego, when it occurs in this book, usually trans-
lates Pali atfan, Sanskrit @man. It is more literally ren-
dered Self; but I have preferred the word Ego, as the reader
is not thereby led astray into thinking of the Brahmanical
Universal Self and kindred doctrines. Buddhist doctrine is
quite different and negative, as the reader will see. In selec-
tion § 15 a, however, Ego represents Pali puggala, a word
I sometimes render by ¢individual,’ as, for example, through-
out selection § 40 5.

In the first two selections of this chapter occurs a list of
ten theories which have caused considerable trouble, not
merely, as may be supposed, to their original propounders,
but to modern students of Pali Buddhism. This latter-day
anxiety, however, concerns itself not so much with their
truth, as with the question, what was really the precise atti-
tude of The Buddha with respect to them. Did he claim to
know the truth concerning them, but refuse to tell; or did
they lie entirely outside of the scope of his philosophy; or
what other reason could he have for refusing to discuss them?
Now I think that all these questions are left unanswered for
the same reasons. If the reader will compare these two selec-
tions with selection § 15 d, and in particular note the next to
the last paragraph on page 141, I think that he will see that
The Buddha considered all such questions to be out of court.
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All the questions (even perhaps the two concerning the
finiteness or the infinity of the world) take for granted what
he denies. Hence he refuses to give a Yes or No answer,
just as any one of us might be excused for doing, in case
any one were to be so impolite as to ask, “ Have you left off
beating your mother?” The truth of no one of these theories
could be allowed. They were one and all heretical and
incompatible with his doctrine. In proof of this, see selec-
tion § 15d and page 167. But The Buddha also objected to
these questions as being metaphysical ones and betraying a
speculative spirit on the part of those who asked them. His
was a purely practical aim, and his arguments @ posteriori. If
he taught his disciples the truth concerning misery and how
misery could be made to cease, he thought that should suf-
fice, and cared not to go deeper into ultimate questions than
was sufficient for that end. This, I take it, is the reason why
at the end of § 67 The Buddha objected to the form of the
priest’s question concerning the four elements. For The
Buddha’s way of putting the question does not appear to me
so very different; but he added to it so as to make it apply
to the living being.

The Buddha’s system was a religious one, his philosophy
an applied philosophy; and in the sermons and sayings at-
tributed directly to The Buddha there is but little meta-
physics that does not have a direct and practical bearing.
Hence it is that I have given to this chapter the caption
Sentient Existence. By this phrase, I in no way intend to
imply that the doctrines herein advanced have no application

to the inanimate world, but as The Buddha in his teachings

kept constantly in mind the welfare of what had the capa-
bility of suffering, of undergoing rebirth, I find but little to
insert concerning inorganic nature. Section 24, which bears
directly on the subject, is not taken from the Tipitaka, but
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from the Visuddhi-Magga, a work that endeavors to be
systematically complete.

Here I would call the reader’s attention to the Three
Characteristics which I have placed at the head of this book,
as giving the Buddhist pessimistic analysis of the universe.
The Three Characteristics are applicable to inanimate as well
as to animate nature. This makes it hard to translate the
third Characteristic, as what is translated by Ego in the case
of sentient beings cannot so be rendered in the case of life-
less things, but some such phrase as an underlying persistent
reality (substantia) must be employed. This question of an
Ego in sentient beings or of an underlying persistent reality
in inanimate matter is of the last importance in Buddhism.
Unless the thesis of this chapter be true, the scheme of salva-
tion elaborated in the fourth chapter is impossible. Hence
the reader will find this subject taken up in this and the two
following chapters with perhaps wearying iteration. A very
curious and instructive parallel can here be drawn between
Buddhism and the teachings of modern science. All evolu-
tion of animate nature can be characterized as a process of
self-integration or assertion of self through countless genera-
tions. The Buddhists make a similar statement; only they
say that a man inherits from himself, and do not bring in the
scientific doctrine of heredity, or inheritance from others. If
such is the origin of the sentient being, then, naturally, the
disintegration of self will cause dissolution, as the fourth
chapter will explain.

I hope that the reader will be able to make out the Bud-
dhist theory of existence. It does not appear to me that it
corresponds to either 76 &v or 76 yiuyvduevoy, nor yet is it nihil-
ism, that is to say, a doctrine of unreality. The human
being is composed of five groups, so-called because they each

consist of many independent elements. In the case of the
8
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sensation-group, these elements of being are said to be con-
secutive in time, but in other cases many members of one
group can occur at the same time; for instance, it is stated in
the Visuddhi-Magga that over thirty predispositions occur in
conjunction with the first of the eighty-nine consciousnesses.
Now each of the elements that together form a group is an
independent existence, and is real enough while it lasts.
All things we know of are formed from one or more of
these groups. When milk changes to sour cream, Buddhist
doctrine does not say that an underlying substance has en-
tered on a new mode or phase of being, but that we have a
new existence, or rather, perhaps, a new existence-complex,
— that is to say, that the elements of the form-group that
now compose the sour cream are not the same as those that
composed the milk, the elements that composed the milk
having passed away and new ones having come into being.
This is what is intended in § 24, when it says, * This form
in the series of forms belonging to its own nature.” It
would appear from page 151 that the form-group contains
tolerably persistent elements, while those of the mental
groups are momentary and more easily overcome. So far as
the mental groups are concerned, Nirvana can be obtained in
the present life, but from the form-group deliverance can
only be attained at death, because, as stated on page 156,
“ whereas there are sensations, perceptions, etc. [i. e. predis-
positions and consciousnesses] which are not subject to
depravity, it is not so with form.”

Having explained the nature of the human being as con-
sisting of the five groups, the next thing to be done is to
show the causes of these five groups and how their several
series are perpetuated. All this, too, must be done without
recourse being had to what we call a First Cause. This gives
occasion for an elaborate theory which is expressed in the




Introductory Discourse. 11§

formula of Dependent Origination (Pali paticcasamuppada),
also called the middle doctrine, as avoiding the doctrine of 7o
&v on the one hand, and of nihilism or the denial of the reality
of existence on the other. The Buddhist Sacred Books seem
to claim Dependent Origination as the peculiar discovery of
The Buddha, and I suppose they would have us understand
that he invented the whole formula from beginning to end.
But it is to be observed that the formula repeats itself, that
the human being is brought into existence twice — the first
time under the name of consciousness and name and form and
by means of ignorance and karma, the second time in birth
and by means of desire (with its four branches called attach-
ments) and karma again, this time called existence. See § 35.
Therefore, though Buddhaghosa, as the reader will see, is at
great pains to explain this repetition as purposely intended
for practical ends, yet one is much inclined to surmise that
the full formula in its present shape is a piece of patchwork
put together of two or more that were current in The Buddha’s
time and by him — perhaps expanded, perhaps contracted, but
at any rate — made into one. If The Buddha added to the
formula of Dependent Origination, it would appear that the
addition consisted in the first two propositions. For igno-
rance, of course, is the opposite of wisdom, and wisdom, or
the third discipline, that is to say, the method for getting rid
of ignorance, is, as the reader will see in the Introductory
Discourse to the fourth chapter and elsewhere in this book,
The Buddha’s particular contribution to the science of medi-
tation ; whereas concentration, or the second discipline, the
method for opposing desire, he had learnt from his teachers.
In § 37 these first two propositions are omitted, and con-
sciousness and name-and-form of the third proposition are
made mutually dependent.

The same antithesis of ignorance and desire appears also to
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be present in the threefold fire of lust, hatred, and infatuation,
where lust and hatred can be viewed as but the two opposite
poles of the same feeling and will then together stand for
desire, while infatuation will represent ignorance.

In addition to my remarks on attan and puggala above, it
may be well to say a few words in regard to my translations
of some other Pali terms. ¢“Elements of being” (dhamma)
and “constituents of being” (sankhdra) are often used sy-
nonymously to mean the individual components of the Five
Groups ; but when dhamma refers to the twelve terms of the
formula, Dependent Origination, I have sometimes used the
phrase ‘‘factors of being.” The two terms dhamma and
sankhdra are very troublesome to render into English, both
because they each of them mean so many things and because
their ground meaning is not translatable into English, being
expressive of a different philosophy. Sankhira means what
makes or what is made, fashioned, or put together: we should
naturally with our different beliefs say, creator and created
things. Everything except Nirvana and space is saikhdra.
Sanikhdra as a name for the fourth group, I translate by
predispositions ; as the second term in Dependent Origination,
by karma. Dkamma means any established law, condition, or
fact, either of nature or of human institutions. It is the
word I render by Doctrine when it signifies The Buddha’s
teachings. This word dkamma occasioned me especial diffi-
culty when used in § 74 to characterize the subjects of the
Fourth Contemplation. But although *“elements of being ”
is a bad rendering, the reader need not be led astray, as all
the different things denoted by it are there enumerated.
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§13. QUESTIONS WHICH TEND NOT TO
EDIFICATION.

SErRMON NUMBER 1.

§ 13a.— Translated from the Majjhima-Nikaya, and constituting Sutta 63.

Thus have I heard.

On a certain occasion The Blessed One was dwelling at
Savatthi in Jetavana monastery in Anathapindika’s Park.
Now it happened to the venerable Malunkyaputta, being in
seclusion and plunged in meditation, that a consideration
presented itself to his mind, as follows : —

« These theories which The Blessed One has left uneluci-
dated, has set aside and rejected, — that the world is eternal,
that the world is not eternal, that the world is finite, that the
world is infinite, that the soul and the body are identical, that
the soul is one thing and the body another, that the saint exists
after death, that the saint does not exist after death, that the
saint both exists and does not exist after death, that the saint
neither exists nor does not exist after death, — these The
Blessed One does not elucidate to me. And the fact that
The Blessed One does not elucidate them to me does not
please me nor suit me. Therefore I will draw near to The
Blessed One and inquire of him concerning this matter. If
The Blessed One will elucidate to me, either that the world is
eternal, or that the world is not eternal, or that the world is
finite, or that the world is infinite, or that the soul and the
body are identical, or that the soul is one thing and the body
another, or that the saint exists after death, or that the saint
does not exist after death, or that the saint both exists and
does not exist after death, or that the saint neither exists
nor does not exist after death, in that case will I lead the re-
ligious life under The Blessed One. If The Blessed One will
not elucidate to me, either that the world is eternal, or that
the world is not eternal, . . . or that the saint neither exists
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nor does not exist after death, in that case will I abandon
religious training and return to the lower life of a layman.”

Then the venerable Maluiikyaputta arose at eventide from
his seclusion, and drew near to where The Blessed One was;
and having drawn near and greeted The Blessed One, he sat
down respectfully at one side. And seated respectfully at
one side, the venerable Malunkyaputta spoke to The Blessed
One as follows: —

“ Reverend Sir, it happened to me, as I was just now in
seclusion and plunged in meditation, that & consideration pre-
sented itself to my mind, as follows: ¢ These theories which
The Blessed One has left unelucidated, has set aside and re-
jected, — that the world is eternal, that the world is not eter-
nal, . . . that the saint neither exists nor does not exist
after death, — these The Blessed One does not elucidate to
me. And the fact that The Blessed One does not elucidate
them to me does not please me nor suit me. I will draw near
to The Blessed One and inquire of him concerning this matter.
If The Blessed One will elucidate to me, either that the world
is eternal, or that the world is not eternal, . . . or that the
saint neither exists nor does not exist after death, in that case
will I lead the religious life under The Blessed One. If The
Blessed One will not elucidate to me, either that the world is
eternal, or that the world is not eternal, . . . or that the saint
neither exists nor does not exist after death, in that case
will I abandon religious training and return to the lower life
of a layman.’

« If The Blessed One knows that the world is eternal, let
The Blessed One elucidate to me that the world is eternal;
if The Blessed One knows that the world is not eternal, let
The Blessed One elucidate to me that the world is not eter-
nal. If The Blessed One does not know either that the world
is eternal or that the world is not eternal, the only upright
thing for one who does not know, or who has not that insight,
is to say, ‘I do not know; I have not that insight.’

« If The Blessed One knows that the world is finite, ...’

“If The Blessed One knows that the soul and the body
are identical, . ..’
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- «If The Blessed One knows that the saint exists after
death, ...’

« If The Blessed One knows that the saint both exists and
does not exist after death, let The Blessed One elucidate to
me that the saint both exists and does not exist after death ;
if The Blessed One knows that the saint neither exists nor
does not exist after death, let The Blessed One elucidate to
me that the saint neither exists nor does not exist after death.
If The Blessed One does not know either that the saint both
exists and does not exist after death, or that the saint neither
exists nor does not exist after death, the only upright thing
for one who does not know, or who has not that insight, is to
say, ‘I do not know ; I have not that insight.””

“Pray, Maluiikyaputta, did I ever say to you, ¢ Come,
Maluiikyaputta, lead the religious life under me, and I will
elucidate to you either that the world is eternal, or that the
world is not eternal, . . . or that the saint neither exists nor
does not exist after death’?”

« Nay, verily, Reverend Sir.”

“ Or did you ever say to me, ‘Reverend Sir, I will lead
the religious life under The Blessed One, on condition that
The Blessed One elucidate to me either that the world is
eternal, or that the world is not eternal, . . . or that the saint
neither exists nor does not exist after death’?”

“ Nay, verily, Reverend Sir.”

“So you acknowledge, Maluiikydaputta, that I have not
said to you, ‘Come, Malunkyaputta, lead the religious life
under me and I will elucidate to you either that the world is
eternal, or that the world is not eternal, . . . or that the saint
neither exists nor does not exist after death;’ and again that
you have not said to me, ¢ Reverend Sir, I will lead the reli-
gious life under The Blessed One, on condition that The
Blessed One elucidate to me either that the world is eternal,
or that the world is not eternal, . . . or that the saint neither
exists nor does not exist after death.” That being the case,
vain man, whom are you so angrily denouncing ?

¢« Maluiikyaputta, any one who should say, ‘I will not
lead the religious life under The Blessed One until The
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Blessed One shall elucidate to me either that the world is
eternal, or that the world is not eternal, . . . or that the saint
neither exists nor does not exist after death;’ — that person
would die, Maluikyaputta, before The Tathagata had ever
elucidated this to him.

« It is as if, Malunkyaputta, a man had been wounded by W
an arrow thickly smeared with poison, and his friends and com-
panions, his relatives and kinsfolk, were to procure for him a
physician or surgeon; and the sick man were to say, ‘I will
not have this arrow taken out until I have learnt whether
the man who wounded me belonged to the warrior caste, or to
the Brahman caste, or to the agricultural caste, or to the menial

“ Or again he were to say, ‘I will not have this arrow
taken out until I have learnt the name of the man who
wounded me, and to what clan he belongs.’

“ Or again he were to say, ‘I will not have this arrow
taken out until I have learnt whether the man who wounded
me was tall, or short, or of the middle height.’

“Or again he were to say, ‘I will not have this arrow
taken out until I have learnt whether the man who wounded
me was black, or dusky, or of a yellow skin.’

“Or again he were to say, ‘I will not have this arrow
taken out until I have learnt whether the man who wounded
me was from this or that village, or town, or city.’

“Or again he were to say, ‘I will not have this arrow
taken out until I have learnt whether the bow which wounded
me was a capa, or a kodanda.’

«“ Or again he were to say, ‘I will not have this arrow
taken out until I have learnt whether the bow-string which
wounded me was made from swallow-wort, or bamboo, or
sinew, or maruva, or from milk-weed.’

“Or again he were to say, ‘I will not have this arrow
taken out until I have learnt whether the shaft which
wounded me was a kaccha or a ropima.’

«“Or again he were to say, ‘I will not have this arrow
taken out until I have learnt whether the shaft which
wounded me was feathered from the wings of a vulture,

]
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or of a heron, or of a falcon, or of a peacock, or of a
sithilahanu.’

«“Or again he were to say, ‘I will not have this arrow
taken out until I have learnt whether the shaft which
wounded me was wound round with the sinews of an ox, or
of a buffalo, or of a ruru deer, or of a monkey.’

“Or again he were to say, ‘I will not have this arrow
taken out until I have learnt whether the arrow which
wounded me was an ordinary arrow, or a claw-headed arrow,
or a vekanda, or an iron arrow, or a calf-tooth arrow, or a
karavirapatta.” That man would die, Maluiikyaputta, with-
out ever having learnt this.

“In exactly the same way, Malufikyaputta, any one who
should say, ‘I will not lead the religious life under The
Blessed One until The Blessed One shall elucidate to me
either that the world is eternal, or that the world is not eter-
nal, . . . or that the saint neither exists nor does not exist
after death ;’—that person would die, Malunkyaputta, before
The Tathagata had ever elucidated this to him.

« The religious life, Malunikyaputta, does not depend on
the dogma that the world is eternal ; nor does the religious
life, Maluikyaputta, depend on the dogma that the world is
not eternal. Whether the dogma obtain, Maluikyaputta,
that the world is eternal, or that the world is not eternal,
there still remain birth, old age, death, sorrow, lamentation,
misery, grief, and despair, for the extinction of which in the
present life I am prescribing.

“ The religious life, Malunkyaputta, does not depend on
the dogma that the world is finite; . . «

“The religious life, Maluiikyaputta, does not depend on
the dogma that the soul and the body are identical; . . .

“The religious life, Malufiky@putta, does not depend on
the dogma that the saint exists after death; . . .

“ The religious life, Maluiikyaputta, does not depend on
the dogma that the saint both exists and does not exist after
death ; nor does the religious life, Maluikyaputta, depend on
the dogma that the saint neither exists nor does not exist after
death. Whether the dogma obtain, Malunkyaputta, that the
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saint both exists and does not exist after death, or that the
saint neither exists nor does not exist after death, there still
remain birth, old age, death, sorrow, lamentation, misery,
grief, and despair, for the extinction of which in the present
life I am prescribing.

¢« Accordingly, Malunky&putta, bear always in mind what
it is that I have not elucidated, and what it is that I have elu-
cidated. And what, Maluiikyaputta, have I not elucidated ?
I have not elucidated, Maluiikyaputta, that the world is eter-
nal ; I have not elucidated that the world is not eternal; I
have not elucidated that the world is finite ; I have not eluci-
dated that the world is infinite; I have not elucidated that
the soul and the body are identical ; I have not elucidated that
the soul is one thing and the body another ; I have not eluci-
dated that the saint exists after death; I have not elucidated
that the saint does not exist after death; I have not elucidated
that the saint both exists and does not exist after death; I
have not elucidated that the saint neither exists nor does not
exist after death. And why, Maluiikyaputta, have I not
elucidated this? Because, Malunkyaputta, this profits not,
nor has to do with the fundamentals of religion, nor tends to
aversion, absence of passion, cessation, quiescence, the super-
natural faculties, supreme wisdom, and Nirvana ; therefore
have I not elucidated it.

“ And what, Maluiikyaputta, have I elucidated ? Misery,
Maluikyaputta, have I elucidated ; the origin of misery have
I elucidated ; the cessation of misery have I elucidated ; and
the path leading to the cessation of misery have I elucidated.
And why, Maluiikyaputta, have I elucidated this? Be-
cause, Malunkyaputta, this does profit, has to do with the
fundamentals of religion, and tends to aversion, absence of
passion, cessation, quiescence, knowledge, supreme wisdom,
and Nirvana ; therefore have I elucidated it. Accordingly,
Malunkyaputta, bear always in mind what it is that I have
not elucidated, and what it is that I have elucidated.”

Thus spake The Blessed One; and, delighted, the ven-
erable Malunkyaputta applauded the speech of The Blessed

One.
The Lesser Malunkyaputta Sermon.
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SERMON NUMBER 2.
§ 13 ). — Translated from the Majjhima-Nikaya, and constituting Sutta 72.

Thus have I heard.

On a certain occasion The Blessed One was dwelling at
Savatthi in Jetavana monastery in Anathapindika’s Park.
Then drew near Vaccha, the wandering ascetic, to where The
Blessed One was; and having drawn near, he greeted The
Blessed One ; and having passed the compliments of friend.
ship and civility, he sat down respectfully at one side. And
seated respectfully at one side, Vaccha, the wandering ascetic,
spoke to The Blessed One as follows : —

« How is it, Gotama ? Does Gotama hold that the world
is eternal, and that this view alone is true, and every other
false?”

“ Nay, Vaccha. I do not hold that the world is eternal,
and that this view alone is true, and every other false.”

“ But how is it, Gotama? Does Gotama hold that the
world is not eternal, and that this view alone is true, and every
other false?”

“Nay, Vaccha. I do not hold that the world is not
eternal, and that this view alone is true, and every other
false.”

«“ How is it, Gotama? Does Gotama hold that the world
is finite, . . .”

«“ How is it, Gotama? Does Gotama hold that the soul
and the body are identical, . . .”

«“ How is it, Gotama? Does Gotama hold that the saint
exists after death, . . .”

« How is it, Gotama? Does Gotama hold that the saint
both exists and does not exist after death, and that this view
alone is true, and every other false ?”

“Nay, Vaccha. I do not hold that the saint both exists
and does not exist after death, and that this view alone is true,
and every other false.”

« But how is it, Gotama? Does Gotama hold that the
saint neither exists nor does not exist after death, and that
this view alone is true, and every other false ?”
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“Nay, Vaccha. I do not hold that the saint neither exists
nor does not exist after death, and that this view alone is true,
and every other false.”

“How is it, Gotama, that when you are asked, ¢ Does the
monk Gotama hold that the world is eternal, and that this
view alone is true, and every other false ?’ you reply, ¢ Nay,
Vaccha. I do not hold that the world is eternal, and that
this view alone is true, and every other false’?

« But how is it, Gotama, that when you are asked, ¢ Does
the monk Gotama hold that the world is not eternal, and that
this view alone is true, and every other false?’ you reply,
¢Nay, Vaccha. I do not hold that the world is not eternal,
and that this view alone is true, and every other false ’?

«“ How is it, Gotama, that when you are asked, ‘Does
Gotama hold that the world is finite, . . .’?

“How is it, Gotama, that when you are asked, ¢Does
Gotama hold that the soul and the body are identical, . . .?

“ How is it, Gotama, that when you are asked, ¢Does
Gotama hold that the saint exists after death, . . .)?

« How is it, Gotama, that when you are asked, ¢ Does the
monk Gotama hold that the saint both exists and does not
exist after death, and that this view alone is true, and every
other false?’ you reply, ¢ Nay, Vaccha. I do not hold that
the saint both exists and does not exist after death, and that
this view alone is true, and every other false’?

“ But how is it, Gotama, that when you are asked, ¢ Does
the monk Gotama hold that the saint neither exists nor does
not exist after death, and that this view alone is true, and
every other false?’ you reply, ¢ Nay, Vaccha. I do not hold
that the saint neither exists nor does not exist after death, and
that this view alone is true, and every other false’? What
objection does Gotama perceive to these theories that he has
not adopted any one of them?”’

“Vaccha, the theory that the world is eternal, is a jungle,
a wilderness, a puppet-show, a writhing, and a fetter, and is
coupled with misery, ruin, despair, and agony, and does not
tend to aversion, absence of passion, cessation, quiescence,
knowledge, supreme wisdom, and Nirvana.
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“ Vaccha, the theory that the saint neither exists nor does
not exist after death, is a jungle, a wilderness, a puppet-show,
a writhing, and a fetter, and is coupled with misery, ruin,
despair, and agony, and does not tend to aversion, absence of
passion, cessation, quiescence, knowledge, supreme wisdom,
and Nirvana.

« This is the objection I perceive to these theories, so that
I have not adopted any one of them.”

“ But has Gotama any theory of his own?”

« The Tathagata, O Vaccha, is free from all theories; but
this, Vaccha, does The Tathagata know, — the nature of
form, and how form arises, and how form perishes; the
nature of sensation, and how sensation arises, and how sen-
sation perishes ; the nature of perception, and how perception
arises, and how perception perishes; the nature of the predis-
positions, and how the predispositions arise, and how the pre-
dispositions perish; the nature of consciousness, and how
consciousness arises, and how consciousness perishes. There-
fore say I that The Tathagata has attained deliverance and is
free from attachment, inasmuch as all imaginings, or agita-
tions, or false notions concerning an Ego or anything pertain-
ing to an Ego, have perished, have faded away, have ceased,
have been given up and relinquished.”

« But, Gotama, where is the priest reborn who has attained
to this deliverance for his mind?”

« Vaccha, to say that he is reborn would not fit the case.”

¢ Then, Gotama, he is not reborn.”

“ Vaccha, to say that he is not reborn would not fit the
case.”

¢t Then, Gotama, he is both reborn and is not reborn.”

“ Vaccha, to say that he is both reborn and not reborn
would not fit the case.”

« Then, Gotama, he is neither reborn nor not reborn.”

¢ Vaccha, to say that he is neither reborn nor not reborn
would not fit the case.”

¢ When I say to you, ¢ But, Gotama, where is the priest
reborn who has attained to this deliverance for his mind?’
you reply, ¢ Vaccha, to say that he is reborn would not fit
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the case.” And when I say to you, ¢ Then, Gotama, he is
not reborn,” you reply, ¢ Vaccha, to say that he is not reborn
would not fit the case.” And when I say to you, ¢ Then, Go-
tama, he is both reborn and not reborn, ¢ you reply, ¢ Vaccha,
to say that he is both reborn and not reborn would not fit the
case.” And when I say to you, ¢ Then, Gotama, he is neither
reborn nor not reborn,’” you reply, ¢ Vaccha, to say that he is
neither reborn nor not reborn would not fit the case.” Gotama,
I am at a loss what to think in this matter, and I have become
greatly confused, and the faith in Gotama inspired by a former
conversation has now disappeared.”

“ Enough, O Vaccha! Be not at a loss what to think in
this matter, and be not greatly confused. Profound, O
Vaccha, is this doctrine, recondite, and difficult of compre-
hension, good, excellent, and not to be reached by mere rea-
soning, subtile, and intelligible only to the wise ; and it is a
hard doctrine for you to learn, who belong to another sect,
to another faith, to another persuasion, to another discipline,
and sit at the feet of another teacher. Therefore, Vaccha,
I will now question you, and do you make answer as may
seem to you good. What think you, Vaccha? Suppose a
fire were to burn in front of you, would you be aware that the
fire was burning in front of you?”

¢ Gotama, if a fire were to burn in front of me, I should
be aware that a fire was burning in front of me.”

“ But suppose, Vaccha, some one were to ask you, ‘On
what does this fire that is burning in front of you depend?’
what would you answer, Vaccha?”

«“ Gotama, if some one were to ask me, ¢ On what does this
fire that is burning in front of you depend?’ I would answer,
Gotama, ‘It is on fuel of grass and wood that this fire that is
burning in front of me depends.’”

“ But, Vaccha, if the fire in front of you were to become
extinct, would you be aware that the fire in front of you had
become extinct?”

“ Gotama, if the fire in front of me were to become ex-
tinct, I should be aware that the fire in front of me had become
extinct.”
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¢« But, Vaccha, if some one were to ask you, ‘In which
direction has that fire gone, — east, or west, or north, or

south?’ what would you say, O Vaccha?”

¢ The question would not fit the case, Gotama. For the
fire which depended on fuel of grass and wood, when that fuel
has all gone, and it can get no other, being thus without nutri-
ment, is said to be extinct.”

¢ In exactly the same way, Vaccha, all form by which one
could predicate the existence of the saint, all that form has
been abandoned, uprooted, pulled out of the ground like
a palmyra-tree, and become non-existent and not liable to
spring up again in the future. The saint, O Vaccha, who has
been released from what is styled form, is deep, immeasurable,
unfathomable, like the mighty ocean. To say that he is reborn
would not fit the case. To say that he is not reborn would
not fit the case. To say that he is both reborn and not reborn
would not fit the case. To say that he is neither reborn nor
not reborn would not fit the case.

« All sensation . . .

« All perception . . .

« All the predispositions . . .

« All consciousness by which one could predicate the exist-
ence of the saint, all that consciousness has been abandoned,
uprooted, pulled out of the ground like a palmyra-tree, and
become non-existent and not liable to spring up again in the
future. The saint, O Vaccha, who has been released from
what is styled consciousness, is deep, immeasurable, unfathom-
able, like the mighty ocean. To say that he is reborn would
not fit the case. To say that he is not reborn would not fit
the case. To say that he is both reborn and not reborn would
not fit the case. To say that he is neither reborn nor not
reborn would not fit the case.”

When The Blessed One had thus spoken, Vaccha, the
wandering ascetic, spoke to him as follows:

«It is as if, O Gotama, there were a mighty sal-tree near
to some village or town, and it were to lose its dead branches
and twigs, and its loose shreds of bark, and its unsound wood,
so that afterwards, free from those branches and twigs, and
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the loose shreds of bark, and the unsound wood, it were to
stand neat and clean in its strength. In exactly the same
way doth the word of Gotama, free from branches and twigs,
and from loose shreds of bark, and from unsound wood, stand
neat and clean in its strength. O wonderful is it, Gotama !
O wonderful is it, Gotama! It is as if, O Gotama, one were
to set up that which was overturned; or were to disclose
that which was hidden; or were to point out the way to a
lost traveller ; or were to carry a lamp into a dark place, that
they who had eyes might see forms. Even so has Gotama
expounded the Doctrine in many different ways. I betake
myself to Gotama for refuge, to the Doctrine, and to the Con-
gregation of the priests. Let Gotama receive me who have
betaken myself to him for refuge, and accept me as a disciple
from this day forth as long as life shall last.”
The Aggi-Vacchagotta Sermon.

§14. KING MILINDA AND NAGASENA COME TO AN
UNDERSTANDING.

Translated from the Milindapaiiha (28%).

Said the king, «“ Bhante Nagasena, will you converse with
me?”

“Your majesty, if you will converse with me as the wise
converse, I will; but if you converse with me as kings con-
verse, I will not.” .

« Bhante Nagasena, how do the wise converse ?

“Your majesty, when the wise converse, whether they
become entangled by their opponents’ arguments or extricate
themselves, whether they or their opponents are convicted of
error, whether their own superiority or that of their opponents
is established, nothing in all this can make them angry. Thus,
your majesty, do the wise converse.”

« And how, bhante, do kings converse ?”

¢« Your majesty, when kings converse, they advance a pro-
position, and whoever opposes it, they order his punishment,
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saying, ¢ Punish this fellow!’ Thus, your majesty, do kings
converse.”

“ Bhante, I will converse as the wise converse, not as
kings do. Let your worship converse in all confidence. Let
your worship converse as unrestrainedly as if with a priest or
a novice or a lay disciple or a keeper of the monastery grounds.
Be not afraid ! ”

% Very well, your majesty,” said the elder in assent.

§ 15. THERE IS NO EGO.
§ 15 a. — Translated from the Milindapaiiha (25%).

Then drew near Milinda the king to where the venerable
Nagasena was; and having drawn near, he greeted the ven-
erable Nagasena; and having passed the compliments of
friendship and civility, he sat down respectfully at one side.
And the venerable Nagasena returned the greeting ; by which,
verily, he won the heart of king Milinda.

And Milinda the king spoke to the venerable Nagasena as
follows : —

“ How is your reverence called? Bhante, what is your
name ?”

“Your majesty, I am called Nagasena; my fellow-priests,
your majesty, address me as Niagasena: but whether parents
give one the name Nagasena, or Sirasena, or Virasena, or
Sihasena, it is, nevertheless, your majesty, but a way of
counting, a term, an appellation, a convenient designation, a
mere name, this Nagasena ; for there is no Ego here to be
found.”

Then said Milinda the king, —

« Listen to me, my lords, ye five hundred Yonakas, and ye
eighty thousand priests! Nagasena here says thus: ¢ There
is no Ego here to be found.” Is it possible, pray, for me to
assent to what he says?”

And Milinda the king spoke to the venerable Nagasena as

follows : —
9
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“ Bhante Nagasena, if there is no Ego to be found, who
is it then furnishes you priests with the priestly requisites,
—robes, food, bedding, and medicine, the reliance of the
sick ? who is it makes use of the same? who is it keeps the
precepts ? who is it applies himself to meditation ? who is it
realizes the Paths, the Fruits, and Nirvana ? who is it destroys
life? who is it takes what is not given him? who is it com-
mits immorality ? who is it tells lies? who is it drinks intoxi-
cating liquor ? who is it commits the five crimes that constitute
¢ proximate karma’?! In that case, there is no merit; there
is no demerit; there is no one who does or causes to be done
meritorious or demeritorious deeds; neither good nor evil
deeds can have any fruit or result. Bhante Nagasena, neither
is he a murderer who kills a priest, nor can you priests, bhante
Nagasena, have any teacher, preceptor, or ordination. When
you say, ‘ My fellow-priests, your majesty, address me as Na-
gasena,” what then is this Nagasena? Pray, bhante, is the
hair of the head Nagasena?”

“ Nay, verily, your majesty.”

“Is the hair of the body Nagasena?”

« Nay, verily, your majesty.”

“Are nails . . . teeth . . . skin . . . flesh . . . sinews
. . . bones . . . marrow of the bones . . . kidneys . . . heart
...liver ... pleura ... spleen . . . lungs . . . intes-
tines . . . mesentery . . . stomach . . . faeces ... bile. ..
phlegm . . . pus ... blood . .. sweat . . . fat . . . tears
... lymph ... saliva ... snot . .. synovial fluid . . .
urine . . . brain of the head Nagasena?”

«Nay, verily, your majesty.”

1 Translated from the Sarasaiigaha, as quoted in Trenckner’s note to
this passage:

« By prozimate karma is meant karma that ripens in the next exist-
ence. To show what this is, I [the author of the Sarasafigaha] give the
following passage from the Atthanasutta of the first book of the Aiigut-
tara-Nik&ya: — ¢ It is an impossibility, O priests, the case can never occur,
that an individual imbued with the correct doctrine should deprive his
mother of life, should deprive his father of life, should deprive a saint of
life, should in a revengeful spirit cause a bloody wound to a Tathigata,
should cause a schism in the church. This is an impossibility.’”
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“Is now, bhante, form Nagasena ?”

“ Nay, verily, your majesty.”

“]s sensation Nagasena?”

« Nay, verily, your majesty.”

«Is perception Nagasena?”

“ Nay, verily, your majesty.”

4 Are the predispositions Nagasena ?”

“Nay, verily, your majesty.”

¢« Is consciousness Nagasena?”’

« Nay, verily, your majesty.”

‘ Are, then, bhante, form, sensation, perception, the pre-
dispositions, and consciousness unitedly Nagasena ?”

“Nay, verily, your majesty.”

«1Is it, then, bhante, something besides form, sensation,
perception, the predispositions, and consciousness, which is
Niagasena?”

« Nay, verily, your majesty.”

«“ Bhante, although I question you very closely, I fail to
discover any Nagasena. Verily, now, bhante, Nagasena is a
mere empty sound. What Nagasena is there here ? Bhante,
you speak a falsehood, a lie : there is no Nagasena.”

Then the venerable Nagasena spoke to Milinda the king
as follows: —

“ Your majesty, you are a delicate prince, an exceedingly
delicate prince ; and if, your majesty, you walk in the middle
of the day on hot sandy ground, and you tread on rough grit,
gravel, and sand, your feet become sore, your body tired, the
mind is oppressed, and the body-consciousness suffers. Pray,
did you come afoot, or riding ?”’

“ Bhante, I do not go afoot: I came in a chariot.”

“ Your majesty, if you came in a chariot, declare to me
the chariot. Pray, your majesty, is the pole the chariot?”

“ Nay, verily, bhante.”

«Is the axle the chariot?”

“ Nay, verily, bhante.”

¢ Are the wheels the chariot? ”

“Nay, verily, bhante.”

«Js the chariot-body the chariot ?”
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« Nay, verily, bhante.”

«Js the banner-staff the chariot?”

«Nay, verily, bhante.”

«Is the yoke the chariot?”

*“ Nay, verily, bhante.”

“ Are the reins the chariot ?”

¢ Nay, verily, bhante.”

“Is the goading-stick the chariot?”

“Nay, verily, bhante.”

“Pray, your majesty, are pole, axle, wheels, chariot-body,
banner-staff, yoke, reins, and goad unitedly the chariot?”

“ Nay, verily, bhante.”

«Is it, then, your majesty, something else besides pole,
axle, wheels, chariot-body, banner-staff, yoke, reins, and goad
which is the chariot?”

« Nay, verily, bhante.”

“Your majesty, although I question you very closely, I
fail to discover any chariot. Verily now, your majesty, the
word chariot is a mere empty sound. What chariot is there
here? Your majesty, you speak a falsehood, a lie: there is
no chariot. Your majesty, you are the chief king in all the
continent of India ; of whom are you afraid that you speak a
lie? Listen to me, my lords, ye five hundred Yonakas, and
ye eighty thousand priests! Milinda the king here says
thus: ‘I came in a chariot;’ and being requested, ¢ Your
majesty, if you came in a chariot, declare to me the chariot,’
he fails to produce any chariot. Is it possible, pray, for me
to assent to what he says?”

When he had thus spoken, the five hundred Yonakas
applauded the venerable Négasena and spoke to Milinda the
king as follows : —

“ Now, your majesty, answer, if you can.” :

Then Milinda the king spoke to the venerable Nagasena
as follows: —

« Bhante Nagasena, I speak no lie: the word ¢chariot’ is
but a way of counting, term, appellation, convenient desig-
nation, and name for pole, axle, wheels, chariot-body, and
banner-staff.”
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« Thoroughly well, your majesty, do you understand a
chariot. In exactly the same way, your majesty, in respect of
me, Niagasena is but a way of counting, term, appellation,
convenient designation, mere name for the hair of my head,
hair of my body . . . brain of the head, form, sensation, percep-
tion, the predispositions, and consciousness. But in the abso-
lute sense there is no Ego here to be found. And the priestess
Vajira, your majesty, said as follows in the presence of The
Blessed One : —

¢t ¢ Even as the word of ¢¢ chariot” means
That members join to frame a whole;

So when the Groups appear to view,

We use the phrase, ‘¢ A living being.?”’”

«It is wonderful, bhante Nagasena! It is marvellous,
bhante Nagasena! Brilliant and prompt is the wit of your
replies. If The Buddha were alive, he would applaud. Well
done, well done, Nagasena! Brilliant and prompt is the wit
of your replies.”

§ 155. — Translated from the Visuddhi-Magga (chap. xviii.).

Just as the word “chariot” is but a mode of expression
for axle, wheels, chariot-body, pole, and other constituent
members, placed in a certain relation to each other, but when
we come to examine the members one by one, we discover that
in the absolute sense there is no chariot ; and just as the word
‘ house ” is but a mode of expression for wood and other con-
stituents of a house, surrounding space in a certain relation,
but in the absolute sense there is no house ; and just as the
word *fist”” is but a mode of expression for the fingers, the
thumb, etc., in a certain relation; and the word “lute” for
the body of the lute, strings, etc.; ‘“army” for elephants,
horses, etc.; ¢city” for fortifications, houses, gates, etc.;
“tree ” for trunk, branches, foliage, etc., in a certain relation,
but when we come to examine the parts one by one, we dis-
cover that in the absolute sense there is no tree; in exactly
the same way the words *living entity ” and “ Ego” are but

1 That is,  a living entity.”
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a mode of expression for the presence of the five attachment
groups, but when we come to examine the elements of being
one by one, we discover that in the absolute sense there is no
living entity there to form a basis for such figments as «I
am,” or “I”; in other words, that in the absolute sense there
is only name and form. The insight of him who perceives
this is called knowledge of the truth.

He, however, who abandons this knowledge of the truth
and believes in a living entity must assume either that this liv-
ing entity will perish or that it will not perish. If he assume
that it will not perish, he falls into the heresy of the persist-
ence of existences; or if he assume that it will perish, he
falls into that of the annihilation of existences. And why do
Isay so? Because, just.as sour cream has milk as its ante-
cedent, so nothing here exists but what has its own ante-
cedents.! To say, *“The living entity persists,” is to fall
short of the truth; to say, “It isannihilated,” is to outrun
the truth. Therefore has The Blessed One said: —

“There are two heresies, O priests, which possess both
gods and men, by which some fall short of the truth, and
some outrun the truth; but the intelligent know the truth.

“ And how, O priests, do some fall short of the truth?

“ O priests, gods and men delight in existence, take
pleasure in existence, rejoice in existence, so that when the
Doctrine for the cessation of existence is preached to them,
their minds do not leap toward it, are not favorably disposed
toward it, do not rest in it, do not adopt it.

¢ Thus, O priests, do some fall short of the truth.

* And how, O priests, do some outrun the truth ?

“Some are distressed at, ashamed of, and loathe exist-
ence, and welcome the thought of non-existence, saying, ¢ See
here! When they say that on the dissolution of the body this
Ego is annihilated, perishes, and does not exist after death,
that is good, that is excellent, that is as it should be.’

“ Thus, O priests, do some outrun the truth.

“And how, O priests, do the intelligent know the
truth ?

1 See pages 239-40.
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“ We may have, O priests, a priest who knows things as
they really are, and knowing things as they really are, he is
on the road to aversion for things, to absence of passion for
them, and to cessation from them.

“ Thus, O priests, do the intelligent know the truth.”

§ 15¢. — Translated from the Mahs-Nidana-Sutta (256%) of the Digha-
Nikaya.

“In regard to the Ego, Ananda, what are the views held
concerning it?

“In regard to the Ego, Ananda, either one holds the view
that sensation is the Ego, saying, ¢ Sensation is my Ego;’

“Or, in regard to the Ego, Ananda, one holds the view,
¢ Verily, sensation is not my Ego; my Ego has no sen-
sation;’

“Or, in regard to the Ego, Ananda, one holds the view,
¢ Verily, neither is sensation my Ego, nor does my Ego have
no sensation. My Ego has sensation ; my Ego possesses the
faculty of sensation.’!

«In the above case, Anandd, where it is said, ¢ Sensation
is my Ego,’ reply should be made as follows : ¢ Brother, there
are three sensations: the pleasant sensation, the unpleasant
sensation, and the indifferent sensation. Which of these three
sensations do you hold to be the Ego?’

“ Whenever, Ananda, a person experiences a pleasant sen.
sation, he does not at the same time experience an unpleasant
sensation, nor does he experience an indifferent sensation ;
only the pleasant sensation does he then feel. Whenever,
Ananda, a person experiences an unpleasant sensation, he
does not at the same time experience a pleasant sensation,
nor does he experience an indifferent sensation; only the un-

1 From the commentary on the Maha-Nidana-Sutta, Providence
Manuscript, folio ghdu, b, lines 4 and 5: —Sensation is my Ego gives the
heresy of individuality as based on the sensation-group; My Ego kas no
sensation, as based on the form-group; and My Ego has sensation; my
Ego possesses a faculty of sensation, as based on the perception-group,
the predisposition-group, and the consciousness-group. For these three
groups have sensation through union with sensation, and possess a faculty
of sensation on account of the inseparability of this union.
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pleasant sensation does he then feel. Whenever, Ananda, a
person expenences an indifferent sensation, he does not at the
same time experience a pleasant sensation, nor does he expe-
rience an unpleasant sensation ; only the indifferent sensation
does he then feel.

“ Now pleasant sensations, Ananda, are transitory, are
due to causes, originate by dependence, and are subject to
decay, disappearance, effacement, and cessation; and un-
pleasant sensations, Ananda, are transitory, are due to causes,
originate by dependence, and are subject to decay, disappear-
ance, effacement, and cessation ; and indifferent sensations,
Ananda, are transitory, are due to causes, originate by de-
pendence, and are subject to decay, disappearance, effacement,
and cessation. While this person is experiencing a pleasant
sensation, he thinks, ¢ This is my Ego.’ And after the cessa-
tion of this same pleasant sensation, he thinks, ‘ My Ego has
passed away.” While he is experiencing an unpleasant sensa-
tion, he thinks, ¢ This is my Ego.” And after the cessation of
this same unpleasant sensation, he thinks, ¢ My Ego has passed
away.’ And while he is experiencing an indifferent sensa-
tion, he thinks, ¢ This is my Ego.” And after the cessation of
this same indifferent sensation, he thinks, ¢ My Ego has passed
away.” So that he who says, ‘Sensation is my Ego,’” holds
the view that even during his lifetime his Ego is transitory,
that it is pleasant, unpleasant, or mixed, and that it is sub]ect
to rise and disappearance.

« Accordingly, Ananda, it is not possible to hold the view,
¢ Sensation is my Ego.’

«In the above case, Ananda, where it is said, ¢ Verily sen-
sation is not my Ego ; my Ego has no sensation,” reply should
be made as follows: ¢ But, brother, where there is no sensa-
tion, is there any “I am” ?°”

“Nay, verily, Reverend Sir.”

“ Accordingly, Ananda, it is not possible to hold the view,
¢ Verily, sensation is not my Ego; my Ego has no sensation.’

“In the above case, Ananda, where it is said, ¢ Verily,
neither is sensation my Ego, nor does my Ego have no sensa-
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tion. My Ego has sensation; my Ego possesses the faculty
of sensation,’ reply should be made as follows: ¢Suppose,
brother, that utterly and completely, and without remainder,
all sensation were to cease — if there were nowhere any sen-
sation, pray, would there be anything, after the cessation of
sensation, of which it could be said, ¢ This am I1”7?°”

¢ Nay, verily, Reverend Sir.”

« Accordingly, Ananda, it is not possible to hold the view,
¢ Verily, neither is sensation my Ego, nor does my Ego have
no sensation. My Ego has sensation ; my Ego possesses the
faculty of sensation.’

“ From the time, Ananda, a priest no longer holds the
view that sensation is the Ego, no longer holds the view that
the Ego has no sensation, no longer holds the view that the
Ego has sensation, possesses the faculty of sensation, he ceases
to attach himself to anything in the world, and being free
from attachment, he is never agitated, and being never agi-
tated, he attains to Nirvana in his own person; and he knows
that rebirth is exhausted, that he has lived the holy life, that
he has done what it behooved him to do, and that he is no
more for this world.

“ Now it is impossible, Ananda, that to a mind so freed
a priest should attribute the heresy that the saint exists after
death, or that the saint does not exist after death, or that the
saint both exists and does not exist after death, or that the
saint meither exists nor does not exist after death.

« And why do I say so?

« Because, Ananda, after a priest has been freed by
& thorough comprehension of affirmation and affirmation’s
range, of predication and predication’s range, of declaration
and declaration’s range, of knowledge and knowledge’s field
of action, of rebirth and what rebirth affects, it is impossible
for him to attribute such a heretical lack of knowledge and
perception to a priest similarly freed.”
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§ 15 d. — Translated from the Samyutta-Nikaya (xxii. 85%).

Thus have I heard.

On a certain occasion the venerable Sariputta was dwell-
ing at Savatthi in Jetavana monastery in Anathapindika’s
Park.

Now at that time the following wicked heresy had sprung
up in the mind of a priest named Yamaka: ¢« Thus do I
understand the doctrine taught by The Blessed One, that
on the dissolution of the body the priest who has lost all
depravity is annihilated, perishes, and does not exist after
death.”

And a number of priests heard the report: ¢ The follow-
ing wicked heresy has sprung up in the mind of a priest
named Yamaka: ¢ Thus do I understand the doctrine taught
by The Blessed One, that on the dissolution of the body the
priest who has lost all depravity is annihilated, perishes, and
does not exist after death.””

Then drew near these priests to where the venerable
Yamaka was; and having drawn near, they greeted the ven-
erable Yamaka; and having passed the compliments of
friendship and civility, they sat down respectfully at one
side. And seated respectfully at one side, these priests spoke
to the venerable Yamaka as follows: *“Is the report true,
brother Yamaka, that the following wicked heresy has sprung
up in your mind : ¢ Thus do I understand the doctrine taught
by The Blessed One, that on the dissolution of the body the
priest who has lost all depravity is annihilated, perishes, and
does not exist after death’?”

« Even so, brethren, do I understand the doctrine taught
by The Blessed One, that on the dissolution of the body the
saint who has lost all depravity is annihilated, perishes, and
does not exist after death.”

“Say not so, brother Yamaka. Do not traduce The
Blessed One; for it is not well to traduce The Blessed One.
The Blessed One would never say that on the dissolution of
the body the saint who has lost all depravity is annihilated,
perishes, and does not exist after death.”
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Nevertheless, in spite of all these priests could say, the ven-
erable Yamaka persisted obstinately to adhere to his pestifer-
ous delusion : * Thus do I understand the doctrine taught by
The Blessed One, that on the dissolution of the body the
priest who has lost all depravity is annihilated, perishes, and
does not exist after death.”

And when these priests found themselves unable to detach
the venerable Yamaka from this wicked heresy, then these
priests arose from their seats and drew near to where the
venerable Sariputta was. And having drawn near they spoke
to the venerable Sariputta as follows : —

« Brother Sariputta, the following wicked heresy has
sprung up in the mind of a priest named Yamaka: ¢ Thus do
I understand the doctrine taught by The Blessed One, that
on the dissolution of the body the priest who has lost all
depravity is annihilated, perishes, and does not exist after
death.” Pray, let the venerable Sariputta be so kind as to
draw near to where the priest Yamaka is.”

And the venerable Sariputta consented by his silence.

Then the venerable Sariputta in the evening of the day
arose from meditation, and drew near to where the venerable
Yamaka was; and having drawn near, he greeted the vener-
able Yamaka ; and having passed the compliments of friend-
ship and civility, he sat down respectfully at one side. And
seated respectfully at one side,the venerable Sariputta spoke
to the venerable Yamaka as follows: *“Is the report true,
brother Yamaka, that the following wicked heresy has sprung
up in your mind : ¢ Thus do I understand the doctrine taught
by The Blessed One, that on the dissolution of the body the
priest who has lost all depravity is annihilated, perishes, and
does not exist after death’?”

« Even so, brother, do I understand the doctrine taught by
The Blessed One, that on the dissolution of the body the
priest who has lost all depravity is annihilated, perishes, and
does not exist after death.”

“ What think you, brother Yamaka? Is form permanent,
or transitory?”

« It is transitory, brother.”
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“ And that which is transitory —is it evil, or is it good? "

«It is evil, brother.”

“ And that which is transitory, evil, and liable to change
—i8 it possible to say of it: ¢ This is mine; this am I ; this is
my Ego’?”

¢ Nay, verily, brother.”

“Is sensation . .. perception . . . 'the predispositions

. consciousness permanent, or transitory?”

«It is transitory, brother.”

“ And that which is transitory — is it evil, or is it good ?”

«Tt is evil, brother.”

“ And that which is transitory, evil, and liable to change
—i8 it possible to say of it : ¢ This is mine; this am I; thisis
my Ego’?”

“ Nay, verily, brother.”

“ Accordingly, brother Yamaka, as respects all form what-
soever, past, future, or present, be it subjective or existing
outside, gross or subtile, mean or exalted, far or near, the
correct view in the light of the highest knowledge is as
follows : ¢This is not mine; this am I not; this is not my
Ego’

« As respects all sensation whatsoever, . . . as respects
all perception whatsoever, . . . as respects all predispositions
whatsoever, . . . as respects all consciousness whatsoever,
past, future, or present, be it subjective or existing outside,
gross or subtile, mean or exalted, far or near, the correct view
in the light of the highest knowledge is as follows: ¢ This is
not mine ; this am I not; this is not my Ego.’ ‘

“ Perceiving this, brother Yamaka, the learned and noble
disciple conceives an aversion for form, conceives an aversion
for sensation, conceives an aversion for perception, conceives
an aversion for the predispositions, conceives an aversion for
consciousness. And in conceiving this aversion he becomes
divested of passion, and by the absence of passion he becomes
free, and when he is free he becomes aware that he is free ;
and he knows that rebirth is exhausted, that he has lived the
holy life, that he has done what it behooved him to do, and
that he is no more for this world.
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«“ What think you, brother Yamaka? Do you consider
form as the saint?”

« Nay, verily, brother.”

“ Do you consider sensation . . . perception . . . the pre-
dispositions . . . consciousness as the saint?”

« Nay, verily, brother.”

“ What think you, brother Yamaka? Do you consider the
saint as comprised in form ?”

« Nay, verily, brother.”

“Do you consider the saint as distinct from form ?”

« Nay, verily, brother.”

“Do you consider the saint as comprised in sensation ? . . .
as distinct from sensation? . . . as comprised in perception ?
. . . a8 distinct from perception? . . . as comprised in the
predispositions ? . . . as distinct from the predispositions ?
. . . a8 fomprised in consciousness?”

« Nay, verily, brother.”

“Do you consider the saint as distinct from conscious-
ness ?”

« Nay, verily, brother.”

¢ What think you, brother Yamaka? Are form, sensa-
tion, perception, the predispositions, and consciousness uni-
tedly the saint?”

« Nay, verily, brother.”

«“ What think you, brother Yamaka? Do you consider
the saint as a something having no form, sensation, percep-
tion, predispositions, or consciousness ? ”

¢« Nay, verily, brother.”

« Considering now, brother Yamaka, that you fail to make
out and establish the existence of the saint in the present life,
is it reasonable for you to say: ¢ Thus do I understand the
doctrine taught by The Blessed One, that on the dissolution
of the body the priest who has lost all depravity is annihilated,
perishes, and does not exist after death’?”

* Brother Sariputta, it was because of my ignorance that
I held this wicked heresy; but now that I have listened to
the doctrinal instruction of the venerable Sariputta, I have
abandoned that wicked heresy and acquired the true doc-
trine.”
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«“ But if others were to ask you, brother Yamaka, as fol-
lows : ¢ Brother Yamaka, the priest who is a saint and has lost
all depravity, what becomes of him on the dissolution of the
body, after death?’ what would you reply, brother Yamaka,
if you were asked that question ?”

« Brother, if others were to ask me as follows: ¢ Brother
Yamaka, the priest who is a saint and has lost all depravity,
what becomes of him on the dissolution of the body, after
death?’ I would reply, brother, as follows, if I were asked
that question : ¢Brethren, the form was transitory, and that
which was transitory was evil, and that which was evil has
ceased and disappeared. The sensation . . . perception . .. ‘
predispositions . . . consciousness was transitory, and that
which was transitory was evil, and that which was evil has 1
ceased and disappeared.” Thus would I reply, brother, if I
were asked that question.” " \

“Well said! well said! brother Yamaka. Come now,
brother Yamaka, I will give you an illustration that you may
still better comprehend this matter. '

« Suppose, brother Yamaka, there were a householder, or
a son of a householder, rich, wealthy, and affluent, and thor-
oughly well guarded, and some man were to become un-
friendly, inimical, and hostile to him, and were to wish to kill
him. And suppose it were to occur to this man as follows :
¢ This householder, or son of a householder, is rich, wealthy,
and affluent, and thoroughly well-guarded. It would not be
easy to kill him by violence. What if now I were to ingra-
tiate myself with him and then kill him.” And suppose he
were to draw near to that householder, or son of a house-
holder, and say as follows: ¢ Lord, I would fain enter your
service.” And suppose the householder, or son of a house-
holder, were to admit him into his service ; and the man were
to be his servant, rising before him and retiring after him,
willing and obliging and pleasant-spoken. And suppose the
householder, or son of a householder, were to treat him as a
friend, were to treat him as a comrade, and repose confidence
in him. And suppose then, brother, that when that man
judged that the householder, or son of a householder, had
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acquired thorough confidence in him, he were to get him into
some secluded spot and kill him with a sharp weapon.

“ What think you, brother Yamaka? When that man
drew near to that householder, or son of a householder, and
said as follows : ¢ Lord, I would fain enter your service,” was
he not a murderer, though not recognized as such ?

« And also when he was his servant, rising before him and
retiring after him, willing and obliging and pleasant-spoken,
was he not a murderer, though not recognized as such?

“ And also when he got him into a secluded spot and
killed him with a sharp weapon, was he not a murderer,
though not recognized as such?”

« Even so, brother.”

«“In exactly the same way, brother, the ignorant, uncon-
verted man, who is not a follower of noble disciples, not
conversant with the Noble Doctrine, not disciplined in the
Noble Doctrine, not a follower of good people, not conver-
sant with the Doctrine held by good people, not trained in
the Doctrine held by good people, not disciplined in the Doc-
trine held by good people, considers form in the light of an
Ego — either the Ego as possessing form, or form as com-
prised in the Ego, or the Ego as comprised in form. Con-
siders sensation . . . perception . . . the predispositions . . .
consciousness in the light of an Ego — either the Ego as
possessing consciousness, or consciousness as comprised in the
Ego, or the Ego as comprised in consciousness.

“ He does not recognize the fact that form is transito-
ry. He does not recognize the fact that sensation . . . percep-
tion . . . the predispositions . . . consciousness is transitory.

“He does not recognize the fact that form .. . sensa-
tion . . . perception . . . the predispositions . . . conscious-
ness is evil.

“ He does not recognize the fact that form .. . sensa-
tion . . . perception . . . the predispositions . . . consciousness
is not an Ego.

«“ He does not recognize the fact that form . . . sensa-
tion . . . perception . . . the predispositions . . . consciousness

is due to causes.
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« He does not recognize the fact that form . . . sensa-
tion . . . perception . . . the predispositions . . . consciousness
is a murderer.

«“ And he seeks after form, attaches himself to it, and
makes the affirmation that it is his Ego. And he seeks after
sensation, . . . perception, . . . the predispositions, . . . con-
sciousness, attaches himself to it, and makes the affirmation
that it is his Ego. And these five attachment-groups, sought
after and become attached, long inure to his detriment and
misery.

“ But the learned and noble disciple, brother, who is
a follower of noble disciples, conversant with the Noble
Doctrine, disciplined in the Noble Doctrine, a follower of
good people, conversant with the Doctrine held by good peo-
ple, disciplined in the Doctrine held by good people, does not
consider form in the light of an Ego — neither the Ego as
possessing form, nor form as comprised in the Ego, nor the
Ego as comprised in form. Does not consider sensation . . .
perception . . . the predispositions . . . consciousness in the
light of an Ego — neither the Ego as possessing consciousness,
nor consciousness as comprised in the Ego, nor the Ego as
comprised in consciousness.

““He recognizes the fact that form . . . sensation . ..
perception . . . the predispositions . . . consciousness is
transitory.

“He recognizes the fact that form . .. sensation . ..
perception . . . the predispositions . . . consciousness is
evil.

“ He recognizes the fact that form . . . sensation . . .
perception . . . the predispositions . . . consciousness is not
an Ego. .

“He recognizes the fact that form . . . sensation . . .
perception . . . the predispositions . . . consciousness is due
to causes.

«“He recognizes the fact that form . . . sensation . . .
perception . . . the predispositions . . . consciousness is a
murderer.

« And he does not seek after form, . . . sensation, . . .
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perception, . . . the predispositions, . . . consciousness, nor
attach himself to it, nor make the affirmation that it is his
Ego. And these five attachment-groups, not sought after
and not become attached, long inure to his welfare and
happiness.”

« Even so, brother Sariputta, is it with those venerable
persons who have for co-religionists such compassionate and
benevolent exhorters and instructors as you. And now
that I have listened to the doctrinal instruction of the ven-
erable Sariputta my mind has lost all attachment and become
released from the depravities.”

Thus spake the venerable Sariputta, and, dehghted, the
venerable Yamaka applauded the speech of the venerable
Sariputta.

§ 15 e. — Translated from the Visuddhi-Magga (chap. xxi.).

He grasps the fourfold emptiness disclosed in the words:
¢ T am nowhere a somewhatness for any one, and nowhere for
me is there a somewhatness of any one.” And how?

I am nowhere: — He sees that he has no Ego any-
where.

A somewhatness! for any one: — He sees that he has no
Ego to bring forward to be a somewhatness for any one else.
The sense is, he sees that he has none to bring forward to
play the rdle of a brother, or of a friend, or of a follower.

And nowhere for me: — Here we must disregard for the
present the words “ for me,” and the sense then is, he sees that
nowhere has any one an Ego.

Is there a somewhatness of any one : — We must now bring
in the words “for me” and understand a somewhatness in
any role assumed towards himself. He sees that no one has
any Ego to be a somewhatness to him. The sense is, he sees
that no one else has an Ego to bring forward to be a some-
whatness in any rdle, either of a brother, or of a friend, or of
a follower.

Thus, inasmuch as he sees that there is no Ego anywhere,

1 That is, somethingness, the opposite of nothingness.
10
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and that he has none to bring forward to be a somewhatness
to any one else, and that no one else has an Ego to bring for-
ward to be a somewhatness to himself, he has grasped the
fourfold emptiness.

§ 15 £ — Translated from the Visuddhi-Magga (chap. xvi.).
Therefore has it been said as follows: —

¢¢ Misery only doth exist, none miserable.

No doer is there; naught save the deed is found.
Nirvana is, but not the man who seeks it.

The Path exists, but not the traveler on it.”

§ 16. ALL SIGNS OF AN EGO ARE ABSENT.
Translated from the Maha Vagga (i. 6%).

Then The Blessed One addressed the band of five
priests: —

“Form, O priests, is not an Ego. For if now, O priests,
this form were an Ego, then would not this form tend towards
destruction, and it would be possible to say of form, ¢ Let my
form be this way ; let not my form be that way!’ But inas-
much, O priests, as form is not an Ego, therefore does form
tend towards destruction, and it is not possible to say of form,
¢ Let my form be this way; let not my form be that way!’

¢ Sensation . . . perception . . . the predispositions . . .
consciousness, is not an Ego. For if now, O priests, this con-
sciousness were an Ego, then would not this consciousness
tend towards destruction, and it would be possible to say of
consciousness, * Let my consciousness be this way; let not my
consciousness be that way!’ But inasmuch, O priests, as con-
sciousness is not an Ego, therefore does consciousness tend
towards destruction, and it is not possible to say of conscious-
ness, ‘Let my consciousness be this way; let not my con-
sciousness be that way!’

“ What think you, O priests? Is form permanent, or
transitory ? ”’
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« It is transitory, Reverend Sir.”

« And that which is transitory —is it evil, or is it good ?”

« It is evil, Reverend Sir.”

« And that which is transitory, evil, and liable to change
— is it possible to say of it: ¢ This is mine; this am I; this
is my Ego’?”

« Nay, verily, Reverend Sir.”

«Is sensation . . . perception . . . the predispositions .
. . . consciousness, permanent, or transitory?”

« It is transitory, Reverend Sir.”

« And that which is transitory —is it evil, or is it good?”

«It is evil, Reverend Sir.”

« And that which is transitory, evil, and liable to change
— is it possible to say of it: ¢ This is mine; this am I; this
is my Ego’?”

« Nay, verily, Reverend Sir.”

« Accordingly, O priests, as respects all form whatsoever,
past, future, or present, be it subjective or existing outside,
gross or subtile, mean or exalted, far or near, the correct view
in the light of the highest knowledge is as follows: ¢ This is
not mine ; this am I not; this is not my Ego.’

‘ As respects all sensation whatsoever . . . as respects all
perception whatsoever . . . as respects all predispositions
whatsoever . . . as respects all consciousness whatsoever,
past, future, or present, be it subjective or existing outside,
gross or subtile, mean or exalted, far or near, the correct view
in the light of the highest knowledge is as follows : ¢ This is
not mine ; this am I not; this is not my Ego.’

« Perceiving this, O priests, the learned and noble disciple
conceives an aversion for form, conceives an aversion for
sensation, conceives an aversion for perception, conceives an
aversion for the predispositions, conceives an aversion for
consciousness. And in conceiving this aversion he becomes
divested of passion, and by the absence of passion he becomes
free, and when he is free he becomes aware that he is free;
and he knows that rebirth is exhausted, that he has lived the
holy life, that he has done what it behooved him to do, and
that he is no more for this world.”
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Thus spake The Blessed One, and the delighted band of
five priests applauded the speech of The Blessed One. Now
while this exposition was being delivered, the minds of the
five priests became free from attachment and delivered from
the depravities.

Now at that time there were six saints in the world.

§17. NO CONTINUOUS PERSONAL IDENTITY.
§ 17 a. — Translated from the Milindapafiha (40%).

“ Bhante Nagasena,” said the king, ‘“is a person when
just born that person himself, or is he some one else?”

«“ He is neither that person,” said the elder, “ nor is he
some one else.”

“ Give an illustration.”

“ What do you say to this, your majesty? When you
were a young, tender, weakly infant lying on your back, was
that your present grown-up self?”

“ Nay, verily, bhante. The young, tender, weakly infant
lying on its back was one person, and my present grown-up
self is another person.”

«If that is the case, your majesty, there can be no such
thing as a mother, or a father, or a teacher, or an educated
man, or a righteous man, or a wise man. Pray, your majesty,
is the mother of the kalalal one person, the mother of the
abbuda ! another person, the mother of the pesi! another per-
son, the mother of the ghana! another person, the mother of
the little child another person, and the mother of the grown-
up man another person? Is it one person who is a student,
and another person who has finished his education ? Is it one
person who commits a crime, and another person whose hands
and feet are cut off ?”

“ Nay, verily, bhante. But what, bhante, would you reply
to these questions ? ”

Said the elder, “ It was I, your majesty, who was a young,

1 Various stages of the embryo.
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tender, weakly infant lying on my back, and it is I who am
now grown up. It is through their connection with the em-
bryonic body that all these different periods are unified.”

“ Give an illustration.”

It is as if, your majesty, a man were to light a light; —
would it shine all night?”

 Assuredly, bhante, it would shine all night.”

“ Pray, your majesty, is the flame of the first watch the
same as the flame of the middle watch?”

“ Nay, verily, bhante.”

“Is the flame of the middle watch the same as the flame of
the last watch?”

« Nay, verily, bhante.”

‘“ Pray, then, your majesty, was there one light in the first
watch, another light in the middle watch, and a third light in
the last watch?”

*Nay, verily, bhante. Through connection with that
first light there was light all night.”

« In exactly the same way, your majesty, do the elements
of being join one another in serial succession : one element
perishes, another arises, succeeding each other as it were
instantaneously. Therefore neither as the same nor as a
different person do you arrive at your latest aggregation of
consciousnesses.”

“ Give another illustration.”

«“It is as if, your majesty, new milk were to change in
process of time into sour cream, and from sour cream into
fresh butter, and from fresh butter into clarified butter. And
if any one, your majesty, were to say that the sour cream,
the fresh butter, and the clarified butter were each of them
the very milk itself —now would he say well, if he were to
say so?”

“ Nay, verily, bhante. They came into being through
connection with that milk.”

“]In exactly the same way, your majesty, do the elements
of being join one another in serial succession: one element
perishes, another arises, succeeding each other as it were
instantaneously. Therefore neither as the same nor as a
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different person do you arrive at your latest aggregation of
consciousnesses.”
“ You are an able man, bhante Nagasena.”

§ 17 5. — Translated from the Visuddhi-Magga (chap. viii).

Strictly speaking, the duration of the life of a living being
is exceedingly brief, lasting only while a thought lasts. Just
as a chariot-wheel in rolling rolls only at one point of the tire,
and in resting rests only at one point; in exactly the same
way, the life of a living being lasts only for the period of one
thought. As soon as that thought has ceased the being is said
to have ceased. As it has been said: —

“The being of a past moment of thought has lived, but
does not live, nor will it live.

“ The being of a future moment of thought will live, but
has not lived, nor does it live.

“ The being of the present moment of thought does live,
but has not lived, nor will it live.”

§ 18. THE MIND LESS PERMANENT THAN
THE BODY.

Translated from the Samyutta-Nikaya (xii. 621).

Thus have I heard.

On a certain occasion The Blessed One was dwelling at
Savatthi in Jetavana monastery in Anathapindika’s Park.
And there The Blessed One addressed the priests.

« Priests,” said he.

“Lord,” said the priests to The Blessed One in reply.

And The Blessed One spoke as follows : —

“Even the ignorant, unconverted man, O priests, may con-
ceive an aversion for this body which is composed of the four
elements, may divest himself of passion for it, and attain
to freedom from it. And why do I say so? Because, O
priests, the increase and the wasting away of this body which
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is composed of the four elements are evident, and the way in
which it is obtained and afterwards laid away again.! There-
fore here the ignorant, unconverted man may conceive aver-
sion, divest himself of passion, and attain to freedom. But
that, O priests, which is called mind, intellect, conscious-
ness, — here the ignorant, unconverted man is not equal to
conceiving aversion, is not equal to divesting himself of pas-
sion, is not equal to attaining freedom. And why do I say
so? Because, O priests, from time immemorial the igno-
rant, unconverted man has held, cherished, and affected the
notion, ¢ This is mine; this am I; this is my Ego.” There-
fore here the ignorant, unconverted man is not equal to con-
ceiving aversion, is not equal to divesting himself of passion,
is not equal to attaining freedom. But it were better, O
priests, if the ignorant, unconverted man regarded the body
which is composed of the four elements as an Ego, rather than
the mind. And why do I say so? Because it is evident, O
priests, that this body which is composed of the four elements
lasts one year, lasts two years, lasts three years, lasts four
years, lasts five years, lasts ten years, lasts twenty years, lasts
thirty years, lasts forty years, lasts fifty years, lasts a hundred
years, and even more. But that, O priests, which is called
mind, intellect, consciousness, keeps up an incessant round
by day and by night of perishing as one thing and springing
up as another.

«“ Here the learned and noble disciple, O priests, atten-
tively considers Dependent Origination — Behold this exists
when that exists, this originates from the origination of the
other ; this does not exist when that does not exist, this ceases
from the cessation of the other. O priests, a pleasant sensa-
tion originates in dependence on contact with pleasant ob-
jects ; but when that contact with pleasant objects ceases, the
feeling sprung from that contact, the pleasant sensation that
originated in dependence on contact with pleasant objects
ceases and comes to an end. O priests, an unpleasant sensa-

1 Visuddhi-Magga, chap. xx.: By “ The way in which it is obtained”
is meant conception; by # The way in which it is laid away again” is
meant death.
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tion . . . an indifferent sensation originates in dependence on
contact with indifferent objects ; but when that contact with
indifferent objects ceases, the feeling sprung from that con-
tact, the indifferent sensation that originated in dependence
on contact with indifferent objects ceases and comes to an
end.

“ Just as, O priests, heat comes into existence and flame
into being from the friction and concussion of two sticks of
wood, but on the separation and parting of these two sticks
of wood the heat sprung from those two sticks of wood ceases
and comes to an end: in exactly the same way, O priests, a
pleasant sensation originates in dependence on contact with
pleasant objects ; but when that contact with pleasant objects
ceases, the feeling sprung from that contact, the pleasant
sensation that originated in dependence on contact with
pleasant objects ceases and comes to an end. An unpleasant
sensation . . . an indifferent sensation originates in depend-
ence on contact with indifferent objects; but when that con-
tact with indifferent objects ceases, the feeling sprung from
that contact, the indifferent sensation that originated in de-
pendence on contact with indifferent objects ceases and comes
to an end.

Perceiving this, O priests, the learned and noble disciple
conceives an aversion for contact, conceives an aversion for
sensation, conceives an aversion for perception, conceives an
aversion for the predispositions, conceives an aversion for
consciousness. And in conceiving this aversion he becomes
divested of passion, and by the absence of passion he becomes
free, and when he is free he becomes aware that he is free;
and he knows that rebirth is exhausted, that he has lived
the holy life, that he has done what it behooved him to do,
and that he is no more for this world.
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§ 19. WHAT IS UNITY OR ONE?
Translated from the Jataka (ii.2571%), and constituting Birth-Story 244.

«“ What he sees he does mot wish for.” This was related
by The Teacher while dwelling in Jetavana monastery, and
it was concerning a certain wandering ascetic who ran
away.

It seems this ascetic had not found any one throughout
the whole continent of India to refute his propositions; and
coming to Savatthi, he inquired, «“ Who is able to debate with
me?” On hearing it said, “ The Supreme Buddha is able,”
he went to Jetavana monastery, surrounded by a crowd of
people. There he saw The Blessed One in the midst of the
four classes of his disciples teaching them the Doctrine ; and
he propounded to him his questions.

Then The Teacher answered him, and in return asked,
“ What constitutes a unit?” And he, being unable to reply,
rose up and ran away.

And they of the assembly said, —

“ Reverend Sir, you silenced the wandering ascetic with
the question concerning the unit.”

Baid The Teacher, —

« Not now for the first time, O lay disciples, have I silenced
him with the question concerning the unit ; formerly also did
I do s0.”

So saying, he related the by-gone occurrence : —

Once upon a time, when Brahmadatta was ruling at
Benares, the Future Buddha was born in the family of a
Brahman of that kingdom. When he was come of age, he
renounced pleasures and adopted the life of a holy recluse,
and dwelt for a long time in the Himalaya Mountains. And
descending from the hills, he made his abode in a leaf-hut
close by a market-village, at a bend of the Ganges.

And a certain wandering ascetic who had not found any
one throughout the whole continent of India to refute his pro-
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positions, came to that market-village, and inquired, “Is there
any one here able to debate with me?” And hearing that
the Future Buddha was able, he went to his dwelling-place,
surrounded by a crowd of people, and greeting him politely,
sat down.

And the Future Buddha said to him, —

“ Will you have a drink of Ganges water, fragrant with
the scent of the forest?”

Thereupon the wandering ascetic began volubly to debate,
saying, —

“ What is the Ganges? Is the sand the Ganges? Is the
water the Ganges ? Is the hither bank the Ganges? Is the
further bank the Ganges?”

But the Future Buddha said to him, —

«“If you except the water, the sand, the hither bank, and
the further bank, where can you find any Ganges?”

The wandering ascetic was confounded, and rose up and
ran away.

When he was gone, the Future Buddha began teaching
the Doctrine to the assembly that was seated about, and spoke
the following stanzas : —

¢ What he sees he does not wish for,
But something that he does not see;
Methinks that he will wander long,
And what he wishes, not obtain.

¢ He is not pleased with what he gets;
No sooner gained, it meets his scorn.
Insatiate are wishes all!

The wish-free, therefore, we adore!”

Here: —

What he sees:— The water ete. which he sees, he does not wish to
regard as the Ganges.

But something that he does not see : — But he wishes for a Ganges he
does not see, for one abstracted from water etc.

Methinks that he will wander long : — Methinks thus: ¢« This wander-
ing ascetic, in his search for such a Ganges, will wander long; or if, in
the same manner as for this Ganges abstracted from water etc., he is in
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search of an Ego abstracted from form etc., he will wander a long time
in the round of rebirth.”

And what he wishes, not obtain : — Although he wander a long time,
he will not find such a Ganges or Ego as he is looking for.

What ke gets: — He is not pleased with the water, or the form etc.,
which be gets.

No sooner gained, it meets his scorn : — Being thus not pleased with
what he gets, any longed-for success which he gains, this he scorns and
despises, saying, “ What do I care for this?”

Insatiate are wishes all : — Wish or desire is insatiate, as it continually
seeks for a fresh object which it scorns as soon as obtained.

The wish-free, therefore, we adore : — Therefore we adore The Buddhas
and all others who are free from wishes.

When The Teacher had given this instruction, he iden-
tified the characters in the Birth-Story: “The wandering
ascetic of that existence was the wandering ascetic of this.
The anchorite was I myself.”

The Wish-free Birth-Story.

§ 20. ANALYSIS OF THE HUMAN BEING.
Translated from the Visuddhi-Magga (chap. xiv.).

According to their difference : — According to whether they
are groups or attachment-groups.

And what is this difference ?

“Groups” is a general term; while the term ¢attach-
ment-groups ” specifies those which are coupled with depravity
and attachment. As it has been said: —

“I will teach you, O priests, the five groups, and the five
attachment-groups. Listen to me and pay attention, and I
will speak.”

« Even so,” said the priests to The Blessed One in reply.

And The Blessed One spoke as follows : —

“ And what, O priests, are the five groups ?

«“ All form whatsoever, O priests, past, future, or present,
be it subjective or existing outside, gross or subtile, mean or
exalted, far or near, belongs to the form-group.
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«“ All sensation whatsoever, . . . all perception whatso-
ever, . . . all predispositions whatsoever, . . . all conscious-
ness whatsoever, past, future, or present, be it subjective or
existing outside, gross or subtile, mean or exalted, far or near,
belongs to the consciousness-group.

“ These, O priests, are called the five groups.

“ And what, O priests, are the five attachment-groups ?

“ All form whatsoever, O priests, past, future, or present,
be it subjective or existing outside, gross or subtile, mean or
exalted, far or near, which is coupled with depravity and
attachment, belongs to the form-attachment-group.

«“All sensation whatsoever, . . . all perception whatso-
ever, . . . all predispositions whatsoever, . . . all conscious-
ness whatsoever, past, future, or present, be it subjective or
existing outside, gross or subtile, mean or exalted, far or near,
which is coupled with depravity and attachment, belongs to
the consciousness-attachment-group.

“ These, O priests, are called the five attachment-groups.”

Now, whereas there are sensations, perceptions, etc., which
are not subject to depravity, it is not so with form. But
inasmuch as form from its numerousness constitutes a group,
it is reckoned among the groups; and inasmuch as from its .
numerousness and from its being coupled with depravity, it
constitutes an attachment-group, it is reckoned among the
attachment-groups. But only those sensations, perceptions,
etc., which are not coupled with depravity are reckoned
among the groups; while those coupled with depravity are
assigned to the attachment-groups. Here those groups which
are in the grasp of attachment are attachment-groups. This
is the way the matter should be viewed. In the present case,
however, under the term groups I include both classes.

No less and no more : — Why did The Blessed One say
there were five groups, no less and no more ?

Because these sum up and classify, according to their
affinities, all the constituents of being; because it is only
these that can afford a basis for the figment of an Ego or of
anything related to an Ego; and because these include all
other classifications.
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For in classifying, according to their affinities, the many
different constituents of being, form constitutes one group,
and comprises everything that has any affinity to form ; sen-
sation constitutes another group, and comprises everything
that has any affinity to sensation. Similarly with respect to
perception and the rest. Accordingly he laid down only five
groups, because these sum up and classify, according to their
affinities, all the constituents of being.

The basis for the figment of an Ego or of anything related
to an Ego, is afforded only by these, namely form and the rest.
For it has been said as follows : —

“ When there is form, O priests, then through attachment
to form, through engrossment in form, the persuasion arises,
¢This is mine ; this am I; this is my Ego.’

“ When there is sensation, . . . when there is percep-
tion, . . . when there are predispositions, . . . when there is
consciousness, O priests, then through attachment to con-
sciousness, through engrossment in consciousness, the per-
suasion arises, ¢ This is mine; this am I'; this is my Ego.””

Accordingly he laid down only five groups, because it is
only these that can afford a basis for the figment of an Ego or
of anything related to an Ego.

As to other groups which he lays down, such as the five
of conduct and the rest, these are included, for they are
comprised in the predisposition-group. Accordingly he laid
down only five groups, because these include all other
classifications.

After this manner, therefore, is the conclusion reached
that there are no less and no more.

§ 21. THE COMPOSITION OF THE BODY.
Translated from the Visuddhi-Magga (chap. xi.).

The amount of the earthy element in the body of a man of
medium size is about a bushel, and consists of an exceedingly
fine and impalpable powder. This is prevented from being
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dispersed and scattered abroad, because it is held together by
about half a bushel of the watery element and is preserved
by the fiery element and is propped up by the windy element.
And thus prevented from being dispersed and scattered
abroad, it masquerades in many different disguises, such as
the various members and organs of women and men, and
gives the body its thinness, thickness, length, shortness, firm-
ness, solidity, ete.

The watery element is of a juicy nature and serves to hold
the body together. It is prevented from trickling or flowing
away, because it rests in the earthy element and is preserved
by the fiery element and is propped up by the windy element.
And thus prevented from trickling or flowing away, it gives
the body its plumpness or leanness.

The fiery element has heat as its characteristic, and has a
vaporous nature, and digests what is eaten and drunk. Rest-
ing in the earthy element and held together by the watery
element and propped up by the windy element, it cooks the
body and gives it its beauty of complexion. And the body
thus cooked is kept free from decay.

The windy element is characterized by its activeness and
its ability to prop up, and courses through every member of the
body. Resting in the earthy element and held together by the
watery element and preserved by the fiery element, it props
up the body. And it is because the body is thus propped up
that it does not fall over, but stands upright. And it is when
the body is impelled by the windy element that it performs its
four functions of walking, standing, sitting, or lying-down,
or draws in and stretches out its arms, or moves its hands and
its feet.

Thus does this machine made of the four elements move
like a puppet, and deceives all foolish people with its femi-
ninity, masculinity, etc.
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§ 22. ON GETTING ANGRY.
Translated from the Visuddhi-Magga (chap. ix.).

« My friend, who hast retired from the world and art angry
with this man, tell me what it is you are angry with? Are
you angry with the hair of the head, or with the hair of the
body, or with the nails, etc.? Or are you angry with the
earthy element in the hair of the head and the rest? Or are
you angry with the watery element, or with the fiery element, .
or with the windy element in them? What is meant by the
venerable N. N. is only the five groups, the six organs of sense,
the six objects of sense, and the six sense-consciousnesses.
With which of these are you angry? Is it with the form-
group? Oris it with the sensation-group, perception-group,
predisposition-group, or consciousness-group? Or are you
angry with an organ of sense, or an object of sense, or a
sense-consciousness ?

For a person who has made the above analysis, there is no
hold for anger, any more than there is for a grain of mustard-
seed on the point of an awl, or for a painting in the sky.

§23. THE ORIGIN AND CESSATION OF THE
HUMAN BEING.

§ 23 a. — Translated from the Saihyutta-Nikaya (xxii. 221).

Thus have I heard.

On a certain occasion The Blessed One was dwelling at
Savatthi in Jetavana monastery in Andthapindika’s Park.
And there The Blessed One addressed the priests.

« Priests,” said he.

“ Lord,” said the priests to The Blessed One in reply.

And The Blessed One spoke as follows : —

«T will teach you, O priests, the burden, the bearer of the
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burden, the taking up of the burden, and the laying down of
the burden.

“ And what, O priests, is the burden ?

“ Reply should be made that it is the five attachment-
groups. And what are the five? They are: the form-attach-
ment-group, the sensation-attachment-group, the perception-
attachment-group, the predisposition-attachmentgroup, the
consciousness-attachment-group. These, O priests, are called
the burden.

“ And who, O priests, is the bearer of the burden ?

“ Reply should be made that it is the individual; the ven-
erable So-and-so of such-and-such a family. He, O priests, is
called the bearer of the burden.

“ And what, O priests, is the taking up of the burden ?

“It is desire leading to rebirth, joining itself to pleasure
and passion, and finding delight in every existence, — desire,
namely, for sensual pleasure, desire for permanent existence,
desire for transitory existence.! This, O priests, is called the
taking up of the burden.

“ And what, O priests, is the laying down of the burden ?

«It is the complete absence of passion. the cessation, giv-
ing up, relinquishment, forsaking, and non-adoption of desire.
This, O priests, is called the laying down of the burden.”

Thus spake The Blessed One ; and when The Happy One
had so spoken, The Teacher afterwards spoke as follows: —

¢¢ The five groups form the heavy load,
And man this heavy load doth bear;
This load ’t is misery to take up,

The laying down thereof is bliss.

¢ He who this heavy load lays down,
Nor any other taketh up,

By extirpating all desire

Shall hunger lose, Nirvana gain.”

1 For these three desires see p. 188.
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§ 23 b. — Translated from the Sainyutta-Nikaya (xxii. 35).

Thus have I heard.

On a certain occasion The Blessed One was dwelling at
Savatthi in Jetavana monastery in Anathapindika’s Park.

Then drew near a certain priest to where The Blessed One
was; and having drawn near and greeted The Blessed One,
he sat down respectfully at one side. And seated respectfully
at one side, the priest spoke to The Blessed One as follows :

“ Pray, Reverend Sir, let The Blessed One teach me the
Doctrine in brief, so that when I have listened to the Doctrine
of The Blessed One I may dwell solitary, retired, vigilant,
strenuous, and earnest.”

“ By cleaving to anything, O priest, thus does one come
to be; by not cleaving to anything, thus does one not come
to be.”

¢« I understand, O Blessed One! I understand, O Happy
One ! ”

« But what, O priest, do you understand is the full mean-
ing of what I said in brief?” )

« By cleaving to form, Reverend Sir, thus does one come to
be. By cleaving to sensation, . . . perception, . . . the pre-
dispositions, . . . consciousness, thus does one come to be.
By not cleaving to form, Reverend Sir, thus does one not come
to be. By not cleaving to sensation, . . . perception, . . .
the predispositions, . . . consciousness, thus does one not
come to be. This is what I understand to be the full mean-
ing of what The Blessed One said in brief.”

“ Well said, well said, O priest! Well do you under-
stand the full meaning of what I said in brief. By cleaving
to form, O priest, thus does one come to be. By cleaving to
sensation, . . . perception, . . . the predispositions, . . .
consciousness, thus does one come to be. By not cleaving to
form, O priest, thus does one not come to be. By not cleav-
ing to sensation, . . . perception, . . . the predispositions,

. consciousness, thus does one not come to be. This, O
priest, is the full meaning of what I said in brief.”

Then that priest, having applauded the speech of The
n
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Blessed One and returned thanks, rose from his seat, and
saluting The Blessed One and keeping his right side towards
him, he departed.

Then that priest, solitary, retired, vigilant, strenuous, and
earnest, in no long time, and in his life-time, came to learn
for himself, realize, and live in the possession of that highest
good to which the holy life conducts, and for the sake of
which youths of good family so nobly retire from the house-
hold life to the houseless one. And he became conscious
that rebirth was exhausted, that he had lived the holy life,
that he had done what it behooved him to do, and that he was
no more for this world.

And that priest was of the number of the saints.

§ 28 c. — Translated from the Samyutta-Nikaya (xxii. 53?).

Thus have I heard.

On a certain occasion The Blessed One was dwelling at
Savatthi in Jetavana monastery in Anathapindika's Park.
And there The Blessed One addressed the priests.

¢« Priests,” said he.

“Lord,” said the priests to The Blessed One in reply.

And The Blessed One spoke as follows : —

“ Not to seek for anything, O priests, is to be free ; to seek
for anything is not to be free.

«If consciousness abide, O priests, it is because of a seek-
ing for form that it abides, and supported by form, and rest-
ing in form, and taking delight therein, it attains to growth,
increase, and development. When consciousness abides, O
priests, it is because of a seeking for sensation, . . . percep-
tion, . . . the predispositions, that it abides, and supported by
the predispositions, and resting in the predispositions, and
taking delight therein, it attains to growth, increase, and
development.

«It is impossible, O priests, for any one to say that he can
declare either the coming, or the going, or the passing out of
an existence, or the springing up into an existence, or the
growth, or the increase, or the development of consciousness
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apart from form, apart from sensation, apart from perception,
apart from the predispositions.

¢ If passion for form, O priests, is abandoned, then through
the abandonment of passion the support is cut off, and there
is no resting-place for consciousness. If passion forsensation,
. . . for perception, . . . for the predispositions is abandoned,
then through the abandonment of passion the support is cut
off, and there is no resting-place for consciousness.

“ When that consciousness has no resting-place, does not
increase, and no longer accumulates karma, it becomes free;
and when it is free, it becomes quiet; and when it is quiet,
it is blissful; and when it is blissful, it is not agitated ; and
when it is not agitated, it attains Nirvana in its own person ;
and it knows that rebirth is exhausted, that it has lived the
holy life, that it has done what it behooved it to do, and that
it is no more for this world.”

§ 23 d. — Translated from the Samyutta-Nikaya (xxii. 112).

Thus have I heard.

On a certain occasion The Blessed One was dwelling at
Savatthi in Jetavana monastery in Anathapindika’s Park.
And there The Blessed One addressed the priests.

“ Priests,” said he.

“ Lord,” said the priests to The Blessed One in reply.

And The Blessed One spoke as follows : —

“O priests, abandon all wish, passion, delight, desire,
seeking, attachment, mental affirmation, proclivity, and pre-
judice in respect of form. Thus will form be abandoned,
uprooted, pulled out of the ground like a palmyra-tree, and
become non-existent and not liable to spring up again in the
future.

“ Abandon all wish, passion, delight, desire, seeking,
attachment, mental affirmation, proclivity, and prejudice in
respect of sensation, . . . perception, . . . the predisposi-
tions, . . . consciousness. Thus will consciousness be aban-
doned, uprooted, pulled out of the ground like a palmyra-tree,
and become non-existent and not liable to spring up again in
the future.”
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§ 23 e. — Translated from the Samyutta-Nik&ya (i.6%).

What is it causeth man to be?

‘What has he, will not be controlled ?
Who are they that rebirth endure?
From what can respite ne’er be found ?

Desire ay causeth man to be.

Man’s thoughts refuse to be controlled.
All sentient life rebirth endures.

From misery no release is found.

§ 24. INANIMATE NATURE.
Translated from the Visuddhi-Magga (chap. xx.).

The forms of Nature are forms which have been coming
into being since the renovation of the world-cycle and exist
without organs of sense or mental faculties outside of our-
selves, such as: iron, copper, tin, lead, gold, silver, pearls,
gems, cat’s-eyes, shells, rocks, coral, rubies, sapphires, earth,
stones, mountains, grass, trees, vines, etc. This will be made
plain by instancing the bud of an Asoka tree. For the form of
an Asoka bud is at first of a delicate red; after the lapse of
two or three days, of a deep red ; after the lapse of two or three
more, of a dull red; then of the color of a tender shoot, then
of a mature twig, then of a green leaf, and then of the color
of a dark green leaf. In the course of a year from the time of
its being the color of a dark green leaf, this form, in the series
of forms belonging to its own nature, becomes a yellow leaf,
and breaking loose from its stalk falls to the ground. When
the meditative priest has grasped all this, he applies the
Three Characteristics, as follows:

“The form that was in existence at the time of the deli-
cate red color perished without attaining to the time of the
deep red color; the form that was in existence at the time of
the deep red color, without attaining to the time of the dull
red color; the form that was in existence at the time of the
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dull red color, without attaining to the time of the tender-
shoot color; the form that was in existence at the time of
the tendershoot color, without attaining to the time of the
mature-twig color; the form that was in existence at the
time of the mature-twig color, without attaining to the time
of the green-leaf color; the form that was in existence at the
time of the green-leaf color, without attaining to the time of
the dark-green-leaf color; the form that was in existence at
the time of the dark-green-leaf color, without attaining to the
time of the yellow-leaf color; the form that was in existence
at the time of the yellow leaf perished without attaining to
the time of breaking loose from the stalk and falling to the
ground. Therefore is it transitory, evil, and without sub-
stantive reality.”

Having thus applied the Three Characteristics in this par-
ticular instance, he then in the same way reflects on all other
forms of Nature.

§ 25. THE MIDDLE DOCTRINE.
§ 25a. — Translated from the Saibyutta-Nikaya (xxii. 9016).

The world, for the most part, O Kacc@na, holds either to
a belief in being or to a belief in non-being. But for one
who in the light of the highest knowledge, O Kaccana, con-
siders how the world arises, belief in the non-being of the
world passes away. And for one who in the light of the
highest knowledge, O Kaccana, considers how the world
ceases, belief in the being of the world passes away. The
world, O Kaccana, is for the most part bound up in a seeking,
attachment, and proclivity [for the groups], but a priest does
not sympathize with this seeking and attachment, nor with
the mental affirmation, proclivity, and prejudice which affirms
an Ego. He does not doubt or question that it is only evil
that springs into existence, and only evil that ceases from
existence, and his conviction of this fact is dependent on no
one besides himself. This, O Kaccana, is what constitutes
Right Belief.
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That things have being, O Kaccéna, constitutes one
extreme of doctrine; that things have no being is the other
extreme. These extremes, O Kaccana, have been avoided by
The Tathagata, and it is a middle doctrine he teaches: —

On ignorance depends karma ;

On karma depends consciousness ;

On consciousness depend name and form;

On name and form depend the six organs of sense;

On the six organs of sense depends contact;

On contact depends sensation ;

On sensation depends desire ;

On desire depends attachment ;

On attachment depends existence;

On existence depends birth;

On birth depend old age and death, sorrow, lamentation, misery,
grief, and despair. Thus does this entire aggregation of misery
arise.

But on the complete fading out and cessation of ignorance
ceases karma;

On the cessation of karma ceases consciousness ;

On the cessation of consciousness cease name and form;

On the cessation of name and form cease the six organs of
sense ;

On the cessation of the six organs of sense ceases contact;

On the cessation of contact ceases sensation ;

On the cessation of sensation ceases desire ;

On the cessation of desire ceases attachment;

On the cessation of attachment ceases existence;

On the cessation of existence ceases birth;

On the cessation of birth cease old age and death, sorrow,
lamentation, misery, grief, and despair. Thus does this entire
aggregation of misery cease.

§ 25 b. — Translated from the Samyutta-Nikaya (xii. 35!).

Thus have I heard.

On a certain occasion The Blessed One was dwelling at
Savatthi in Jetavana monastery in Anathapindika’s Park.
And there The Blessed One addressed the priests.
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« Priests,” said he.

« Lord,” said the priests to The Blessed One in reply.

And The Blessed One spoke as follows:

« O priests, on ignorance depends karma; . . . Thus does
this entire aggregation of misery arise.”

« Reverend Sir, what are old age and death? and what is
it has old age and death ?”

“ The question is not rightly put,” said The Blessed One.
« O priest, to say: ¢ What are old age and death? and what
is it has old age and death?’ and to say: ¢ Old age and death
are one thing, but it is another thing which has old age and
death,” is to say the same thing in different ways. If, O
priest, the dogma obtain that the soul and the body are iden-
tical, then there is no religious life; or if, O priest, the
dogma obtain that the soul is one thing and the body another,
then also there is no religious life. Both these extremes,
O priest, have been avoided by The Tathagata, and it is a
middle doctrine he teaches: ¢ On birth depend old age and
death.’”

« Reverend Sir, what is birth? and what is it has birth ? ”

« The question is not rightly put,” said The Blessed One.
¢ O priest, to say : ¢ What is birth ? and what is it has birth?’
and to say: ¢Birth is one thing, but it is another thing which
has birth,” is to say the same thing in different ways. If,
O priest, the dogma obtain that the soul and the body are
identical, then there is no religious life ; or if, O priest, the
dogma obtain that the soul is one thing and the body another,
then also there is no religious life. Both these extremes, O
priest, have been avoided by The Tathagata, and it is a
middle doctrine he teaches: ¢ On existence depends birth.””

« Reverend Sir, what is existence? . . . attachment? . . .
desire? . . . sensation? . . . contact? . . . the six organs of
sense? . . . name and form? . . . conpsciousness? . . .
karma? and what is it has karma?”

«The question is not rightly put,” said The Blessed One.
¢ O priest, to say: ‘What is karma? and what is it has
karma?’ and to say: ‘Karma is one thing, but it is another
thing which has karma,’ is to say the same thing in different

—
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ways. If, O priest, the dogma obtain that the soul and the
body are identical, then there is no religious life; or if, O
priest, the dogma obtain that the soul is one thing and the
body another, then also there is no religious life. Both these
extremes, O priest, have been avoided by The Tathagata, and
it is a middle doctrine he teaches: ‘On ignorance depends
karma.’

“But on the complete fading out and cessation of igno-
rance, O priest, all these refuges, puppet-shows, resorts, and
writhings, —to wit: What are old age and death? and
what is it has old age and death? or, old age and death are
one thing, but it is another thing which has old age and
death ; or, the soul and the body are identical, or the soul is
one thing, and the body another, —all such refuges of what-
ever kind are abandoned, uprooted, pulled out of the ground
like a palmyra-tree, and become non-existent and not liable
to spring up again in the future.

“ But on the complete fading out and cessation of igno-
rance, O priest, all these refuges, puppet-shows, resorts, and
writhings, —to wit: What is birth? . . . existence? . . .

attachment? . . . desire? . . . sensation? . . . contact? ...
the six organs of sense? . . . name and form? .. . conscious-
ness? ... karma? and what is it has karma ? or, karma is one

thing, but it is another thing which has karma; or, the soul
and the body are identical, or the soul is one thing and the
body another,—all such refuges are abandoned, uprooted,
pulled out of the ground like a palmyra-tree, and become
non-existent and not liable to spring up again in the future.”

§ 25c.— Translated from the Visuddhi-Magga (chap. xvii.).

Inasmuch as it is dependently on each other and in unison
and simultaneously that the factors which constitute depend-
ence originate the elements of being, therefore did The Sage
call these factors Dependent Origination.

For the ignorance etc. which have been enumerated as
constituting dependence, when they originate any of the ele-
ments of being, namely, karma and the rest, can only do so
when dependent on each other and in case none of their num-
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ber is lacking. Therefore it is dependently on each other and
in unison and simultaneously that the factors which consti-
tute dependence originate the elements of being, not by a
part of their number nor by one succeeding the other. Ac-
cordingly The Sage, skilful in the art of discovering the
signification of things, calls this dependence by the name of
Dependent Origination.

And in so doing, by the first of these two words is shown
the falsity of such heresies as that of the persistence of exist-
ences, and by the second word, a rejection of such heresies as
that existences cease to be, while by both together is shown
the truth.

By the first: — The word “Dependent,” as exhibiting a
full complement of dependence and inasmuch as the elements
of being are subject to that full complement of dependence,
shows an avoidance of such heresies as that of the persistence
of existences, the heresies, namely, of the persistence of exist-
ences, of uncaused existences, of existences due to an overrul-
ing power, of self-determining existences. For what have
persistent existences, uncaused existences, etc., to do with
a full complement of dependence ?

By the second word : — The word * Origination,” as exhib-
iting an origination of the elements of being and inasmuch
as the elements of being originate by means of a full comple-
ment of dependence, shows a rejection of such heresies as
that of the annihilation of existences, the heresies, namely,
of the annihilation of existences, of nihilism, of the inefficacy
of karma. For if the elements of being are continually origi-
nating by means of an antecedent dependence, whence can
we have annihilation of existence, nihilism, and an inefficacy
of karma ?

By both together : — By the complete phrase ‘ Dependent
Origination,” inasmuch as such and such elements of being
come into existence by means of an unbroken series of their
full complement of dependence, the truth, or middle course,
is shown. This rejects the heresy that he who experiences
the fruit of the deed is the same as the one who performed
the deed, and also rejects the converse one that he who

.
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experiences the fruit of a deed is different from the one who
performed the deed, and leaning not to either of these popular
hypotheses, holds fast by nominalism.

§ 26. IGNORANCE.
§ 26 a. — Translated from the Visuddhi-Magga (chap. xvii.).

According to the Sutta-Pitaka, ignorance is want of knowl-
edge concerning four matters, namely, misery etc.; accord-
ing to the Abhidhamma-Pitaka, concerning eight, namely,
in addition to the above, anteriority etc.

For it has been said as follows:

“What is ignorance? Want of knowledge concerning
misery, want of knowledge concerning the origin of misery,
want of knowledge concerning the cessation of misery,
want of knowledge concerning the path leading to the
cessation of misery, want of knowledge concerning ante-
riority, want of knowledge concerning posteriority, want
of knowledge concerning anteriority and posteriority, want of
knowledge concerning definite dependence and of the ele-
ments of being sprung from dependence.”

In the above quotation ignorance is only considered in its
aspect as a concealer of the verities cited, although, except in
the case of the two transcendent truths [<. e. the truth con-
cerning the cessation of misery and the truth concerning the
path leading to the cessation of misery], it also comes into
being with reference to objects of sense. Having come into
being, it conceals the truth concerning misery, and does not
allow of the comprehension of its essential elements and char-
acteristics, as also it conceals the origin of misery, the ces-
sation of misery, the path, the five groups of the past, otherwise
called anteriority, the five groups of the future otherwise
called posteriority, both sets of groups otherwise called ante-
riority and posteriority, and both definite dependence and the
elements of being sprung from dependence, and does not allow
of the comprehension of their essential elements and charac-
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teristics, so that one can discriminate and say, “This is
ignorance ; this is karma,” and so on. Thus is it said to be
* want of knowledge concerning misery, . . . want of knowl-
edge concerning both definite dependence and the elements
of being sprung from dependence.”

§ 26 b. — Translated from the Visuddhi-Magga (chap. xvii.).

But why is ignorance put at the beginning? Is it because
ignorance, like the natura naturans of the Sankhya philoso-
phers, is the causeless primary cause of the world? It is not
causeless. For in the quotation, “On the arising of the
depravities depends the arising of ignorance,” the cause of
ignorance is declared. But there is an occasion when igno-
rance may be said to be a primary cause. What is that
occasion? When it is made the starting-point of a discourse
concerning the round of rebirth.

For The Blessed One in his discourses on the round of re-
birth was accustomed to choose from Dependent Origination
two of the factors of being as his starting-points: either, on
the one hand, ignorance, as when he says, “ As I have told
you, O priests, the first beginning of ignorance cannot be dis-
cerned, nor can one say, ‘ Before a given point of time there
was no ignorance, it came into being afterwards.” Neverthe-
less, O priests, it can be discerned that ignorance possesses a
definite dependence ;” or, on the other hand, desire for exist-
ence, as when he says, “ As I have told you, O priests, the
first beginning of desire for existence cannot be discerned,
nor can one say, ‘ Before a given point of time there was no
desire for existence, it came into being afterwards.” Never-
theless, O priests, it can be discerned that desire for exist~
ence possesses a definite dependence.”

But why was The Blessed One in his discourses on the
round of rebirth accustomed to choose these two factors of
being as his starting-points? Because they constitute the
difference between the karma which conducts to blissful
states of existence and the karma which conducts to unhappy
states of existence. For the cause of the Farma which con-
ducts to unhappy states of existence is ignorance. And why
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do I say so? Because, just as a cow about to be slaughtered,
overcome by weariness due to fiery heat and to blows of the
stick, will, as the result of that exhaustion, drink water that
is hot, although it is unpleasant and does her harm; so the
unconverted man, overcome by ignorance, will take life and
perform many other kinds of karma which conduct to un-
happy states of existence, although such karma is unpleasant
on account of the fiery heat of the corruptions, and does him
harm by casting him into unhappy states of existence.

But the cause of the karma which conducts to blissful states
of existence is desire for existence. And why do I say so?
Because, just as the cow described above will thirstily drink
cold water, and the drink will be pleasant to her and remove
her weariness; so the unconverted man, overcome by desire
for existence, ridding himself of the fiery heat of the corrup-
tions, will cease from taking life and perform many other
kinds of karma which conduct to blissful states of existence,
and such karma will be pleasant, as it conducts to blissful
states of existence and removes the weariness of the misery
of unhappy states of existence.

Now in his discourses on the round of rebirth The Blessed
One sometimes sets out from only one of these factors, as
when he says, ¢ Thus, O priests, ignorance causes karma;
karma causes consciousness,” etc.; or, “ When a man lives,
O priests, absorbed in the fascinations of objects of attach-
ment, then does desire increase, and on desire depends attach-
ment,” etc.; sometimes from both, as when he says, “« O
priests, it is because the fool is blinded by ignorance and
joined to desire that thus his body has come to be. Such is
the origin not merely of one’s own body, but also of name
and form existing outside. Verily it is in dependence on
these two, ignorance and desire, that arise contact and the six
organs of sense, and that the fool experiences happiness and
misery,” etc.

§ 26 c. — Translated from the Visuddhi-Magga (chap. xvii.).

Whereas, however, sorrow etc. are mentioned last, they
constitute the fruition of the ignorance mentioned in the
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‘Wheel of Existence’s opening phrase, *“ On ignorance depends
karma.” And it is to be understood that this Wheel of
Existence constantly and continuously rolls onward, without
known beginning, without a personal cause or passive recipi-
ent and empty with a twelvefold emptiness.

If it be asked: How do sorrow ete. constitute the fruition
of ignorance? How is the Wheel of Existence without
known beginning? How is it without a personal cause or
passive recipient? How is it empty with a twelvefold
emptiness ? — we reply: —

Of him who is not free from ignorance there is sorrow,
grief, and despair, and of him who is infatuated there is
lamentation. Thus it is when sorrow etc. have ripened that
ignorance attains to fruition.

Moreover, it has been said, *Ignorance springs from the
depravities.” Sorrow etc. also spring from the depravities.
And how? Sorrow springs from the depravity of sensual
pleasure as soon as the object of sensual desire is removed.
As it is said :

¢¢ The man who lives for sensual joys,
And findeth his delight therein,

‘When joys of sense have taken flight,

Doth smart as if with arrows pierced.”

And as it is said :
‘¢ From sensual pleasure sorrow springs.”

Also sorrow ete. all spring from the depravity of heresy.
As it is said :

“When he has become possessed with the notion, ‘I am
form; form belongs to the I,” then through the changing and
alteration of form arise sorrow, misery, grief, and despair.”

And just as they spring from the depravity of heresy, so
also do they spring from the depravity of desire for existence,
as occurs in the case of the gods when frightened by the fear
of death on perceiving the five omens. As it is said:

“ Also the gods long-lived, handsome, and dwelling long
ages in lofty palaces in a plenitude of bliss, they also on hear-
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ing the doctrinal instruction of The Tathagata become afraid,
alarmed, and agitated.”

And just as they spring from the depravity of desire for
existence, so also do they spring from the depravity of igno-
rance. As it is said:

“The foolish man, O priests, experiences even in the
present life a threefold misery and grief.”

Thus, inasmuch as sorrow ete. spring from the depravi-
ties, therefore in ripening they accomplish the fruition of the
depravities, which are the causes of ignorance. Thus it is
when the depravities have ripened that ignorance attains to
fruition, as it is one of them.

After this manner, therefore, is to be understood the
clause: Ignorance attains to fruition in sorrow etc.

Inasmuch, however, as when ignorance has thus attained
to fruition in sorrow etc., as being one of their causes, there
is then no end to the succession of cause and effect, *“ On
ignorance depends karma ; on karma depends consciousness,”
etc. ; therefore we have a twelve-membered Wheel of Exist-
ence without known beginning, continuing to exist by virtue
of a concatenation of cause and effect.

If it be objected — *“In that case it is contradictory to
say, ‘On ignorance depends karma,’ and to call this the
beginning,” — we reply — ¢ This is not the beginning; this
merely enunciates the chief of the elements of being.” For
ignorance is chief in the three rounds. For when the fool
seizes hold of it, then the rounds of corruption, of karma, and
of the fruition of karma, coil themselves about him; just as
when a man seizes the head of a serpent all the rest of the
body coils itself about his arm. But when the annihilation
of ignorance has been effected, deliverance is thereby gained;
just as when the serpent’s head has been cut off the arm
becomes delivered of the coils. As it is said:

«On the complete fading out and cessation of ignorance
ceases karma ;” and so forth.

Thus, inasmuch as ignorance is the imprisonment of him
who seizes it, and the deliverance of him who lets it go, it is
the chief but not the beginning.
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Thus is to be understood the clause: Zhe Wheel of Ezist-
ence 13 without known beginning.

Now inasmuch as the factors of being, karma etc., exist
by reason of their own causes, ignorance etc., therefore is
this same Wheel of Existence wanting in any other cause for
the round of rebirth, such as Brahma etc., conceived of under
the names of Brahma, Great Brahma, The Chief, The Victori-
ous One, and is also wanting in any Ego passively recipient
of happiness and misery, conceived of as ¢ This I that talks
and feels.” Thus is to be understood the phrase: Without a
personal cause or passive recipient.

Inasmuch, however, as ignorance is empty of stability
from being subject to a coming into existence and a disap-
pearing from existence, and is empty of loveliness from being
corrupted and one of the corruptions, and is empty of happi-
ness from being harassed by coming into existence and dis-
appearing from existence, and is empty of a self-determining
Ego from being subject to dependence, — and similarly with
reference to karma and the remaining terms; or, in other
words, inasmuch as ignorance is not an Ego, belongs to no
Ego, is comprised in no Ego, possesses no Ego, and similarly
with reference to karma and the rest, — therefore is it to be
understood of the Wheel of Existence that it is empty with a
twelvefold emptiness.

When he has learned this, he next perceives that igno-
rance and desire are its root; that the past etc. are its three
times ; and that these contain two, eight, and two members
respectively.

Respecting this Wheel of Existence it is to be understood
that the two factors ignorance and desire are its root ; and that
this root is twofold: the root ignorance, deriving from the
past and ending with sensation; and the root desire, continu-
ing into the future and ending with old age and death. Here
the first of these two roots is specified with reference to him
who is inclined to heresy, the latter with reference to him
who is inclined to desire. For the ignorance of those who
are inclined to heresy, and the desire of those who are
inclined to desire, conduct to the round of rebirth. Or again,
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the first is designed to destroy the heresy of the annihilation
of existences, by showing that the causes for the springing
up of fruit are never annihilated ; the second to destroy the
heresy of the persistence of existences, by showing that those
causes which have sprung up are subject to old age and
death. Or again, the first is to show the gradual coming into
existence of such beings as are born from the womb, the
latter the instantaneous coming into complete existence of
apparitional existences.

The past, the present, and the future are its three times.
As touching the question which those members are which are
stated by the text to occur in each of these respectively, —
ignorance and karma are the two which belong to past time;
those which belong to present time are the eight which begin
with consciousness and end with existence; while birth and
old-age-and-death are the two which belong to future time.

Again it is to be understood that this Wheel of Existence
has three connections of cause and effect and of cause and a
predecessor: that it has four divisions, twenty component
spokes, three rounds, and incessantly revolves.

Here between karma and rebirth-consciousness is one con-
nection of cause and effect; between sensation and desire is
a connection of effect and cause; and between existence and
birth a connection of cause and effect. Thus is to be under-
stood the phrase this Wheel of Existence has three connections
of cause and effect and of cause and a predecessor.

Its four divisions begin and end at these connections,
namely : ignorance and karma form one division; conscious-
ness, name-and-form, the six organs of sense, contact, and
sensation, the second; desire, attachment, and existence, the
third ; birth and old age the fourth. Thus is to be under-
stood the statement that this Wheel of Existence kas four
divisions.

Five causes are there in the past
And five fruitions now at hand.
Five causes are there now at hand
And five fruitions yet to come.
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With these twenty spokes called component is to be un-
derstood that it has twenty component spokes. Of the causes
mentioned in the phrase five causes are there in the past, two,
ignorance and karma, have been mentioned above; but inas-
much as the ignorant man has strong desires and having
strong desires attaches himself, and on attachment depends
existence, therefore desire, attachment, and existence are also
included. Therefore has it been said,

“In a former-karma-existence, infatuation-ignorance, ini-
tiatory karma, longing desire, approximating attachment, and
thought-existence, these five factors were the dependence for
conception into this existence.”

Here by the phrase in a former-karma-existence is meant
a former karma-existence;' the sense is a karma-existence
taking place in a previous birth.

Infatuation-ignorance means the ignorance belonging to
that previous birth which consists of infatuation in respect of
the truths concerning misery etc., under the influence of
which the infatuated man produces karma.

Initiatory karma consists of the antecedent thoughts of
the one who performs that karma, as for instance the ante-
cedent thoughts of him who gets ready objects to give away
in alms, in order that he may give them away a month or a
year later. The thoughts, however, of him who places a gift
in the hands of a recipient is thought-existence. Or again,
thought in the six swiftnesses containing one contemplation
is initiatory karma. The seventh thought is existence. Or
again, any thought is existence; the conjoined thought is
initiatory karma.

Longing desire is that desire on the part of him who per-
forms karma which consists in a longing or aspiration for its
fruition in a rebirth-existence.

Approrimating attachment: — This attachment is any ap-
proximating, seizing hold of, or affectation that has become the
dependence of karma-existence, as, for instance, ¢ This action
will yield sensual pleasure in such and such a grade of
being ;> or again, “I shall be annihilated.”

1 That is, not former-karma existence.
12
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Thought-existence is thought-existence as explained at the
end of Initiatory Karma. Thus are these expressions to be
understood.

Now as to the phrase, and five fruitions now at hand,
these are the five beginning with consciousness and ending
with sensation. As it has been said,

¢« Rebirth-consciousness, the descent of name and form,
the sensitiveness of the organs of sense, the contact experi-
enced, the sensation felt, these five factors belonging to the
originating-existence of the present time depend on the karma
of a previous existence.”

Here by rebirth-consciousness is meant the consciousness
called rebirth, inasmuch as it springs into being by a process
of rebirth into another existence.

The descent of name and form consists in the descent of
the elements of being into the womb not only of those with
form but also of those without, as it were, their coming and
entering.

The sensitiveness of the senses : — By this are meant the
five organs of sense, eye etc.

The contact experienced : — The contact which arises from
contact experienced when in contact with an object of sense.

The sensation felt consists in the fruition-sensation that
springs into being in company with either the rebirth-con-
sciousness or the contact which depends on the six organs
of sense. Thus are these expressions to be understood.

Five causes are there now at hand: — These are desire,
attachment, and existence as mentioned in the text above;
but when existence has been obtained, then karma, either
that which is antecedent to existence or conjoined with it, is
included ; and that jgnorance which, in the taking up of
desire and attachment, is conjoined with these two factors, or
that whereby the infatuated man performs karma, that also is
included. Thus there are five.

Therefore has it been said,

“When the senses have matured, then infatuation-
ignorance, initiatory karma, longing desire, approximating
attachment, and thought-existence, these five factors of a
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present karma-existence are the dependence of rebirth in the
future.”

Here by the phrase when the senses have matured is shown
the infatuation which occurs at the time of the performance
of karma in the case of one who has his senses matured.
The meaning of the rest is plain.

By five fruitions yet to come are meant the five, conscious-
ness etc. These are all included in speaking of birth; and
old age and death are the old age and death of them alone.
Therefore has it been said,

“The rebirth-consciousness, the descent of name and
form, the sensitiveness of the organs of sense, the contact
experienced, the sensation felt, these five factors belonging
to the originating-existence of a future life depend on the
karma performed in this one.”

- After this manner, therefore, has this Wheel of Existence
twenty component spokes.

And incessantly revolves : — Here it is to be understood
that karma and existence form the round of karma; igno-
rance, desire, and attachment form the round of the corrup-
tions; and consciousness, name and form, the six organs of
sense, contact, and sensation form the round of fruition. And
it is through these three that this Wheel of Existence is said
to have three rounds; and as long as the round of corrup-
tions is uninterrupted, because its dependence has not been
cut off, the Wheel of Existence is incessant; and inasmuch
as it turns over and over again, it revolves.

§ 27. KARMA.
Translated from the Visuddhi-Magga (chap. xvii.).

The kinds of karma are those already briefly mentioned,
as consisting of the triplet beginning with meritorious karma
and the triplet beginning with bodily karma, making six
in all.

To give them here in full, however, meritorious karma
consists of the eight meritorious thoughts which belong to
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the realm of sensual pleasure and show themselves in alms-
giving, keeping the precepts, etc., and of the five meritorious
thoughts which belong to the realm of form and show them-
selves in ecstatic meditation, — making thirteen thoughts;
demeritorious karma consists of the twelve demeritorious
thoughts which show themselves in the taking of life ete.;
and karma leading to immovability consists of the four mer-
itorious thoughts which belong to the realm of formless-
ness and show themselves in ecstatic meditation. Accord-
ingly these three karmas consist of twenty-nine thoughts.

As regards the other three, bodily karma consists of the
thoughts of the body, vocal karma of the thoughts of the
voice, mental karma of the thoughts of the mind. The object
of this triplet is to show the avenues by which meritorious
karma etc. show themselves at the moment of the initiation
of karma.

For bodily karma consists of an even score of thoughts,
namely, of the eight meritorious thoughts which belong to
the realm of sensual pleasure and of the twelve demeritorious
ones. These by exciting gestures show themselves through
the avenue of the body.

Vocal karma is when these same thoughts by exciting
speech show themselves through the avenue of the voice.
The thoughts, however, which belong to the realm of form,
are not included, as they do not form a dependence for subse-
quent consciousness. And the case is the same with the
thoughts which belong to the realm of formlessness. There-
fore they also are to be excluded from the dependence of
consciousness. However, all depend on ignorance.

Mental karma, however, consists of all the twenty-nine
thoughts, when they spring up in the mind without exciting
either gesture or speech.

Thus, when it is said that ignorance is the dependence of
the karma-triplet consisting of meritorious karma etc., it
is to be understood that the other triplet is also included.

But it may be asked, “ How can we tell that these
karmas are dependent on ignorance?” Because they exist
when ignorance exists.
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For, when a person has not abandoned the want of
knowledge concerning misery etc., which is called igno-
rance, then by that want of knowledge concerning misery
and concerning anteriority etc. he seizes on the misery of
the round of rebirth with the idea that it is happiness and
hence begins to perform the threefold karma which is its
cause; by that want of knowledge concerning the origin of
misery and by being under the impression that thus happi-
ness is secured, he begins to perform karma that ministers
to desire, though such karma is really the cause of misery;
and by that want of knowledge concerning cessation and the
path and under the impression that some particular form of
existence will prove to be the cessation of misery, although
it really is not so, or that sacrifices, alarming the gods by
the greatness of  his austerities, and other like procedures
are the way to cessation, although they are not such a way,
he begins to perform the threefold karma.

Moreover, through this non-abandonment of ignorance in
respect of the Four Truths, he does not know the fruition of
meritorious karma to be the misery it really is, seeing that it
is completely overwhelmed with the calamities, birth, old age,
disease, death, etc.; and so to obtain it he begins to perform
meritorious karma in its three divisions of bodily, vocal, and
mental karma, just as a man in love with a heavenly nymph
will throw himself down a precipice. When he does not per-
ceive that at the end of that meritorious fruition considered
to be such happiness comes the agonizing misery of change
and disappointment, he begins to perform the meritorious
karma above described, just as a locust will fly into the flame
of a lamp, or a man that is greedy after honey will lick the
honey-smeared edge of a knife. When he fails to perceive
the calamities due to sensual gratification and its fruition,
and, being under the impression that sensuality is happi-
ness, lives enthralled by his passions, he then begins to per-
form demeritorious karma through the three avenues, just as
a child will play with filth, or one who wishes to die will eat
poison. When he does not perceive the misery of the change
that takes place in the constituents of being, even in the
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realm of formlessness, but has a perverse belief in persist~
ence etc., he begins to perform mental karma that leads to
immovability, just as a man who has lost his way will go
after a mirage.

As, therefore, karma exists when ignorance exists but not
when it does not exist, it is to be understood that this karma
depends on ignorance. And it has been said as follows:

¢ O priests, the ignorant, uninstructed man performs meri-
torious karma, demeritorious karma, and karma leading to
immovability. But whenever, O priests, he abandons his
ignorance and acquires wisdom, he through the fading out of
ignorance and the coming into being of wisdom does not even
perform meritorious karma.”

§ 28. CONSCIOUSNESS.
§ 28 a. — Translated from the Milindapaiiha (628).

« Bhante Nagasena, what is consciousness ? ”

“Your majesty, consciousness is the act of being con-
scious.”

“Give an illustration.”

“Tt is as if, your majesty, the city watchman were to take
his seat at the cross-roads in the middle of the city and were
to behold every man who approached from the eastern quar-
ter, were to behold every man who approached from the
southern quarter, were to behold every man who approached
from the western quarter, were to behold every man who
approached from the northern quarter: in exactly the same
way, your majesty, whatever form a man beholds with the
eye, of that he is conscious with the consciousness; whatever
sound he hears with the ear, of that he is conscious with the
consciousness ; whatever odor he smells with the nose, of that
he is conscious with the consciousness; whatever taste he
tastes with the tongue, of that he is conscious with the con-
sciousness; whatever tangible thing he touches with the body,
of that he is conscious with the consciousness; whatever idea
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he is conscious of with the mind, of that he is conscious with
the consciousness. Thus, your majesty, is consciousness the
act of being conscious.”

“You are an able man, bhante Nagasena.”

§ 28 b. — Translated from the Majjhima-Nikaya (Sutta 38).

O priests, consciousness is named from that in dependence
on which it comes into being. The consciousness which
comes into being in respect of forms in dependence on the
eye is called eyeconsciousness. The consciousness which
comes into being in respect of sounds in dependence on the
ear is called ear-consciousness. The consciousness which
comes into being in respect of odors in dependence on the
nose is called noseconsciousness. The consciousness which
comes into being in respect of tastes in dependence on the
tongue is called tongue-consciousness. The consciousness
which comes into being in respect of things tangible in
dependence on the body is called body-consciousness. The
consciousness which comes into being in respect of ideas in
dependence on the mind is called mind-consciousness.

Just as, O priests, fire is named from that in dependence
on which it burns. The fire which burns in dependence on
logs of wood is called a log-fire. The fire which burns in
dependence on chips is called a chip-fire. The fire which
burns in dependence on grass is called a grass-fire. The fire
which burns in dependence on cow-dung is called a cow-dung
fire. The fire which burns in dependence on husks is called
a husk-fire. The fire which burns in dependence on rubbish
is called a rubbish-fire. In exactly the same way, O priests,
consciousness is named from that in dependence on which it
comes into being. The consciousness which comes into be-
ing in respect of forms in dependence on the eye is called eye-
consciousness. The consciousness which comes into being
in respect of sounds in dependence on the ear is called ear-
consciousness. The consciousness which comes into being in
respect of odors in dependence on the nose is called nose-con-
sciousness. The consciousness which comes into being in
respect of tastes in dependence on the tongue is called
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tongue-consciousness. The consciousness which comes into
being in respect of things tangible in dependence on the body
is called body-consciousness. The consciousness which comes
into being in respect of ideas in dependence on the mind is
called mind-consciousness.

§ 28 c. — Translated from the Visuddhi-Magga (chap. xvii.).

In the proposition, On karma depends consciousness, con-
sciousness is sixfold, eye-consciousness etc.

Here eye-consciousness is twofold, being either a merito-
rious or a demeritorious fruition—Ilikewise ear-consciousness,
nose-consciousness, tongue-consciousness, and body-conscious-

_ness. Mind-consciousness is the two minds, namely, the meri-
torious fruition-mind as well as the demeritorious fruition-
mind, the three mind-consciousnesses without a cause, the
eight fruition-thoughts belonging to the realm of sensual
pleasure and possessing a cause, the five thoughts belonging
to the realm of form, and the four belonging to the realm of
formlessness, making twenty-two divisions. Thus in the six
consciousnesses are included all the thirty-two worldly fru-
ition-consciousnesses. The consciousnesses, however, which
transcend the world are not included as they are not
pertinent in a discussion of rebirth.

§ 29. NAME AND FORM.
§ 29 a. — Translated from the Visuddhi-Magga (chap. xvii.).

By “ Name” are meant the three Groups beginning with
Sensation [¢.e., Sensation, Perception, and the Predisposi-
tions]; by “Form,” the four elements and form derivative
from the four elements.

§ 29 b. — Translated from the Visuddhi-Magga (chap. xviii.).

Name has no power of its own, nor can it go on of its
own impulse, either to eat, or to drink, or to utter sounds, or
-to make a movement. Form also is without power and can-
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not go on of its own impulse. It has no desire to eat, or to
drink, or to utter sounds, or to make a movement. But
Form goes on when supported by Name, and Name when
supported by Form. When Name has a desire to eat, or to
drink, or to utter sounds, or to make a movement, then Form
eats, drinks, utters sounds, makes a movement.

To make this matter clear they give the following illus-
tration :

It is as if two men, the one blind from birth and the other
a cripple, were desirous of going traveling. And the man
blind from birth were to say to the cripple as follows: *See
here! I am able to use my legs, but I have no eyes with
which to see the rough and the smooth places in the road.”
And the cripple were to say to the man blind from birth as
follows: “See here! I am able to use my eyes, but I have
no legs with which to go forward and back.” And the man
blind from birth, pleased and delighted, were to mount the
cripple on his shoulders. And the cripple sitting on the
shoulders of the man blind from birth were to direct him,
saying, ‘“Leave the left and go to the right; leave the right
and go to the left.”

Here the man blind from birth is without power of his
own, and weak, and cannot go of his own impulse or might.
The cripple also is without power of his own, and weak, and
cannot go of his own impulse or might. Yet when they
mutually support one another it is not impossible for them
to go.

In exactly the same way Name is without power of its
own, and cannot spring up of its own might, nor perform
this or that action. Form also is without power of its own,
and cannot spring up of its own might, nor perform this or
that action. Yet when they mutually support one another
it is not impossible for them to spring up and go on.

§ 29 c. — Translated from the Visuddhi-Magga (chap. xx.).
And he knows as follows:

“ No heap or collection of material exists for the produc-
tion of Name and Form; nor are Name and Form sprung



186 Il Sentient Existence. [Vis.xx

from any such heap or collection of material; and when
Name and Form cease, they do not go to any of the cardinal
or intermediate points of the compass; and after Name and
Form have ceased, they do not exist anywhere in the shape
of heaped-up material. But, just as when a lute is played
upon, there is no previous store of sound; and when the
sound comes into existence, it does not come from any such
store; and when it ceases, it does not go to any of the car-
dinal or intermediate points of the compass; and when it has
ceased, it exists nowhere in a stored-up state ; but having pre-
viously been non-existent, it came into existence in depend-
ence on the body and neck of the lute and the exertions of
the performer; and having come into existence passes away:
in exactly the same way, all the elements of being, both those
with form and those without, come into existence after having
previously been non-existent ; and having come into existence

pass away.

§ 80. THE SIX ORGANS OF SENSE.
Translated from the Samyutta-Nikéiya (xii. 211).

And what, O priests, are the six organs of sense?
Eye, ear, nose, tongue, body, and mind — these, O priests,
are called the six organs of sense.

§ 81. CONTACT.
Translated from the Milindapafiha (6019).

« Bhante Nagasena, what is contact ?”

“Your majesty, contact is the act of coming in contact.”

“ Give an illustration.”

“«It is as if, your majesty, two rams were to fight one
another. The eye is comparable to one of these rams, form
to the other, and contact to their collision with each other.”

“ Give another illustration.”
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“It is as if, your majesty, the two hands were to be
clapped together. The eye is comparable to one hand, form
to the other, and contact to their collision with each other.”

« Give another illustration.”

«It is as if, your majesty, two cymbals were to be clapped
together. The eye is comparable to one cymbal, form to the
other, and contact to their collision with each other.”

“You are an able man, bhante Nagasena.”

§ 32. SENSATION.
Translated from the Majjhima-Nikaya (Sutta 44 or 1.302%),

“My lady [Dhammadinna], how many sensations are
there?”

“ Brother Visdkha, there are three sensations ; the pleasant
sensation, the unpleasant sensation, and the indifferent
sensation. ”

“ But what, my lady, is the pleasant sensation, what the
unpleasant sensation, and what the indifferent sensation ?”

“Brother Visakha, whatever pleasant or joyous sensation
is felt by the body or by the mind, that is pleasant sensation.
Brother Visakha, whatever unpleasant or joyless sensation
is felt by the body or by the mind, that is unpleasant sensa-
tion. Brother Visakha, whatever sensation that is neither
joyous nor joyless is felt by the body or by the mind, that
is indifferent sensation.”

§ 33. DESIRE.
Translated from the Visuddhi-Magga (chap. xvii.).
In the proposition, On sensation depends desire,

Desire for forms and all the rest
Make up a list of six desires;

And each of these is then perceived
To triply manifest itself. :
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For the Vibhafiga shows that in this proposition there are
siz desires, named desire for forms, desire for sounds, . . .
odors, . . . tastes, . . . things tangible, . . . ideas, accord-
" ing to the designation of the object; just as a son is named
the treasurer’s son, the Brahman’s son, according to the
designation of his father. But it 48 then perceived that each
of these is triple according to the way it manifests itself,
namely, whether as desire for sensual pleasure, as desire for
permanent existence, or as desire for transitory existence.

When desire for forms manifests itself in a sensual relish
for some form-object that may be within the field of vision, it
is then called desire for sensual pleasure.

When it is coupled with a heretical belief in the persist-
ence of existences, and considers that its object is stable and
persistent, it is then called desire for permanent existence.

For passion when coupled with a heretical belief in the
persistence of existences is called desire for permanent
existence.

But when this desire for forms is coupled with a hereti-
cal belief in the annihilation of existences, and considers that
its object will be annihilated and perish, it is then called
desire for transitory existence. For passion when coupled
with a heretical belief in the annihilation of existences is
called desire for transitory existence. Similarly in regard to
sounds and the rest. This makes eighteen desires.

Eighteen desires for subjective forms etc., together with
eighteen for those existing outside, make thirty-six desires;
and thirty-six in the past, thirty-six in the future, and thirty-
six in the present make one hundred and eight desires. And
these can be reduced again to six, according to their objects,
forms ete., or to three only, desire for sensual pleasure etc.

Now just as we honour a nurse because of our love and
devotion to our children, so living beings, on account of their
love and devotion to the sensations excited by forms and the
other objects of sense, give high honour to painters, musicians,
perfumers, cooks, weavers, elixir-prescribing physicians, and
other like persons who furnish us with objects of sense.
Therefore all these desires are included in the proposition,
*On sensation depends desire.”



Vis.xvii] §33. Desire. 189

Bat inasmuch as here is meant
Sensation that hath happy fruit,
And that is one, it thus gives rise
By one dependence to desire.

.By one. It is its dependence by the proximate depend-
ence alone.
And moreover, inasmuch as

Th’ unhappy happy seek to be,
The happy seek still greater joy,
And since indifference is bliss,
And bappiness is likewise called,

Therefore these three sensations form
Dependence threefold for desire.
Now as The Sage hath said, ¢¢ Upon
Sensation doth depend desire,”

And since desire can ne’er exist
And baleful karma not produce,
Therefore no lodgment can it find
In mind of any Brahman wise.

This is the full discussion of the proposition, ¢ On sen-
sation depends desire.”

§ 34. ATTACHMENT.
§ 84 a. — Translated from the Visuddhi-Magga (chap. xiv.).

In looking upon Form and the other Groups as having a
nature resembling bubbles of foam and the like, the medita-
tive priest ceases to look upon the unsubstantial as substan-
tiality. To particularize: —

In looking upon subjective Form as impure, he comes
thoroughly to understand material food, abandons the per-
verse mistaking of the impure for the pure, crosses the torrent
of sensual pleasure, breaks loose from the yoke of sensual
pleasure, is freed from the depravity of sensual pleasure,
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severs the myriad bonds of covetousness, and does not attach
himself by the Attachment of Sensual Pleasure ;

In looking upon Sensation as misery, he comes thoroughly
to understand the nutriment called contact, abandons the
perverse mistaking of misery for happiness, crosses the torrent
of existence, breaks loose from the yoke of existence, is freed
from the depravity of passion for existence, severs the myriad
bonds of malevolence, and does not attach himself by the
Attachment of Fanatical Conduct;

In looking upon Perception and the Predispositions as
not an Ego, he comes thoroughly to understand the nutri-
ment called karma, abandons the perverse mistaking of
what is no Ego for an Ego, crosses the torrent of heresy,
breaks loose from the yoke of heresy, is freed from the deprav-
ity of heresy, severs the myriad bonds of dogmatism, and does
not attach himself by the Attachment of the Assertion of
an Ego;

In looking upon Consciousness as transitory, he comes
thoroughly to understand the nutriment called consciousness,
abandons the perverse mistaking of the transitory for the per-
manent, crosses the torrent of ignorance, breaks loose from
the yoke of ignorance, is freed from the depravity of igno-
rance, severs the myriad bonds of an affectation of fanatical
conduct, and does not attach himself by the Attachment of
Heresy.

§ 34 b. — Translated from the Visuddhi-Magga (chap. xvii.).
In the proposition, On desire depends attachment,

Attachments are in number four:
Whose definition various,

Their short description, and their long,
And sequence must one seek to show.

The following is the showing : —

The following are the four attachments; the attachment
of sensual pleasure, the attachment of heresy, the attachment
of fanatical conduct, the attachment of the assertion of
an Ego.
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The following is the definition various.

The attachment of sensual pleasure is attachment with
some form of sensual pleasure as its object. Or, again, it is
the attachment of sensual pleasure because it is at the same
time attachment and sensual pleasure. The word attach-
ment ! means a tenacious grasp. The syllables u-pa strengthen
the word, just as in upaydsa, upakkuttha, etc.

In like manner the attachment of heresy is heresy and
attachment; or it is attachment to some form of heresy,
whether concerning the past or the future, as when one says,
«The Ego and the world are persistent,” etc.

In like manner the attachment of fanatical conduct is
attachment to some mode of fanatical conduct; or it is attach-
ment and fanatical conduct. Cattle-conduct, cattle-behavior,
and the like are attachments because they involve the belief
that thus purity can be obtained.

In like manner assertion is what people assert ; attachment
is that by which they attach themselves. What do they
assert? and to what do they attach themselves? The Ego.
The attachment of the assertion of an Ego is the attachment
to the assertion of an Ego, or it is the simple assertion of an
Ego. The attachment of the assertion of an Ego is when
people attach themselves by the assertion of an Ego.

The above, then, is the definition various.

Their short description, and their long.

First in regard to the attachment of sensual pleasure.

“What is the attachment of sensual pleasure? Sensual
craving, sensual passion, sensual delight, sensual desire, sen-
sual affection, sensual torment, sensual infatuation, sensual
cleaving, this is called the attachment of sensual pleasure.”
In short, in this quotation, attachment is described as tenacity
of desire. Tenacious desire is when an earlier desire has
become tenacious by the proximate dependence. Some, how-
ever, say, * Desire is the quest of an object before it is obtained,
as when a robber gropes about in the dark ; attachment is the
seizing hold of an object within reach, as when the robber gets

1 In Pali upadana, i. e. upa + &dana.
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hold of his booty. And both are inimical to moderation and
contentment and are the roots out of which grow seeking and
guarding.

The short description of the other three attachments is that
they are heresy.

In their long description, however, the attachment of sen-
sual pleasure is tenacity of the aforesaid one-hundred-and-
eight-fold desire for forms and other objects of sense.

The attachment of heresy consists of heretical views
regarding ten different subjects.

“ What is the attachment of heresy? ¢There is no such
thing as a gift, a sacrifice, an offering, a fruition or result of
good or evil deeds, a present life, a future life, a mother,
a father, apparitional existence, or any monk or Brahman
having found the right road and correct line of conduct who
can proclaim of his own knowledge and perception either
this world or the next!’ any such heresy, heretical belief,
heretical jungle, heretical wilderness, heretical puppet-show,
heretical writhing, heretical fetter, figment, notion, persua-
sion, affectation, byway, false way, falsity, schismatic doc-
trine, or error is called the attachment of heresy.”

The heresy of fanatical conduct is the affectation of the
belief that purity is by fanatical conduct. As it is said :

“ What is the attachment of fanatical conduct? Purity is
by conduct; purity is by fanaticism; purity is by fanatical
conduct, — any such heresy, heretical belief, heretical jungle,
heretical wilderness, heretical puppet-show, heretical writhing,
heretical fetter, figment, notion, persuasion, affectation, by-
way, false way, falsity, schismatic doctrine, or error is called
the attachment of fanatical conduct.”

The attachment of the assertion of an Ego is the twenty-
fold heresy of individuality. As it is said:

% What is the heresy of the assertion of an Ego? Here an
ignorant, unconverted man, who is not a follower of noble
disciples, not conversant with the Noble Doctrine, not disci-
plined in the Noble Doctrine, not a follower of good people,
not conversant with the doctrine held by good people. not
disciplined in the doctrine of good people, considers form in
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t.he light of an Ego—elther the Ego as possessing form, or
'form as comprised in the Ego, or the Ego as comprised in
form ; considers sensation . . . perception . . . the predis-
positions . . . consciousness as the Ego, or the Ego as pos-
sessing consciousness, or consciousness as comprised in the
Ego, or the Ego as comprised in consciousness, — any such
beresy, heretical belief, heretical jungle, heretical wilderness,
heretical puppet-show, heretical writhing, heretical fetter,
figment, notion, persuasion, affectation, byway, false way,
falsity, schismatic doctrine, or error is called the attachment
of the assertion of the Ego.” !

The above is their short description, and their long.

And sequence : — That sequence is threefold; sequence
in originating, sequence in abandoning, sequence in teaching.

Now, as the round of rebirth is without known beginning
and it is impossible to say which corruption first arises, no
absolute order of sequence can be laid down ; but in any par-
ticular existence the order most commonly followed is for the
heresy of the assertion of an Ego to come first and be followed
by a heretical belief either in the persistence of existences or
in their annihilation. Then he who believes that the Ego is
persistent adopts the attachment of the heresy of fanatical
conduct to purify his Ego, and he who believes that the Ego
is annihilated, being reckless of a future life, adopts the
attachment of sensual pleasure. Thus the sequence of origi-
nating in any particular existence is for the attachment of the
heresy of the assertion of an Ego to come first, and after it
the attachments of heresy, fanatical conduct, and sensual
pleasure.

The attachment of heresy, the attachment of fanatical con-
duct, and the attachment of the assertion of an Ego are first
abandoned, as they are destroyed by the Path of Conversion ;
the attachment of sensual pleasure afterwards by the Path of
Arhatship. This is the sequence in abandonment.

The attachment of sensual pleasure is first taught both on
account of its extent and of its conspicuousness. For as it

1 See Dhammasaiigani, §§ 1214 to 1217.
13
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occurs in conjunction with eight of the consciousnesses it has
a large extent; the others have but little, being conjoined
with only four. And as mankind is for the most part given
over to its lusts, the attachment of sensual pleasure is con-
spicuous; not so the others. Or, the attachment of sensual
pleasure is for the purpose of obtaining objects of lust, and
the attachment of heresy in the form of belief in the persist-
ence of the Ego comes next as being more a question of
speculative curiosity and the like. This has two divisions,
the attachment of fanatical conduct, and the attachment of
the assertion of an Ego. Of these two, the attachment of
fanatical conduct is first taught from its grossness as one can
see cattle-practices and dog-practices with one’s own eyes;
the attachment of the assertion of an Ego comes last on
account of its subtileness. This is the sequence in teaching.

§ 85. EXISTENCE.
Translated from the Visuddhi-Magga (chap. xvii.).
In the proposition, On attachment depends existence,

The sense, the different elements,

The use, divisions, summings up,

And which the dependence makes of which,
Must now be understood in full.

« Existence ” is so called because it is an existing. It is
twofold ; karma-existence, and originating-existence. As it
has been said: *Existence is twofold: there is a karma-
existence, and there is an originating-existence.” Here
karma-eristence is equivalent to karma; and in like man-
ner originating-existence is equivalent to originating. Origi-
nating is called existence because it is an existing; but
karma is called existence because it causes existence, just
as the birth of a Buddha is called happy because it results
in happiness. ‘

This, then, is the full understanding of the sense.
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The different elements : — Karma-existence is in brief
thought and the elements covetousness etc., which go under
the name of karma and exist conjoined with thought. As it
has been said,

“ What is karma-existence? Meritorious karma, demeri-
torious karma, and karma leading to immovability, all these
are called karma-existence, whether they be of little or great
extent. Moreover all karma conducive to existence is
karma-existence.”

In the above, the term meritorious karma includes thir-
teen thoughts, demeritorious karma includes twelve, and the
term, karma leading to immovability, includes four thoughts.
Also, by the phrase, “ Whether of little or great extent,” is
meant the slight or large amount of fruition of these same
thoughts, and, by the phrase, “ And all karma conducive to
existence,” are meant covetousness and so on conjoined with
thought.

Originating-existence, however, is in brief the groups
which have come into existence through karma, and it has
a ninefold division. As it is said,

“ What is originating-existence? Existence in the realm
of sensual pleasure, existence in the realm of form, existence
in the realm of formlessness, existence in the realm of per-
ception, existence in the realm of non-perception, existence
in the realm of neither perception nor yet non-perception,
existence once infected, existence four times infected, exist-
ence five times infected, all these are originating-existence.”

In the above, existence in the realm of sensual pleasure
is the existence called sensual pleasure, and similarly in
respect of existence in the realm of form, and of existence in
the realm of formlessness. Existence in the realm of percep-
tion is so called either because perception constitutes that
existence, or because there is perception in that existence.
The converse is the case with existence in the realm of non-
perception. Existence in the realm of neither perception nor
yet non-perception is so called because, as there is no gross
perception there, but only a subtile one, there is neither per-
ception nor yet non-perception in that existence. Existence

e e
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once infected is existence infected with the form-group alone,
or it is called existence once infected because there is but one
infection to that existence, and similarly in regard to exist-
ences four times and five times infected.

Existence in the realm of sensual pleasure is the five
attachment-groups, and existence in the realm of form is
the same. Existence in the realm of formlessness is four
attachment-groups. Existence in the realm of perception is
five attachment-groups, and existence in the realm of non-
perception is one attachment-group. Existence in the realm
of neither perception nor yet non-perception is four attach-
ment-groups, and existence once infected etc., is one, four, or
five attachment-groups.

This, then, is the full understanding of the different
elements.

The use : — It is true that the meritorious and the other
karmas have been already spoken of in the exposition of
karma. However, this karma was the karma of a previous
existence and hence given as constituting the dependence for
conception into this one, — while in the present case they are
present karma and given as constituting the dependence for
conception into a future existence. Thus the repetition is of
use. Or again, when it was said, *“ What is meritorious
karma? It is meritorious thoughts in the realm of sensual
pleasure,” and so on, only thoughts were included in the term
karma, while in the present instance where it is said, * And
all karma conducive to existence,” there are also included
the elements of being which are conjoined with thoughts.
Or again, only that karma which is the dependence of con-
sciousness was in the first instance intended by the term
karma, but now that also which gives rise to an existence in
the realm of non-perception. But why make a long story
of it? By the meritorious karma etc. intended in the prop-
osition, *“On ignorance depends karma,” meritorious and
demeritorious factors of being only are meant; but in the
present case, in the proposition, “ On attachment depends
existence,” inasmuch as originating-existence is included, all
elements of being, whether meritorious or demeritorious or
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indeterminate are intended. Accordingly the repetition is
useful from every point of view.

This, then, is the full understanding of the use.

Divisions, summings up : — The divisions and summings up
of an existence dependent on attachment. For, whatever
karma depends on the attachment of sensual pleasure and
produces existence in the realm of sensual pleasure, this is
karma-existence, and the groups that spring from it are origi-
nating-existence. Similarly in regard to existence in the
realm of form and existence in the realm of formlessness.
This makes two existences in the realm of sensual pleasure
besides the therewith included existence in the realm of per-
ception and existence five times infected; two existences in
the realm of form besides the therewith included existence
in the realm of perception, existence in the realm of non-per-
ception, existence once infected, and existence five times
infected ; and two existences in the realm of formlessness
besides the therewith included existence in the realm of
perception, existence in the realm of neither perception nor
yet non-perception, and existence four times infected, all of
which depend on the attachment of sensual pleasure —six
existences besides the therewith included existences. And
just as six existences and the therewith included existences
depend on the attachment of sensual pleasure, so also do six
existences depend on each of the other three attachments.
Thus in respect of their divisions there are twenty-four exist-
ences besides the therewith included existences, all of which
depend on attachment.

In regard to their summings up, however, by putting
karma-existence and originating-existence together we have
existence in the realm of sensual pleasure and the therewith
included existences, existence in the realm of form,and exist-
ence in the realm of formlessness, making three existences
which depend on the attachment of sensual pleasure; and
similarly in regard to the remaining attachments. Thus there
sum up twelve existences besides the therewith included
existences, all of which depend on attachment. Moreover, to
speak absolutely, karma-existence is karma which leads to
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existence in the realm of sensual pleasure and is dependent
on attachment, and the groups which spring from it are origi-
nating-existence. And it is the same in regard to existence
in the realm of form and existence in the realm of formless-
ness. This makes two existences in the realm of sensual
pleasure, two existences in the realm of form, and two exist-
ences in the realm of formlessness besides the therewith
included existences, all of which depend on attachment. By
another method of computation, the six existences, by not
dividing into karma-existence and originating-existence, sum
up as three existences, namely, existence in the realm of sen-
sual pleasure etc., besides the existences therewith included.
Also by not dividing into existence in the realm of sensual
pleasure etc., karma-existence and originating-existence be-
come two existences ; and again, by not dividing into karma-
existence and originating-existence, there remains in the
proposition, ¢ On attachment depends existence,” only exist-
ence.

This, then, is the full understanding of ¢he divisions and
summangs up of existence dependent on attachment.

And which the dependence makes of which : — The sense is,
it must be fully understood which attachment is the depend-
ence of which? But which is the dependence of which?
Every one is the dependence of every one else. For the
unconverted are like madmen, and fail to reflect on what
is suitable and what is unsuitable. As the result of any and
every attachment, they long for any and every existence and
perform any and every karma. Therefore the view of those
who say that existence in the realm of form and existence in
the realm of formlessness do not come about by the attach-
ment of fanatical conduct is not to be accepted. But on the
contrary, any and every existence comes about by any and
every attachment. As follows: —

We may have one who, because of what he hears reported
or by inference from what he sees, reflects as follows: «“Sen-
sual pleasures obtain in the world of men in wealthy families
of the warrior caste and so forth and so on, and also in the
six heavens of sensual pleasures.” Then he becomes deceived
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by listening to false doctrine and takes a wrong way to attain
them, and thinking, “ By this kind of karma I shall obtain
sensual pleasures,” he adopts the attachment of sensual
pleasure and does evil with his body, evil with his voice, and
evil with his mind, and when he has fulfilled his wickedness
he is reborn in a lower state of existence. Or again, he
adopts the attachment of sensual pleasure through being de-
sirous of sensual pleasure and of protecting that which he
has already obtained, and does evil with his body, evil with
his voice, and evil with his mind, and when he has fulfilled
his wickedness he is reborn in a lower state of existence.
Here the karma that was the cause of his rebirth is karma-
existence. The groups which sprang from that karma were
originating-existence. Existence in the realm of perception
and existence five times infected are therewith included.

Another, however, strengthens his knowledge by listen-
ing to the Good Doctrine, and thinking, “By this kind
of karma I shall obtain sensual pleasures,” adopts the attach-
ment of sensual pleasure and does good with his body, good
with his voice, and good with his mind; and when he has
fulfilled his righteousness he is reborn either among the
gods or among men. Here the karma that was the cause of
his rebirth is karma-existence. The groups which sprang
from that karma were originating-existence. Existence in
the realm of form and existence five times infected are there-
with included. Accordingly the attachment of sensual pleas-
ure is the dependence of existence in the realm of sensual
pleasure together with its divisions and whatever existences
are therewith included.

Another, having heard or come to the conclusion that
there are superior sensual pleasures in the realm of form and
in the realm of formlessness, adopts the attachment of sen-
sual pleasure and achieves the trances of the realm of form
and of the realm of formlessness, and by the might of these
trances is reborn in a Brahma-heaven. Here the karma that
was the cause of his rebirth was karma-existence. The
groups which sprang from that karma were originating-exist-
ence. Erxistence in the realm of perception, existence in the
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realm of non-perception, existence in the realm of neither per-
ception nor yet non-perception, existence once infected, and
existence five times infected, are therewith included. Ac-
cordingly the attachment of sensual pleasure is the depend-
ence of existence in the realm of form and existence in the
realm of formlessness, together with their divisions and the
existences therewith included.

Another adopts the heresy of the annihilation of exist-
ences and thinking either that it would be a good plan to
have his Ego undergo annihilation while in the realm of
sensual pleasure or else while in the realm of form or else
while in the realm of formlessness, performs karma leading
to those existences. This karma of his is karma-existence
and the groups that spring from it are originating-existence.
Existence in the realm of perception etc. are therewith
included.  Accordingly the attachment of heresy is the
dependence of all three modes of existence, viz., of existence
in the realm of sensual pleasure, existence in the realm of
form, and existence in the realm of formlessness, together
with their divisions and the existences therewith included.

Another, thinking either that his Ego is happy when in
the realm of sensual pleasure, or else when in the realm of
form, or else when in the realm of formlessness, by the
attachment of the assertion of an Ego performs karma lead-
ing to those existences. This karma of his is karma-existence
and the groups that spring from it are originating-existence.
Existence in the realm of perception etc. are therewith
included. Accordingly the attachment of the assertion of
an Ego is the dependence for the three modes of existence
together with their divisions and the existences therewith
included.

Another, thinking that fanatical conduct attains to a
happy fulfilment either in the realm of sensual pleasure, or
else in the realm of form, or else in the realm of formless-
ness, adopts the attachment of fanatical conduct and per-
forms the karma leading to those existences. This karma
of his is karma-existence and the groups that spring from it
are originating-existence. Existence in the realm of percep
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tion etc. are therewith included. Accordingly the attach-
ment of fanatical conduct is the dependence for the three
modes of existence together with their divisions and the
existences therewith included. :

This, then, is the full understanding of and which the
dependence makes of which.

Now if it be asked, “ But how is which the dependence
of which existence?” we answer that attachment is to be
understood as the proximate dependence of existence in the
realm of form and in the realm of formlessness, and the
connate etc. dependence of existence in the realm of sensual
pleasure.

For when a being is in the realm of sensual pleasure,
then the four attachments are the dependence of meritori-
ous karma and of originating-existence in the realm of form
and in the realm of formlessness by the proximate depend-
ence alone. When conjoined with demeritorious karma they
are the dependence by the connate dependence etc., that is,
by the connate, the mutual, the basal, the conjoined, the
actual, the abiding, and the causal dependence; but when
not so conjoined, by the proximate dependence alone.

This is the full discussion of the proposition ¢ On attach-
ment depends existence.”

§ 86. BIRTH ETC.
Translated from the Visuddhi-Magga (chap. xvii.).

The definitions of birth etc. in the last two propositions
of Dependent Origination are to be understood as above
expounded in the Exposition of the Four Truths; but by
existence is here meant only karma-existence. For that and
not originating-existence is the dependence of birth. More-
over it is its dependence in only one of two ways, namely, as
karma-dependence or as proximate dependence.

If it be asked in this connection, *“ But how do we know
that existence is the dependence of birth?” we answer, ¢ Be-
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cause differences in respect of meanness, greatness, etc. are
apparent, even when the external dependence remains the
same. For even when the external dependence, such as the
seed, blood, food, etc., of father and mother are the same,
differences of meanness, greatness, etc. in the progeny are
observable, and that even in the case of twins. And these
differences are due to a cause, for some do not have these
differences; but these differences can have no other cause
than karma, from the non-existence of any other instrumen-
tality for the purpose in the sequence of beings who show
these differences. Thus they have only karma-existence as
their cause. Karma is indeed the cause for the difference in
beings as regards meanness, greatness, etc. Therefore has
The Blessed One said: — ¢ Karma allots beings to meanness
or greatness.” Therefore is it to be understood that existence
is the dependence of birth.

But inasmuch as when there is no birth there is no old age
or death, nor those other elements of being, sorrow and the
rest ; and on the other hand when there is birth, then, to the
fool who is afflicted with the misery called old age and death,
occur the sorrow and the rest that are associated with old
age and death; and also to the fool who is afflicted with this
or that other misery do they occur, but not so associated ;
therefore is it to be understood of birth that it is the depend-
dence both of old age and death and of sorrow etc. But it
is their dependence by the proximate dependence alone.

This is the full discussion of the propositions, *“ On exist-
ence depends birth,” ete.

§ 87. DISCUSSION OF DEPENDENT ORIGINATION.
Translated from the Mah& Nidana-Sutta of the Digha-Nik&ya
(Grimblot’s edition, p. 245%).

Thus have I heard. :

On a certain occasion The Blessed One was dwelling
among the Kurus where was the Kuru-town named Kamma-
sadhamma.
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Then drew near the venerable Ananda to where The
Blessed One was; and having drawn near and greeted The
Blessed One, he sat down respectfully #t one side. And
seated respectfully at one side, the venerable Ananda spoke
to The Blessed One as follows:

« O wonderful is it, Reverend Sir! O marvellous is it,
Reverend Sir! How profound, Reverend Sir, is Dependent
Origination, and of how profound an appearance! To me,
nevertheless, it is as clear as clear can be.”

“ O Ananda, say not so! O Ananda, say notso! Pro-
found, Ananda, is Dependent Origination, and profound of
appearance. It is through not understanding this doctrine,
Ananda, through not penetrating it, that thus mankind is
like to an entangled warp, or to an ensnarled web, or to
mufija-grass and pabbaja-grass, and fails to extricate itself
from punishment, suffering, perdition, rebirth.

« Ananda, if it be asked, ‘Do old age and death depend
on anything ?’ the reply should be, ¢ They do.” And if it be
asked, ‘On what do old age and death depend?’ the reply
should be, ¢ Old age and death depend on birth.’

“ Ananda, if it be asked, ‘Does birth depend on any-
thing 7’ the reply should be, ¢It does.” And if it be asked,
*On what does birth depend?’ the reply should be, ¢ Birth
depends on existence.’

« Ananda, if it be asked, ‘Does existence depend on any-
thing ?’ the reply should be, ¢ It does.” And if it be asked,
‘On what does existence depend?’ the reply should be,
¢ Existence depends on attachment.’

« Ananda, if it be asked, ‘ Does attachment depend on
anything?’ the reply should be, ‘It does.” And if it be
asked, ¢ On what does attachment depend ?’ the reply should
be, ¢ Attachment depends on desire.’

“ Ananda, if it be asked, ‘Does desire depend on any-
thing ?’ the reply should be, ‘It does.” And if it be asked,
*On what does desire depend?’ the reply should be, ¢ Desire
depends on sensation.’

“ Ananda, if it be asked, ¢ Does sensation depend on any-
thing ?’ the reply should be, ¢ It does.” And if it be asked,
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¢ On what does sensation depend?’ the reply should be, ¢ Sen-
sation depends on contact.’

“ Ananda, if it be asked, ‘Does contact depend on any-
thing?’ the reply should be, ¢ It does.” And if it be asked,
¢ On what does contact depend ?’ the reply should be, ¢ Con-
tact depends on name and form.’

« Ananda, if it be asked, ‘ Do name and form depend on
anything ?’ the reply should be, ¢ They do.” And if it be
asked, ‘On what do name and form depend?’ the reply
should be, ¢ Name and form depend on consciousness.’

“ Ananda, if it be asked, ¢ Does consciousness depend on
anything ?’ the reply should be, ‘It does.’ And if it be
asked, ‘On what does consciousness depend?’ the reply
should be, ¢ Consciousness depends on name and form.’

“Thus, Ananda, on name and form depends conscious-
ness;

“On consciousness depend name and form ;

“ On name and form depends contact;

“On contact depends sensation ;

¢« On sensation depends desire ;

“On desire depends attachment ;

“ On attachment depends existence ;

“On existence depends birth;

«On birth depend old age and death, sorrow, lamen-
tation, misery, grief, and despair. Thus does this entire
aggregation of misery arise.

“] have said that on birth depend old age and death.
This truth, Ananda, that on birth depend old age and death,
is to be understood in this way. Suppose, Ananda, there
were utterly and completely no birth at all for any one into
any world, as, namely, for gods into the world of gods; for
genii into the world of genii; for ogres into the world of
ogres; for demons into the world of demons; for men into
the world of men; for quadrupeds into the world of quadru-
peds; for winged creatures into the world of winged crea-
tures ; for creeping things into the world of creeping things;
— suppose, Ananda, there were no birth for any of these
beings into their several worlds: if there were nowhere any
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birth, pray, on the cessation of birth would there be any old
age and death ?”

“ Nay, verily, Reverend Sir.”

« Accordingly, Ananda, here we have in birth the cause,
the occasion, the origin, and the dependence of old age and
death.

«“] have said that on existence depends birth. This truth,
Ananda, that on existence depends birth, is to be understood
in this way. Suppose, Ananda, there were utterly and com-
pletely no existence at all for any one in any mode, as,
namely, existence in the realm of sensual pleasure, existence
in the realm of form, existence in the realm of formlessness;
— if there were nowhere any existence, pray, on the cessa-
tion of existence would there be any birth?”

« Nay, verily, Reverend Sir.”

« Accordingly, Ananda, here we have in existence the
cause, the occasion, the origin, and the dependence of birth.

“] have said that on attachment depends existence. This
truth Ananda, that on attachment depends existence, is to
be understood in this way. Suppose, Ananda, there were
utterly and completely no attachment at all of any one to
anything, as, namely, the attachment of sensual pleasure, the
attachment of heresy, the attachment of fanatical conduct,
the attachment of the assertion of an Ego; —if there were
nowhere any attachment, pray, on the cessation of attachment
would there be any existence ? ”

“ Nay, verily, Reverend Sir.”

« Accordingly, Ananda, here we have in attachment the
cause, the occasion, the origin, and the dependence of ex-
istence.

“I have said that on desire depends attachment. This
truth, Ananda, that on desire depends attachment, is to be
understood in this way. Suppose, Ananda, there were utterly
and completely no desire at all on the part of any one for
anything, as, namely, desire for forms, desire for sounds, desire
for odors, desire for tastes, desire for things tangible, desire
for ideas; —if there were nowhere any desire, pray, on the
cessation of desire would there be any attachment?”
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“ Nay, verily, Reverend Sir.”

« Accordingly, Ananda, here we have in desire the cause,
the occasion, the origin, and the dependence of attachment.

“ T have said that on sensation depends desire. This truth,
Ananda, that on sensation depends desire, is to be understood
in this way. Suppose, Ananda, there were utterly and com-
pletely no sensation at all on the part of any one for any-
thing, as, namely, sensation sprung from contact of the eye,
sensation sprung from contact of the ear, sensation sprung
from contact of the nose, sensation sprung from contact of the
tongue, sensation sprung from contact of the body, sensation
sprung from contact of the mind; —if there were nowhere
any sensation, pray, on the cessation of sensation would there
be any desire?”

“ Nay, verily, Reverend Sir.”

“ Accordingly, Ananda, here we have in sensation the
cause, the occasion, the origin, and the dependence of
desire.”

.. [Grimblot 253¢] . . . . .

«1 have said that on contact depends sensation. This
truth, Ananda, that on contact depends sensation, is to be
understood in this way. Suppose, Ananda, there were
utterly and completely no contact at all of any organ with
any object, as, namely, contact of the eye, contact of the ear,
contact of the nose, contact of the tongue, contact of the
body, contact of the mind; —if there were nowhere any
contact, pray, on the cessation of contact would there be any
sensation ?”’

« Nay, verily, Reverend Sir.”

“ Accordingly, Ananda, here we have in contact the
cause, the occasion, the origin, and the dependence of
sensation.

“J have said that on name and form depends contact.
This truth, Ananda, that on name and form depends contact,
is to be understood in this way. Suppose, Ananda, there
were not these different traits, peculiarities, signs, and indica-
tions by which are made manifest the multitude of elements of
being constituting name ; — if there were not these different
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traits, peculiarities, signs, and indications, pray, would there
be any designative contact appearing in form?”

“ Nay, verily, Reverend Sir.”

«Suppose, Ananda, there were not these different traits,
peculiarities, signs, and indications by which are made mani-
fest the multitude of elements of being constituting form ; —
if there were not these different traits, peculiarities, signs,
and indications, pray, would there be any inertia-contact
appearing in name?”

« Nay, verily, Reverend Sir.”

«“Suppose, Ananda, there were not these different traits,
peculiarities, signs, and indications by which are made mani-
fest the multitude of elements of being constituting name and
the multitude of elements of being constituting form ; — if
there were not these different traits, peculiarities, signs, and
indications, pray, would there be any contact?”

« Nay, verily, Reverend Sir.” »

« Accordingly, Ananda, here we have in name and form
the cause, the occasion, the origin, and the dependence of
contact.

“] have said that on consciousness depend name and
form. This truth, Ananda, that on consciousness depend
name and form, is to be understood in this way. Suppose,
Ananda, consciousness were not to descend into the maternal
womb, pray, would name and form consolidate in the maternal
womb?”

« Nay, verily, Reverend Sir.”

“Suppose, Ananda, consciousness, after descending into
the maternal womb, were then to go away again, pray, would
name and form be born to life in the world ?”

« Nay, verily, Reverend Sir.”

«“Suppose, Ananda, consciousness were to be severed from
a child, either boy or girl, pray, would name and form attain
to growth, increase, and development ? ”

« Nay, verily, Reverend Sir.”

« Accordingly Ananda, here we have in consciousness the
cause, the occasion, the origin, and the dependence of name
and form.
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«] have said that on name and form depends conscious-
ness. This truth, Ananda, that on name and form depends
consciousness, is to be understood in this way. Suppose,
Ananda, that name and form were not to become established,
pray, would there, in the future, be birth, old age and death,
and the coming into existence of misery’s host ? ”

“ Nay, verily, Reverend Sir.”

« Accordingly, Ananda, here we have in name and form
the cause, the occasion, the origin, and the dependence of
consciousness.

“ Verily, Ananda, this name and form coupled with con-
sciousness is all there is to be born, or to grow old, or to die,
or to leave one existence, or to spring up in another. It is all
that is meant by any affirmation, predication, or declaration we
may make concerning anybody. It constitutes knowledge’s
field of action. And it is all that is reborn to appear in its
present shape.”



CHAPTER IIL
KARMA AND REBIRTH.

INTRODUCTORY DISCOURSE.

PERHAPS one of the hardest of the Buddhist doctrines is
that of Karma. It is a doctrine, not only hard in itself, but
it seems to contradict their other tenets. The Buddhists, as
we have seen, resolve the human being into & number of ele-
ments called dhammas which possess no permanent existence,
and they say that on account of this transitoriness no one of
these can be considered as the individual, the Ego, the “self.”
There is therefore here nothing to be reborn — nothing to
transmigrate. How then is it, that when he has thus denied
all substantive existence to everything which to the Occi-
dental thinker appears to possess the greatest reality, the
Oriental should attribute to karma this faculty of being reborn
indefinitely ?

The word karma means ‘deeds,’ or, as it is often used in
the singular, it might perhaps be translated by ¢ performance’
or ‘action.” How can substantive reality be attributed to a
mere conception of the mind like that of deed or performance,
when it is denied of all those components of the human being
of which we are cognizant by means of our senses and our
self-consciousness? How can any deed be said to be immortal,
except in a purely figurative sense, meaning that the memory
or else the objective effect of it persists? Now if we look at
this doctrine of Karma a little more closely, we may see that

it is not so very unlike Christian ideas. If we were to trans-
14
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late the word karma somewhat freely, we mighl; call it
‘character.” And what, indeed, do we ordinarily mean when
we speak of personal immortality, unless it be that the charac-
ters of our friends are reborn in heaven? It is evidently not
the body that is reborn, for that is left behind with us. And
what do we know of the spirit except simply its manifesta-
tions, and what we may argue from our own self-conscious-
ness? Our knowledge of our friend is composed of what our
senses tell us of his body and what we observe of his deeds.
It is his character, his particular set of deeds, or karma, that
we think of as surviving death; and this is exactly what the
Buddhists do, —the only difference being that we claim the
existence of an Ego. This we claim to know by self-inspec-
tion; and therefore, when we speak metaphysically," we say
that it is our friend’s Ego, or soul, that is reborn, and that our
friend’s character, which is really all we directly know of our
friend, is simply the manifestation of that Ego. But as the
Buddhists deny the existence of any soul, it is only observed
character, or karma, that is left to be reborn. The reader will
see, I think, that the two doctrines are really very similar, if
we but leave the postulation of an Ego out of the question.
But the question still remains: How can character that is
no entity in itself be reborn? Now here it is to be noted that
the word ¢karma’ covers two distinct ideas; namely, the deed
itself, and the effects of that deed in modifying the subsequent
character and fortunes of the doer. The Buddhists say that
this subjective effect continues after death into the next life.
The following illustration may tend to make the general idea
of the perpetuation of character without identity of substance
seem more reasonable. Why cannot a swallow’s egg hatch
out a lark? or a lark’s a swallow? Is there any difference
perceptible between the two eggs in respect of composition
- or structure, adequate to account for the difference in the
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result? If not, how is it that the egg of the lark will
never hatch out into any other kind of a bird than a lark,
and that a swallow’s egg must always yield a swallow?
Now although it is true that if we take the eggs before
the first sign of an embryo has appeared we may not be
able to detect any physical or chemical difference that would
seem to account for the difference in the result, yet we know
the why and wherefore of that difference. A swallow’s egg
cannot hatch out a lark because of the difference in heredity.
The countless influences that affected the ancestors of that
egg, and the numberless actions performed under those influ-
ences are in some mysterious way stored up in that egg, and
must bear their own fruit and none other. Therefore a swal-
low’s egg cannot hatch out a lark, because a lark is the result
of an entirely different set of conditions; as we might say,
its karma is different. But of course the Buddhists do not
mean heredity when they use the word karma. ¢Karma’ ex-
presses, not that which a man inherits from his ancestors, but
that which he inherits from himself in some previous state of
existence. But with this difference the Buddhist doctrine
and the scientific doctrine of heredity seem very similar.
Not all deeds, however, are fruitful and perpetuate exist-
ence. Karma is like heredity in that it is an informing prin-
ciple which must have an embodiment. Just as the informing
principle of an egg would never find expression without the
accompaniment of yolk, albumen, and other material constitu-
ents, so karma embeds itself in objects of desire in order to
form that factitious entity which goes by the name of man.
If karma be performed in a state of pure passionlessness, that
is, without attachment to anything, then it is barren. The
fruitful karma will be quickly undermined and not suffered
to bear the full fruit it otherwise would have done. Like a
tree whose nourishment has been poisoned, the being who
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performs such karma will cease to be. See § 40, § 76 in
Chapter IV, and § 41, which last is given by way of illustra-
tion of § 405. Thus a being without karma is as arbitrary a
conception as a chicken without heredity, that is, one formed
by creative fiat independent of antecedent conditions.

In illustration of the doctrine of repeated existence I give
at the end of this chapter a number of “ Birth-Stories,” as
they are called; namely, stories concerning the anterior
“births ” or existences of The Buddha. There is a separate
work in the Buddhist Scriptures called the «Jataka,” or
“Book of Birth-Stories,” containing several hundred such
tales. They form a mine of folk-lore, and, though credited
to The Buddha, can hardly have been original with him.
The ancient Buddhists, like other Orientals, appear to have
been fond of gathering together in little companies and list-
ening while some one of their number related a tale or fable;
and ancient Buddhist sculptures have come down to the pres-
ent day representing scenes taken out of these same stories
that fill the Jataka. Some of these tales are much traveled
ones, and are to be found in Zsop’s Fables, and in La Fon-
taine, and other European works. As a sample I give *The
Ass in the Lion’s Skin.” Another instance of folk-lore com-
mon to both the Orient and the Occident, but not given as a
Birth-Story, occurs in this chapter. The Pali version is en-
titled “ Death’s Messengers,” while “ The Three Warnings ”
gives the same general idea in English dress. There are
other English versions extant, and German, French, and
Latin ones, so that this is an interesting instance of how a
fable will travel about from country to country and from
clime to clime, varying in dress to suit the habits, customs,
and ways of thinking of the different peoples who adopt it
into their literatures and then often forget its alien origin.
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§ 38. BE A FRIEND TO YOURSELF.

Translated from the Samyutta-Nikaya (iii. 1.41).

Thus have I heard.

On a certain occasion The Blessed One was dwelling at
Savatthi, in Jetavana monastery in Anathapindika’s Park.

Then drew near king Pasenadi the Kosalan to where The
Blessed One was; and having drawn near and greeted The
Blessed One, he sat down respectfully at one side. And
seated respectfully at one side, king Pasenadi the Kosalan
spoke to The Blessed One as follows:—

“ Reverend Sir, it happened to me, as I was just now in
seclusion and plunged in meditation, that a consideration
presented itself to my mind, as follows: ¢ Who are those who
love themselves? and who do not love themselves?’ And,
Reverend Sir, it occurred to me as follows: ¢ All they who do
evil with their body, who do evil with their voice, who do
evil with their mind, they do not love themselves.’ And
although they should say thus: ¢ We love ourselves,” never-
theless, they do not love themselves. And why do I say so?
Because, whatever a man would do to one whom he did not
love, that they do to themselves. Therefore, they do not
love themselves.

¢« But all they who do good with their body, who do good
with their voice, who do good with their mind, they love
themselves. And although they should say thus: ¢ We do
not love ourselves,” nevertheless, they do love themselves.
And why do I say so? Because, whatever a man would do
to one whom he loved, that they do to themselves. Therefore,
they love themselves.”

“ Thus it is, great king! Thus it is! Certainly, great
king, all they who do evil with their body, who do evil with
their voice, who do evil with their mind, they do not love
themselves. And although they should say thus: ¢ We love
ourselves,” nevertheless, they do not love themselves. And
why do I say so? Because, whatever a man would do to one



214 111, Karma and Rebirth. [S.iil.14®

whom he did not love, that they do to themselves. Therefore,
they do not love themselves.

“ But all they, great king, who do good with their body,
who do good with their voice, who do good with their mind,
they love themselves. And although they should say thus:
¢ We do not love ourselves,” nevertheless, they do love them-
selves. And why do I sayso? Because, whatever a man
would do to one he loved, that they do to themselves. There-
fore, they love themselves.

¢‘ Let any one who holds self dear,
That self keep free from wickedness ;
For happiness can ne’er be found

By any one of evil deeds.

¢¢ Assailed by death, in life’s last throes,
At quitting of this human state,

What is it one can call his own?

What with him take as he goes hence?
What is it follows after him,

And like a shadow ne’er departs?

¢«¢ His good deeds and his wickedness,
‘Whate’er a mortal does while here;

T is this that he can call his own,
This with him take as he goes hence.
This is what follows after him,

And like a shadow ne’er departs.

¢¢ Let all, then, noble deeds perform,
A treasure-store for future weal;
For merit gained this life within,
Will yield a blessing in the next.”

§ 39. THE CAUSE OF INEQUALITY IN THE WORLD.
Translated from the Milindapaiiha (6511).

Said the king, “ Bhante Nagasena, what is the reason that
men are not all alike, but some long-lived and some short-



Mil6si5]  §39. The Cause of Inequality in the World. 215

lived, some healthy and some sickly, some handsome and some
ugly, some powerful and some weak, some rich and some
poor, some of high degree and some of low degree, some wise
and some foolish ?”’

Said the elder, “ Your majesty, why are not trees all
alike, but some sour, some salt, some bitter, some pungent,
some astringent, some sweet?”

« I suppose, bhante, because of a difference in the seed.”

“In exactly the same way, your majesty, it is through a
difference in their karma that men are not all alike, but some
long-lived and some short-lived, some healthy and some
sickly, some handsome and some ugly, some powerful and
some weak, some rich and some poor, some of high degree
and some of low degree, some wise and some foolish. More-
over, your majesty, The Blessed One has said as follows:
¢ All beings, O youth, have karma as their portion ; they are
heirs of their karma ; they are sprung from their karma ; their
karma is their kinsman ; their karma is their refuge; karma
allots beings to meanness or greatness.’”

“ You are an able man, bhante Nagasena.”

§ 40. FRUITFUL AND BARREN KARMA.
§ 40 a. — Translated from the Afiguttara-Nikaya (iii. 331).
(I. FruitruL Karma.]

There are three conditions, O priests, under which deeds
are produced. And what are the three? Covetousness is a
condition under which deeds are produced ; hatred is a condi-
tion under which deeds are produced; infatuation is a con-
dition under which deeds are produced.

When a man’s deeds, O priests, are performed through
covetousness, arise from covetousness, are occasioned by cov-
etousness, originate in covetousness, wherever his personality
may be, there those deeds ripen, and wherever they ripen,
there he experiences the fruition of those deeds, be it in the
present life, or in some subsequent one.
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When a man’s deeds, O priests, are performed through
hatred, . . . are performed through infatuation, arise from
infatuation, are occasioned by infatuation, originate in infat-
uation, wherever his personality may be, there those deeds
ripen, and wherever they ripen, there he experiences the
fruition of those deeds, be it in the present life, or in some
subsequent one.

It is like seed, O priests, that is uninjured, undecayed, un-
harmed by wind or heat, and is sound, and advantageously
sown in a fertile field on well-prepared soil ; if then rain falls
in due season, then, O priests, will that seed attain to growth,
increase, and development. In exactly the same way, O
priests, when a man’s deeds are performed through covetous-
ness, arise from covetousness, are occasioned by covetousness,
originate in covetousness, wherever his personality may be,
there those deeds ripen, and wherever they ripen, there he
experiences the fruition of those deeds, be it in the present
life, or in some subsequent one; when a man’s deeds are
performed through hatred, . . . are performed through in-
fatuation, arise from infatuation, are occasioned by infatua-
tion, originate in infatuation, wherever his personality may
be, there those deeds ripen, and wherever they ripen, there
he experiences the fruition of those deeds, be it in the present
life, or in some subsequent one.

These, O priests, are the three conditions under which
deeds are produced.

1L BARREN Kagrma.]

There are three conditions, O priests, under which deeds
are produced. And what are the three? Freedom from cov-
etousness is a condition under which deeds are produced;
freedom from hatred is a condition under which deeds are
produced ; freedom from infatuation is a condition under
which deeds are produced.

When a man’s deeds, O priests, are performed without
covetousness, arise without covetousness, are occasioned with-
out covetousness, originate without covetousness, then, inas-
much as covetousness is gone, those deeds are abandoned,
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uprooted, pulled out of the ground like a palmyra-tree, and
become non-existent and not liable to spring up again in the
future.

When a man’s deeds, O priests, are performed without
hatred, . . . are performed without infatuation, arise without
infatuation, are occasioned without infatuation, originate
without infatuation, then, inasmuch as infatuation is gone,
those deeds are abandoned, uprooted, pulled out of the ground
like a palmyra-tree, and become non-existent and not liable
to spring up again in the future.

It is like seed, O priests, that is uninjured, undecayed,
unharmed by wind or heat, and is sound, and advantageously
sown; if some one then burn it with fire and reduce it to
soot, and having reduced it to soot were then to scatter it to
the winds, or throw it into a swift-flowing river, then, O
priests, will that seed be abandoned, uprooted, pulled out of
the ground like a palmyra-tree, and become non-existent and
not liable to spring up again in the future. In exactly the
same way, O priests, when a man’s deeds are performed with-
out covetousness, arise without covetousness, are occasioned
without covetousness, originate without covetousness, then,
inasmuch as covetousness is gone, those deeds are abandoned,
uprooted, pulled out of the ground like a palmyra-tree, and
become non-existent and not liable to spring up again in the
future; when a man’s deeds are performed without hatred,

. without infatuation, arise without infatuation, are occa-
sioned without infatuation, originate without infatuation,
then, inasmuch as infatuation is gone, those deeds are aban-
doned, uprooted, pulled out of the ground like a palmyra-
tree, and become non-existent and not liable to spring up
again in the future.

These, O priests, are the three conditions under which
deeds are produced.

A wise priest knows he now must reap

The fruits of deeds of former births. -
For be they many or but few,

Deeds done in cov’tousness or hate,

Or through infatuation’s power,

Must bear their needful consequence.
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Hence not to cov’tousness, nor hate,

Nor to infatuation’s power

The wise priest yields, but knowledge seeks
And leaves the way to punishment.

§ 405. — Translated from the Afiguttara-Nikaya (iii. 99?).

« O priests, if any one says that a man must reap accord-
ing to his deeds, in that case, O priests, there is no religious
life, nor is any opportunity afforded for the entire extinction
of misery. But if any one says, O priests, that the reward a
man reaps accords with his deeds, in that case, O priests, there
is a religious life, and opportunity is afforded for the entire
extinction of misery.

“ We may have the case, O priests, of an individual who
does some slight deed of wickedness which brings him to hell ;
or, again, O priests, we may have the case of another indi-
vidual who does the same slight deed of wickedness, and
expiates it in the present life, though it may be in a way
which appears to him not slight but grievous. '

“ What kind of individual, O priests, is he whose slight
deed of wickedness brings him to hell ?— Whenever, O
priests, an individual is not proficient in the management of
his body, is not proficient in the precepts, is not proficient in
concentration, is not proficient in wisdom, and is limited and
bounded, and abides in what is finite and evil: such an indi-
vidual, O priests, is he whose slight deed of wickedness brings
him to hell.

“ What kind of individual, O priests, is he who does the
same slight deed of wickedness, and expiates it in the present
life, though it may be in a way which appears to him not
slight but grievous? — Whenever, O priests, an individual is
proficient in the management of his body, is proficient in the
precepts, is proficient in concentration, is proficient in wisdom,
and is not limited, nor bounded, and abides in the univer-
sal: such an individual, O priests, is he who does the same
slight deed of wickedness, and expiates it in the present life,
though it may be in a way which appears to him not slight
but grievous.
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« It is a8 if, O priests, a man were to put a lump of salt
into a small cup of water. What think ye, O priests? Would
now the small amount of water in this cup be made salt and
undrinkable by the lump of salt?”

* Yes, Reverend Sir.”

« And why?”

« Because, Reverend Sir, there was but a small amount of
water in the cup, and so it was made salt and undrinkable by
the lump of salt.”

«“It is as if, O priests, a man were to throw a lump of salt
into the river Ganges. What think ye, O priests? Would
now the river Ganges be made salt and undrinkable by the
lump of salt?”

“ Nay, verily, Reverend Sir.”

“ And why not?™

« Because, Reverend Sir, the mass of water in the river
Ganges is great, and so is not made salt and undrinkable
by the lump of salt.”

“In exactly the same way, O priests, we may have the
case of an individual who does some slight deed of wicked-
ness which brings him to hell; or, again, O priests, we may
have the case of another individual who does the same slight
deed of wickedness, and expiates it in the present life, though
it may be in a way which appears to him not slight but
grievous. .

[Repetition of paragraphs 8 and 4, above.]

« We may have, O priests, the case of one who is cast into
prison for a half-penny, for a penny, or for a hundred pence ; or,
again, O priests, we may have the case of one who is not cast
into prison for a half-penny, for a penny, or for a hundred
pence.

“ Who, O priests, is cast into prison for a half-penny, for
a penny, or for a hundred pence ?

* Whenever, O priests, any one is poor, needy, and indi-
gent: he, O priests, is cast into .prison for a half-penny, for a
penny, or for a hundred pence.

«“ Who, O priests, is not cast into prison for a half-penny,
for a penny, or for a hundred pence ?
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“ Whenever, O priests, any one is rich, wealthy, and afflu-
ent: he, O priests, is not cast into prison for a half-penny, for
a penny, or for a hundred pence.

“In exactly the same way, O priests, we may have the
case of an individual who does some slight deed of wicked-
ness which brings him to hell; or, again, O priests, we may
have the case of another individual who does the same slight
deed of wickedness, and expiates it in the present life, though
it may be in a way which appears to him not slight but
grievous.

[Repetition of paragraphs 8 and 4, above.]

« Just as, O priests, a butcher and killer of rams will smite
one man if he steal a ram, and will bind him, and burn him,
and wreak his pleasure on him; and another who steals a
ram, he will not attack, nor bind him, nor burn him, nor
wreak his pleasure on him.

“ Who is he, O priests, whom a butcher and killer of rams
will smite if he steal a ram, and will bind him, and burn him,
and wreak his pleasure on him ?

“ Whenever, O priests, the robber is poor, needy, and in-
digent : him, O priests, a butcher and killer of rams will smite
if he steal a ram, and will bind him, and burn him, and wreak
his pleasure on him.

“ Who is he, O priests, whom a butcher and killer of rams
will not smite if he steal a ram, nor bind him, nor burn him,
nor wreak his pleasure on him ?

“ Whenever, O priests, the robber is rich, wealthy, and
affluent, a king, or a king’s minister : him, O priests, a butcher
and killer of rams will not smite if he steal a ram, nor bind
him, nor burn him, nor wreak his pleasure on him. On the
contrary, he will stretch out his joined palms, and make sup-
plication, saying, ¢ Sir, give me the ram, or the price of the
ram.’

“In exactly the same way, O priests, we may have the
case of an individual who does some slight deed of wicked-
ness which brings him to hell; or, again, O priests, we may
have the case of another individual who does the same slight
deed of wickedness, and expiates it in the present life, though
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it may be in a way which appears to him not slight but
grievous.

[Repetition of paragraphs 8 and 4, above.]

« O priests, if any one were to say that a man must reap
according to his deeds, in that case, O priests, there is no re
ligious life, nor is any opportunity afforded for the entire
extinction of misery. But if any one says, O priests, that the
reward a man reaps accords with his deeds, in that case, O
priests, there is a religious life, and opportunity is afforded for
the entire extinction of misery.”

§41. THE DEATH OF MOGGALLANA.!

Translated from the Dhammapada, and from Buddhaghosa’s commentary
on stanza 1387,

187. ¢ Who striketh him that striketh not,
And harmeth him that harmeth not,
Shall quickly punishment incar,
Some one among a list of ten.

188. ¢ Or cruel pain, or drear old age
And failure of the vital powers,
Or some severe and dread disease,
Or madness him shall overtake.

1389. ¢¢Or from the king calamity,
Or calumny shall be his lot ;
Or he shall see his kinsfolk die,
Or all his wealth shall disappear.

140. ¢¢ Or conflagrations shall arise
And all his houses sweep away ;
And when his frame dissolves in death,
In hell the fool shall be reborn.”

1 Afiguttara-Nikiya, i. 141: “O priests, the chief of my disciples who
possess magical power is Moggallana the Great ”
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“Who striketh him.” This doctrinal instruction was given
by The Teacher while dwelling at Bamboo Grove ; and it was
concerning the elder, Moggallana the Great.

For on a certain occasion those who were members of
other sects held a meeting, and took counsel as follows:

¢ Brethren, do you know the reason why the alms and the
honor given to the monk Gotama have increased ?”

“No: we do not. Do you?”

“Yes, truly: we know. It is solely due to Moggallana
the Great. For he goes to heaven and questions the deities
concerning their previous karma, and then he returns and
tells it to men: ¢It is by having done thus and so that they
now enjoy so great glory.’ Also, he asks those who have
been born in hell concerning their karma, and returning, he
tells it to men: It is by having done such and such evil deeds
that they now experience so great misery.” And the people,
when they have heard him, shower alms and attentions upon
him. If we can only kill him, the alms and the honor that
now go to him will be ours.”

The suggestion met with universal favor, and it was
unanimously agreed that in some way or other he should be
killed. Then they stirred up their supporters and obtained
from them a thousand pieces of money, and summoning some
red-handed highwaymen, they said,

“An elder, called Moggallina the Great, is dwelling at
Black Rock. Go thither and kill him.” And they gave them
the money. .

The highwaymen greedily took the money, and went and
surrounded the elder’s house in order to kill him.

The elder, perceiving that he was surrounded, got out
through the key-hole and escaped. Having failed that day to
find the elder, they came again on another day and sur-
rounded him again. Then the elder pierced the peaked roof .
and sprang into the sky. In this manner, neither during the
fore part nor during the middle of the month, were they able
to capture the elder. But when it drew towards the latter
part of the month, the elder found himself held back by his
previous karma, and could not flee. Then the highwaymen
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captured him, and broke his bones into bits of the size of rice-
grains.! And when they supposed he was dead, they threw
him into a thicket, and departed.

But the elder thought, I will see The Teacher before I
pass into Nirvana.” And swathing himself about with medi-
tation, as with a bandage, and thus stiffening his body, he
went to The Teacher by way of the air. And having done
obeisance, he said:

“ Reverend Sir, I am about to pass into Nirvana.”

“You are about to pass into Nirvana, Moggallana ?”

“Yes, Reverend Sir.”

“ From where? ”

“From Black Rock.”

“In that case, Moggallana, recite to me the Doctrine,
before you go: for I have no other such disciple as you.”

“I will do so, Reverend Sir.” And having done obei-
sance to The Teacher, he sprang into the sky. And when he
had performed various miracles, such as the elder Sariputta
did on the day he passed into Nirvana, he recited the Doc-
trine. And having done obeisance to The Teacher, he went
to the forest of Black Rock and passed into Nirvana.

Now the report that the elder had been murdered by
highwaymen spread over all the continent of India, and king
Ajatasattu dispatched spies to hunt for them. And as the
highwaymen happened to be drinking together in a tavern,
one of them struck his comrade, and threw filth into his
hand.

“ How now, you ill-mannered dog ! ” said the other, threat-
eningly; “ Why did you throw filth into my hand ?

“ And why, you rascally highwayman, did you give the
first blow to Moggallana the Great?”

“ And how do you know I hit him ?”

While they were thus quarreling, the spies heard and
arrested them, and informed the king. And the king had the
highwaymen summoned into his presence and said to them:

“Did you kill the elder?” '

¢ Yes, sire.”

1 See the Straiw-Bolster torture as described on page 440.



224 111, Karma and Rebirth. [Dhp.agg®

“Who instigated you?”

“ The naked ascetics, sire.”

Then the king seized five hundred naked ascetics, and
buried them together with five hundred highwaymen up to
their navels in pits dug in the royal court. Then he covered
them with straw, and set fire; and after thus burning them,
he took iron plows and plowed them into bits.

In the lecture-hall the priests raised a discussion, saying,
hjm‘:’Moggallﬁna the Great met with a death unworthy of

Then came The Teacher, and inquired,

“ Priests, what is the subject.of your present discussion?”

And they told him.

“ Priests, the death of Moggallana the Great was unsuited
to his present existence, but suited to his karma of a previous
existence.”

« Reverend Sir, what was this karma of his ? ”

And he told the whole story, as follows :

There was once upon a time at Benares a certain high-
caste youth who took care of his father and his mother, him-
self grinding and cooking their food, and performing all the
other work of the house. And they said to him,

¢ Child, you are tiring yourself out with trying single-
handed to do the work of the house in addition to your work
in the forest. We will get you a wife.”

 Mother, father! I do not need anything of that sort.
As long as you live, I will take care of you with my own
hands.”

But in spite of his repeated refusals, they insisted, and got
him a wife. The girl waited on the old people for a few days,
but finally got so that she could not bear the sight of them,
and angrily said to her husband :

« It is impossible to stay in the same house with your
parents.”

But when she found that he would not listen to her, she
chose a time when he was out of the house to scatter the floor
over with rubbish and the scum of rice-gruel. And on his
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coming home and asking her, *“ What means all this?” she
said,

“It is the work of these blind old people. ;They do
nothing but make the house dirty. It is impossible to get on
with them.”

And so, as the result of her incessant talk, this great soul,
although he had fulfilled the perfections, broke with his
parents, and said to her,

“Very well! I know what to do with them.”

Then he fed them, and said,

« Mother, father! Your relatives are expecting you in
such and such a place. We will go to meet them.”

Then placing them in a cart, he went along with them
until he had come to the heart of the forest. On arriving
there, he put the reins into the hands of his father, and said,

“ Father, take the reins: the oxen will follow the track.
I will get down on the ground, for there are highwaymen
hereabouts.”

And going off a little way, he altered the tones of his
voice and uttered a cry like highwaymen when they make an
attack. And while his mother and father, who heard the cry
and supposed it came from robbers, were calling out, ¢ Child,
you are young: leave us, and save yourself!” he pounded
them, and slew them, all the time uttering the robber yell.
Then leaving their bodies in the forest, he returned home.

When The Teacher had related this by-gone occurrence, he
continued and said,

¢ Priests, the fruit of this one deed of Moggallana’s was
torment in hell for many hundreds of thousands of years, and
death by pounding, in a hundred existences, as suited the
nature of his crime. Moggallana’s death is, therefore, suited
to his karma. Also the five hundred highwaymen, and the
five hundred heretics, have met with a suitable death for
doing harm to my innocent son. For they who harm innocent
persons are liable to calamities and misfortunes of ten differ-
ent sorts.” 4

Having thus shown the connection, he taught them the

Doctrine by means of the stanzas: —
15
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¢¢ Who striketh him that striketh not,
And harmeth him that harmeth not,
Shall quickly punishment incur,
Some one among a list of ten.

¢¢ Or cruel pain, or drear old age
And failure of the vital powers,
Or some severe and dread disease,
Or madness him shall overtake.

¢ Or from the king calamity,

Or calumny, shall be his lot;

Or he shall see his kinsfolk die,
Or all his wealth shall disappear.

¢¢ Or conflagrations shall arise

And all his houses sweep away ;

And when his frame dissolves in death,
In hell the fool shall be reborn.”

§ 42. GOOD AND BAD KARMA.
Translated from the Saiyutta-Nikaya (iii. 2. 10?).

Thus have I heard.

On a certain occasion The Blessed One was dwelling at
Savatthi, in Jetavana monastery in Anathapindika’s Park.

Then drew near king Pasenadi the Kosalan, at an unusual
time of day, to where The Blessed One was; and having
drawn near and greeted The Blessed One, he sat down
respectfully at one side. And king Pasenadi the Kosalan
being seated respectfully at one side, The Blessed One spoke
to him as follows:

“Pray, whence have you come, great king, at this unusual
time of day?”

«“ Reverend Sir, a householder who was treasurer in Sa-
vatthi has just died leaving no son, and I have come from
transferring his property to my royal palace; and, Reverend
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Sir, he had ten million pieces of gold, and silver beyond all
reckoning. But this householder, Reverend Sir, would eat
sour gruel and kanajaka, and the clothes he wore were made
of hemp . .., and the conveyance in which he rode was a
broken-down chariot with an umbrella of leaves.”

“Even so, great king! Even so, great king! Formerly,
great king, that householder and treasurer gave food in alms
to a Private Buddha named Tagarasikkhi. But after he had
given the order, saying, ¢ Give food to this monk,” and had
risen from his seat and departed, he repented him of the
gift and said to himself, ¢ It would have been better if my
slaves or my servants had had this food.” And, moreover, he
murdered his brother’s only son for the sake of the inherit-
ance. Now whereas, great king, that householder and treas-
urer gave food in alms to the Private Buddha Tagarasikkhi,
as the fruit of this deed he was born seven times in a higher
state of existence, into a heavenly world; and as a further
result of this deed he has held the treasurership seven times
here in Savatthi. And whereas, great king, that householder
and treasurer repented him of the gift, and said to himself,
‘It would have been better if my slaves or my servants had
had this food,” as the result of this sinful thought his mind
has been averse to sumptuous food, to sumptuous clothing,
to sumptuous equipages, to a sumptuous gratification of the
five senses. And whereas, great king, the treasurer mur-
dered his brother’s only son for the sake of the inheritance,
as a result of this deed he has suffered in hell for many years,
for many hundreds of years, for many thousands of years,
for many hundreds of thousands of years; and as a further
result of this deed he has now for the seventh time died
without leaving any son and forfeited his property into the
royal treasury. But now, great king, the former merit of
this treasurer has become t}xhausted, and no new merit has
been accumulated, and at the present time, great king, the
treasurer is suffering in the Maha-Roruva hell.”

“Reverend Sir, has the treasurer been reborn in the
Maha-Roruva hell?”

“Yes, great king. The treasurer has been reborn in the
Maha-Roruva hell.”
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¢¢ Nor grain, nor wealth, nor store of gold and silver,
Not one amongst his women-folk and children,

Nor slave, domestic, hiréed man,

Nor any one that eats his bread,

Can follow him who leaves this life,

But all things must be left behind.

¢¢ But every deed a man performs,
With body, or with voice, or mind,
T is this that he can call his own,
This with him take as he goes hence.
This is what follows after him,

And like a shadow ne’er departs.

¢¢ Let all, then, noble deeds perform,
A treasure-store for future weal ;
For merit gained this life within,
Will yield a blessing in the next.”

§43. HOW TO OBTAIN WEALTH, BEAUTY, AND
SOCIAL POSITION.

Translated from the Afiguttara-Nikaya (iv. 1972).

On a certain occasion The Blessed One was dwelling at
Savatthi, in Jetavana monastery in Anathapindika’s Park.
Then drew near Mallika the queen to where The Blessed
One was; and having drawn near and greeted The Blessed
One, she sat down respectfully at one side. And seated
respectfully at one side, Mallika the queen spoke to The
Blessed One as follows:

« Reverend Sir, what is the reason, and what is the cause,
when a woman is ugly, of a bad figure, and horrible to look
at, and indigent, poor, needy, and low in the social scale ?

«“ Reverend Sir, what is the reason, and what is the cause,
when a woman is ugly, of a bad figure, and horrible to look
at, and rich, wealthy, affluent, and high in the social scale ?

“ Reverend Sir, what is the reason, and what is the cause,
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when a woman is beautiful, attractive, pleasing, and pos-
sessed of surpassing loveliness, and indigent, poor, needy, and
low in the social scale ?

« Reverend Sir, what is the reason, and what is the cause,
when a woman is beautiful, attractive, pleasing, and pos-
sessed of surpassing loveliness, and rich, wealthy, affluent,
and high in the social scale?”

¢ Mallika, when a woman has been irascible and violent,
and at every little thing said against her has felt spiteful,
angry, enraged, and sulky, and manifested anger, hatred, and
heart-burning; when she has given no alms to monk or
Brahman, of food, drink, building-sites, carriages, garlands,
scents, ointments, bedding, dwelling-houses, and lamps, but
has been of an envious disposition, and felt envy at the gains,
honor, reverence, respect, homage, and worship that came to
others, and been furious and envious thereat ; then, when she
leaves that existence and comes to this one, wherever she
may be born, she is ugly, of a bad figure, and horrible to look
at, and indigent, poor, needy, and low in the social scale.

“ And, again, Mallika, when a woman has been irascible
and violent, and at every little thing said against her has felt
spiteful, angry, enraged, and sulky, and manifested anger,
hatred, and heart-burning ; but has given alms to monks and
Brahmans, of food, drink, building-sites, carriages, garlands,
scents, ointments, bedding, dwelling-houses, and lamps, and
has not been of an envious disposition, nor felt envy at the
gains, honor, reverence, respect, homage, and worship that
came to others, nor been furious and envious thereat; then,
when she leaves that existence and comes to this one, wher-
ever she may be born, she is ugly, of a bad figure, and
horrible to look at, and rich, wealthy, affluent, and high in
the social scale. i

“ And, again, Mallika, when a woman has not been iras-
cible or violent, and though much had been said against her,
has not felt spiteful, angry, enraged, or sulky, nor manifested
anger, hatred, and heart-burning; when she has given no
alms to monk or Brahman, of food, drink, building-sites,
carriages, garlands, scents, ointments, bedding, dwelling-
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houses, and lamps, but has been of an envious disposition,
and felt envy at the gains, honor, reverence, respect, homage,
and worship that came to others, and been furious and envi-
ous thereat; then, when she leaves that existence and comes
to this one wherever she may be born, she is beautiful,
attractive, pleasing, and possessed of surpassing loveliness,
and indigent, poor needy, and low in the social scale.

“ And, again, Mallika, when a woman has not been iras-
cible or violent, and though much had been said against her,
has not felt spiteful, angry, enraged, or sulky, nor manifested
anger, hatred, and heart-burning ; when sHe has given alms to
monks and Brahmans, of food, drink, building-sites, car-
riages, garlands, scents, ointments, bedding, dwelling-houses,
and lamps, and has not been of an envious disposition, nor
felt envy at the gains, honor, reverence, respect, homage, and
worship that came to others, nor been furious and envious
thereat; then, when she leaves that existence and comes to
this one, wherever she may be born, she is beautiful, attrac-
tive, pleasing, and possessed of surpassing loveliness, and
rich, wealthy, affluent, and high in the social scale.

« This, Mallika, is the reason, this is the cause, when a
woman is ugly, of a bad figure, and horrible to look at, and
indigent, poor, needy, and low in the social scale.

« This, Mallika, is the reason, this is the cause, when a
woman is ugly, of a bad figure, and horrible to look at, and
rich, wealthy, affluent, and high in the social scale.

« This, Mallika, is the reason, this is the ¢ause, when a
woman is beautiful, attractive, pleasing, and possessed of sur-
passing loveliness, and indigent, poor, needy, and low in the
social scale.

« This, Mallika, is the reason, this is the cause, when a
woman is beautiful, attractive, pleasing, and possessed of
surpassing loveliness, and rich, wealthy, affluent, and high
in the social scale.”

When he had thus spoken, Mallikd the queen replied to
The Blessed One as follows :

« Since, now, Reverend Sir, in a former existence I was
irascible and violent, and at every little thing said against
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me felt spiteful, angry, enraged, and sulky, and manifested
anger, hatred, and heart-burning, therefore am I now ugly,
of a bad figure, and horrible to look at. Since, now, Rever-
end Sir, in a former existence I gave alms to monks and
Brahmans, of food, drink, building-sites, carriages, garlands,
scents, ointments, bedding, dwelling-houses, and lamps, there-
fore am I now rich, wealthy, and affluent. Since, now,
Reverend Sir, in a former existence I was not of an envious
disposition, nor felt envy at the gains, honor, reverence,
respect, homage, and worship that came to others, nor was
furious and envious thereat, therefore am I now high in the
social scale.

“ Now, in this royal family, Reverend Sir, there are
maidens of the warrior caste, maidens of the Brahman caste,
and maidens of the householder caste, and I bear rule over
them. From this day forth I will not be irascible nor vio-
lent, and, though much be said against me, I will not feel
spiteful, angry, enraged, or sulky, nor manifest anger,
hatred, and heart-burning; I will give alms to monks and
Brahmans, of food, drink, building-sites, carriages, garlands,
scents, ointments, bedding, dwelling-houses, and lamps; and
I will not be of an envious disposition, nor feel envy at the
gains, honor, reverence, respect, homage, and worship that
shall come to others, nor be furious and envious thereat.

« O wonderful is it, Reverend Sir! O wonderful is it,
Reverend Sir! It is as if, Reverend Sir, one were to set up
that which was overturned; or were to disclose that which
was hidden ; or were to point out the way to a lost traveller;
or were to carry a lamp into a dark place that they who had
eyes might see forms. Even so has The Blessed One ex-
pounded the Doctrine in many different ways. I betake
myself to The Blessed One for refuge, to the Doctrine, and
to the Congregation of the priests. Let The Blessed One
receive me, who have come to him for refuge, and accept me
as a disciple from this day forth as long as life shall last.”
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§ 4. THE ROUND OF EXISTENCE.
Translated from the Milindapaiiha (77%).

“ Bhante Nagasena,” said the king, ‘“when you say
¢round of existence,” what is that?”

¢« Your majesty, to be born here and die here, to die here
and be born elsewhere, to be born there and die there, to die
there and be born elsewhere, — this, your majesty, is the round
of existence.”

“ Give an illustration.”

«It is as if, your majesty, a man were to eat a ripe mango,
and plant the seed; and from that a large mango-tree were
to spring and bear fruit; and then the man were to eata
ripe mango from that tree also and plant the seed ; and from
that seed also a large mango-tree were to spring and bear
fruit; thus of these trees there is no end discernible. In
exactly the same way, your majesty, to be born here and die
here, to die here and be born elsewhere, to be born there
and die there, to die there and be born elsewhere, this, your
majesty, is the round of existence.”

“ You are an able man, bhante Nagasena.”

§ 45. CAUSE OF REBIRTH.
Translated from the Milindapafiha (32!%).

“ Bhante Nagasena,” said the king, ¢ are there any who
die without being born into another existence ?

« Some are born into another existence,” said the elder,
“and some are not born into another existence.”

“ Who is born into another existence, and who is not
born into another existence?”

“ Your majesty, he that still has the corruptions is born
into another existence; he that no longer has the corruptions
is not born into another existence.”

“ But will you, bhante, be born into another existence? ”
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¢t Your majesty, if there shall be in me any attachment, I
shall be born into another existence ; if there shall be in me
no attachment, I shall not be born into another existence.”

¢ You are an able man, bhante Nagasena.”

§ 46. IS THIS TO BE MY LAST EXISTENCE ?
Translated from the Milindapafiha (4111).

¢ Bhante Nagasena,” said the king, “ does a man know
when he is not to be born into another existence ? ”

¢ Assuredly, your majesty, a man knows when he is not
to be born into another existence.”

“ Bhante, how does he know it?”
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