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INTRODUCTION.
\

I HAVE first to notice a few points as to th iﬁ\story of
the Milinda book which have either come to li ince the
former Introduction Was written, or which I n omitted
to notice.

Mr. Bunyiu Nanjio in his Catalogue of &These Buddhist
Books ! mentions a Chinese book calle -sien Pikkiu Kin
(that is * The Book of the Bhikshu N4 a’ Satra)®. Ihave
been so fortunate as to receive detaijed information about
this book both from Dr. Serge d’Qldenbourg in St. Peters-
burg and from M. Sylvain Lévi aris. Professor Serge
d’Oldenbourg forwarded to in the spring of 1892,
a translation into English (w%h, he himself had been kind
enough to make) from '}ranslation into Russian by
Mr. Ivanovsky, of the C TZ;e Introduction, and of various
episodes in the Chin ich seemed to differ from the
Pili. This very v le aid to the interpretation of
the Milinda, whic e unselfish courtesy of these two
Russian scholars ji{énded thus to place at my disposal,
was most unfo tely lost in the post; and I have only
been able to gather from a personal interview with Professor
d’Oldenbou at the Introduction was a sort of GAtaka
story in whicl the Buddha appeared as a white elephant?,

By a curious coincidence this regrettable loss has been

! Called on the title-page ¢Catalogue of the Chinese Translation of the
Buddhist Tripifaka.” But this must surely be a mistake. It includes a number
of works which are not translations at all, and translations of a large number of
others which do not belong to the Pifakas.

? No. 1358 in the Catalogue. Translated under the Eastern Tsin Dynasty,
317-430.

3 As there is nothing about this curious Introduction in either of M. Specht’s
papers to be mentioned immediately, it seems possible that there are really
three Chinese books on the same subject.
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since made good by the work of two French scholars.
Mons. Sylvain Lévi forwarded to the Ninth International
Congress of Orientalists, held in London in the autumn of
1892, a careful study on the subject by M. Edouard Specht,
preceded by an introductory essay by himself.

It appears from this paper, which excited much interest
when it was read, that there are, not one, but two separate
and distinct works extant in China under—the name of
Na4-sien Pik4iu Kin, the one inserted in th rean collec-
tion made in that country in 1010 A. U&and the other
printed in the collection of Buddhi VBooks published
under the Sung in 1239. Neither th e nor the author
of either version seems to be k , but Mr. Bunyiu
Nanjio states of his work, whichv'probably one of the
two, that it was composed een 317 and 420 A.D.!
The Korean book gives m less of the matter con-
tained in our books II an I than the later work in
the Sung collection, the %ﬂ’ner containing only 13,752
characters while the la as 22,657. In the matter of
the order of the questiggs also the later of the two Chinese
books follows much e closely the order found in the
present translation does the work found in the Korean
collection. A

This paper h %i'nce been published in the Proceedings
of the Con??, and it gives translations of several
episodes on glestions in which the Chinese is said to throw
light on the-Pili. Both M. Specht and M. Sylvain Lévi
seem to_think that the two Chinese books were transla-
tions Q'l'der recensions of the work than the one preserved
in Pb This argument does not seem to me, as at
present advised, at all certain. It by no means follows
that a shorter recension, merely because it is shorter, must
necessarily be older than a longer one. It is quite as
possible that the longer one gave rise to the shorter ones.

! It would be very interesting to have this point decided ; namely, whether
the volume in the India Office Library is identical with either of the two very
different books in Paris. If not, we have, then, still another Chinese book on
Milinda.

2 Vol. i. pp. 520-529.
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The story of a discussion between Nigasena and Milinda
is no doubt, if the arguments in the Introduction to Part I
are of any avail, an historical romance with an ethical
tendency. In constant repetition, after it had become
popular, it is precisely those parts which do not appeal so
easily to the popular ear (because they deal, not with
ordinary puzzles, but with dilemmas or with the higher
mysteries of Arahatship), that would be naturally ontitted.
I do not go so far as to say that it must hay
But I venture to think that for a critic
as to the comparative dates of the three
same subject, now known to exist, we st wait till
translations of the whole of the two indeg@ndent Chinese
versions are before us. And further
must then turn on quite other consid
ambiguous conclusions to be drawn
or shortness of the different treatm&t in each case. It is
very much to be hoped thereforQhat M. Specht will soon

give us complete versions of\tlle two Chinese works in
question.

At present it can onl
pretty puzzle propoun

'& said that we have a very
to us, a puzzle much more
difficult to solve tha e which king Milinda put to
Négasena the sage \Nf the shorter version (or rather
paraphrase, for it not seem to be a version at all in
our modern sengepy~that from the Korea—be really the
original, how Q;nes it that the other Chinese book,

included in a~cellection made two centuries later, should
happen to &r from it in the precise parts in which it,
the supposed original, differs from the P4li? Surely the

only probable hypothesis would be that of the Chinese
books, both working on the same original, the later is more
exact than the earlier: and that we simply have here one
more instance of an already well-known characteristic of
Chinese reproductions of Indian books—namely, that the
later version is more accurate than the older one. The
later a Chinese ‘translation’ the better, in the few cases
where comparison is possible, it has proved to be (that is,
the nearer to our idea of what a translation should be);
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and Tibetan versions are better, as a rule, than the best of
the Chinese.

Since the publication of this very interesting paper,
M. Sylvain Lévi has had the great kindness to send me an
advance proof of a more complete paper, to be published in
Paris, in which M. Specht and himself have made a detailed
analysis of the three versions, setting out over against the
English translation of each question (as comtajned in the
first volume of the present work) the tranglftions of it as
they appear in each of the Chinese versiqu. I have not
been able by a study of this analysis t872dd anything to
the admirable summary of the coﬂésions as to the
relations of these two books to one her and to the Pali
which are given by M. Specht in hwarticle in the Proceed-
ings of the Ninth Congress. 'I@ater version is through-
out much nearer to the Pili; neither of the two give
more than a small portion of\{f; the earlier does not seem
to go much further than o lume I, page 99 (just where
the Pali has the remar ere end the questions of king
Milinda’), and the latef\though it goes beyond this point,
apparently stops at VOiyme I, page 114.

These details ar importance for the decision of the
critical question e history of the Milinda. The book
starts with an morate and very skilful introduction,
giving first a %:ount of the way in which Nigasena and
Milinda ha«iﬁet in a previous birth, then the life history,
in order, h of them in this birth, then the account of
how they thet. Throughout the whole story the attention
is consérﬂy directed to the very great ability of the two
dispu@ts, and to the fact that they had been specially
prepared through their whole existence for this great en-
counter, which was to be of the first importance for religion
and for the world. This introductory story occupies in my
translation thirty-nine pages. Is it likely that so stately
an entrance hall should have really been built to lead only
into one or two small rooms?—to two chapters occupy-
ing only sixty pages more? Is it not more probable that
the original architect had a better sense of proportion?
As an Introduction to the book as we have it in these
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volumes the story told in those thirty-nine pages is very
much in place; as an Introduction to the first two chapters
only, or to the first two and a portion of the third, it is
quite incongruous. And accordingly we find in the very
beginning of the Introduction a kind of table of contents in
which the shape of the whole book, as we have it here, is
foreshadowed in detail, and in due proportion. This will
have to be taken into account when, with full tragshations
of the two Chinese books before us, we shall ha con-
sider whether they are really copies of the ori statue,
or whether they are interesting fragments.

I ought not to close this reference to f% labours of
MM. Lévi and Specht without calling attution to a slip
of the pen in one expression used by \WI. Sylvain Lévi
regarding the Milinda!. Hesays,‘La ce ne connaissait
jusqu’ici de cet ouvrage qu’'un texte écpit/en Pali et incorporé
dans le canon Singhalais?’ NowA there is, accurately
speaking, no such thing as aQiﬂhalese canon of the
Buddhist Scriptures, any more @\ there is a French or an
English canon of the Christian Scriptures. The canon of
the three Pisakas, settled '?9 the valley of the Ganges
(probably at Patna in the ﬁz?e of Asoka), has been adhered
to, it is true, in Ceylon ma, and Siam. But it cannot
properly be called either a Ceylonese or a Burmese or
a Siamese canon. that canon the Milinda was never
incorporated. And\not only so, but the expression used
clearly implies here is some other canon. Now there
has never b? other canon of the Buddhist Scriptures

besides this of the three Pifakas. Many Buddhist
books, not inedrporated in the canon, have been composed
in different languages—PA4li, Sanskrit, Chinese, Tibetan,
Japanese, Sinhalese, Burmese, Siamese, &c.—but no new
canon, in the European meaning of the phrase, has ever
been formed.

One meets occasionally, no doubt, in European books
on Buddhism allusions or references to a later canon

! ¢ Transactions of the Ninth International Congress of Orientalists,’ vol. i,
p- 518.
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supposed to have been settled at the Council of Kanishka.
The blunder originated, I believe, with Mr. Beal. But in
the only account of that Council which we possess, that of
Yuan Thsang, there is no mention at all of any new canon
having been settled. The account is long and detailed.
An occurrence of so extreme an importance would scarcely
have escaped the notice of the Chinese writer. But
throughout the account the canonicity of the:.bﬁfe Pisakas
is simply taken for granted. The members pf the Council
were chosen exclusively from those wh ew the three
Pizakas, and the work they performed wagrthe composition
of three books—the Upadesa, the Vigaya Vibh4shi, and
the Abhidharma Vibhishid. The words which follow in the
Chinese have been differently inten&ed by the European
translators. Julien says:

¢ They (the members of the Co@cil) thoroughly explained
the three Pifakas, and thusQlaced them above all the
books of antiquity 2’ .

Beal, on the other han&ders:

‘Which (namely, which’ three books) thoroughly ex-
plained the three Pi There was no work of antiquity
to be compared wnl;tég:}ed above) their productions 3.’

It is immateria ch version best conveys the meaning
of the original. Xhey both clearly show that, in the view
of Yuan Thsa e Council of Kanishka did not establish
any new . Since that time the rulers of China,
Japan, andJTjbet have from time to time published collec-
tions of dhist books. But none of these collections
even orts to be a canon of the Scriptures. They
conta@mvorks of very various, and some quite modern, ages
and authors: and can no more be regarded as a canon of the
Buddhist Scriptures than Migne’s voluminous collection of

Christian books can be called a new canon of the Christian
Scriptures.

! Julien’s translation, vol. i, pp. 173-178, and Mr. Beal’s own translation,
i, 147-157. There are two or three incidental references to the Council in
other works. See my ¢ Buddhism,” p. 239.

3 St. Julien, ‘ Voyages des Pelerins Bouddhistes,’ vol. i, pp. 177, 178.

3 Beal, ¢ Buddhist Records of the Western World,’ vol. i, p. 155.
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This was already pointed out in my little manual, ‘Bud-
dhism,” published in 1877, and it is a pity that references in
subsequent books to a supposed canon settled at Kanishka’s
Council have still perpetuated the blunder. M. Sylvain
Lévi, for whose genius and scholarship I have the pro-
foundest respect, does not actually say that there was such
a canon ; but his words must lead readers, ignorant of the
facts, to imply that there was one.

I have also to add that M. Barth has ca]led\Z&e tion!
to the fact that M. Sylvain Lévi has added anéther service
to those already mentioned as rendered by W’ to the in-
terpretation of the Milinda, by a discussion<gf“the reference
to our book in the Abhidharma-kosa-v y4, referred to
in my previous Introduction, p. xxvi. %hdiscussion was
published in a periodical I have not 3 But it seems
that M. Lévi, with the help of two G@ese translations, has
been able to show that the cit@n is not only in the
commentary, but also in the tg®t,'of Vasubandhu’s work.
M. Léon Feer has been kind &h to send me the actual
words of the reference, and they’ will be found published in
the ¢ Journal of the Royal tic Society’ for 1891, p. 476.

Professor Serge d’Old urg has also been good enough
to point out to me that&h.e two Cambridge MSS. of Kshe-
mendra’s Bodhisattv. Wna-kalpalata read Milinda (not
Millinda as given djendra LAl Mitra3) as the name
of the king referregito in the 57th Avadéina, the Stdpava-
dina. I had n ticed this reference to the character in
our historical rofnance. It comes in quite incidentally, the
Buddha pr sying to Indra that a king Milinda would
erect a stfia at PAszaligrima. There is no allusion to our
book, and the passage is only interesting as showing that
the memory of king Milinda still survived in India at the
time when Kshemendra wrote in the eleventh century A.D.

Another reference to one of the characters in the Milinda

! In the ¢ Revue de I'Histoire des Religions’ for 1893 (which has only just
reached me), p. 258.

* The ‘Comptes rendus des Séances de I'Académie des Inscriptions et
Belles-lettres,” 1893, p. 233.

% ¢ Nepalese Buddhist Literature,’ p. 6.

(36] b
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which has come to notice since the publication of part i,
is in the closing words of the Attha-Silini-Atthayogani
(a zikd on Buddhaghosa’s first work, his commentary on
the Dhamma Sangari), which was written in Siam after the
twelfth century by V4nakitti, and edited in 1890 at Galle,
by Pasfidsekhara Unninsé. On page 265 we read:

Vattaniya-senisane ti Vifgkizaviyam Vattaniya-seni-
sane. Tena vuttam Mahdvamse: N
Assagutta-mahithero pabhinna-Pa# hido
Sazthi-bhikkhQ sahassini Viggkazzavipam 4adiya
Vattaniya-senisani nabhasi tatt! -otariti.

¢ The words Vattaniya-sendsane m, ¢ in the Vattaniya
Hermitage in the Vindhya Deserv_ Therefore it is said
in the Mahdvamsa : Q

‘“ The great Thera Assagytta,” who knew so well the
Patisambhid4, bringing six ousand brethren from the
Vattaniya Hermitage in the/Nirdhya Desert through the sky,
descended there.””’

This quotation is ve Qeresting. It follows that in the
original text of the Salini there is something about
the Vattaniya Hermiftdge. And also that the author of
this 7ik4 must bAye had before him some text of our
Mahavamsa di from ours, or perhaps some other
Mahévamsa. the lines quoted do not occur in our
text. The ‘§rest approach to them is one line in the
descriptio: he assembly that came together at the con-
secration ZZThe MahA Thopa at Anurddhapura in the year
157 B. t runs!:

iighitavi-Vattaniya-senasini ? tu Uttaro
Thero sattki-sahassini bhikkh0 4ddya dgama.

‘The thera Uttara came up bringing with him sixty
thousand Bhikshus from the Vattaniya Hermitage [not
Uttania Temple as Turnour translates] in the Vindhya
Desert.

The resemblance of the passages is striking. But all

! Chapter XXIX, p. 171, of Turnour's edition.
* Turnour has Vattaniyi-senisanu.
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that can be concluded is that the author of our Mah4vasmsa,
Mahinima, who wrote in the middle of the fifth century,
knew of the Vattaniya Hermitage; and that the author
of the text quoted by NVanakitti (in a passage probably
describing the same event) mentions an Assagutta as having
come to the festival from his hermitage at Vattaniya.

Both these references are entirely legendary. In order
to magnify the importance of the great festival Nd in
Ceylon on the occasion referred to, it is related t ertain
famous members of the Buddhist order camé,\attended
by many followers, through the sky, to ta Wrt in the
ceremony. A comparison of this list witéﬁe previous
list, also given in the MahA4vamsa’, of thegpissionaries sent
out nearly a hundred years before, by {&soka, will show
that the names in the second list are igh\great part an echo
of those in the first. But in selecti ell-known names,
Mahé4nima in his second, fabulou§{Jist has, according to
the published text, also includ at of the Vattaniya
Hermitage, and, according to new verse in the other
text, has associated with that \place the name of Assagutta,
not found elsewhere except ¥~the Milinda. In that book
the residence of Assaguttagsnot specified—it is his friend
Rohaza who lives at th ttaniya, and the locality of the
Vattaniya is not specifi¢d—it would seem from the state-
ment at I, 25 (part iNp. 20 of this translation) that it was
a day’s journey frefft ‘ the Guarded Slope, that is, in the
Himélayas. B eographical allusions are apt to be
misleading whenSthe talk is of Bhikshus who could fly
through the aQ'And it seems the most probable explana-
tion that t@authors of these verses, in adopting these
names, had the Milinda story in their mind.

[Turnour’s reading of the name as Uttara, and not
Assagutta, is confirmed by the Dipavamsa, chap. XIX,
verses 4-0, where all the fourteen names of the visitors
from India are given (without any details as to the districts:
whence they came), and the corresponding name is also
Uttara there.]

! Turnour, pp. 71-73.
b2
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The above sets out all the new information I have been
able to glean about the Milinda since the publication of
the Introduction to the first volume of this translation.
I had hoped in this Introduction to discuss the doctrines,
as apart from the historical and geographical allusions, of
our author—comparing his standpoint with that of the
earliest Buddhists, set out in the four great Nikdyas, with
that of later books contained in the Pizakas,and with that
of still later works not included in the can t all. I have
to express my regret that a long and sérous illness, cul-
minating in a serious accident that w. Ve'ry nearly a fatal
one, has deprived me altogether of tl%ower of work, and
not only prevented me from carryi ut this perhaps too
ambitious design, but has so longelayed the writing of
this Introduction. év’

Only one of the prelir:ci‘@ labours to the intended
Introduction was completedt read through the Kathi
Vatthu, which has not een edited, with a view of
ascertaining whether, a e time when that book was
written, that is, in the time of Asoka, the kind of questions
agitating the Buddhi mmunity bore any relation to the
kind of questions diétussed by the author of our Milinda.
As is well known,’%he Kath4 Vatthu sets out a number of
points on whic We orthodox school, that of the Thera-

vadins, differ Asoka’s time from the other seventeen
schools (aft rds called collectively the Hinayina) which
had spru among the Buddhists between the time of

the Buddh% and that of Asoka. I published in the‘ Journal
of the al Asiatic Society’ for 1892 a statement, both in
the @inal Pali and in English, of all the points thus
discussed by the author of the Kathi Vatthu, Moggali-
putta Tissa Thera, giving (from the commentary) the names
of the various schools against whom, in each instance, his
remarks were directed.

It is now possible to judge from this analysis of the
questions proposed, what were the subjects on which
differences obtained among the early Buddhists. There
are a number of points raised in Tissa’s discussions which
are also discussed by the author of the Milinda. In every
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instance the two authors agree in their views, Nigasena
in the Milinda always advocating the opinion which Tissa
puts forward as that of the Thera-vidins. This is especially
the case with those points which Moggali-putta Tissa thinks
of so much importance that he discusses them at much °
greater length than the others.

His first chapter, for instance, by far the longest in his
book, is on the question whether, in the high and\‘ruest
sense of the word, there can be said to be a ¢ 50“12: Itis
precisely this question which forms also the sulﬁec of the
very first discussion between Milinda and dg'asena, the
conversation leading up to the celebrate ile of the
chariot by which NAgasena apparently inces Milinda
of the truth of the orthodox Buddhist that there is
really no such thing as a ‘soul’ in Q: ordinary sense 2.
On leaving the sage, the king re‘tﬁto his palace, and
the next day the officer who escb{fs Nigasena there to
renew the discussion, occupies tQ—ﬁme to raise again the
same question, and is answef€y by the simile of the
musicians3. Not content with these two expositions of
this important doctrine, th@thor of the Milinda returns
again soon afterwards to ame point, which he illustrates
by the simile of the pal , and further on in the book he
takes occasion to di W and refute the commonly held
opinion that there % soul in inanimate things, such as

water 8.

It cannot be@bted that the authors of the Katha
Vatthu and the Milinda were perfectly justified in putting
this crucial @!ion in the very forefront of their discussion
—just as the )Buddha himself, as is well known, made it
the subject of the very first discourse he addressed to his
earliest converted followers, the Anatta-lakkhanza Sutta,
included both in the Vinaya and in the Anguttara
Nikéya®.

The history of ideas about the ‘soul’ has yet to be

1 Kathi Vatthu I, 1. 2 Milinda, i, pp. 40-41.

3 Milinda, i, p. 48. ¢ Milinda, i, pp. 86-89.

5 Milinda, ii, pp. 85-87.

¢ Vinaya Texts (S. B. E. XIII), part i, pp. 100, 101, and Anguttara Nikya.
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written. But the outlines of it are pretty well established,
and there is nothing to show that the Indian notions on the
subject, apart perhaps from the subsidiary beliefs in Karma
and transmigration, were materially different from those
obtaining elsewhere. Already in prehistoric times the
ancestors of the Indian peoples, whether Aryan by race
or not, had come to believe, probably through the influence
of dreams, in the existence inside each man<of a subtle

image of the man himself. This weird intangible
form left the body during sleep, and at dl{t it continued
in some way to live. It was a crude othesis found

useful to explain the phenomena of «d®eams, of motion,
and of life. And it was applied vety indiscriminately to
the allied phenomena in externa§ings—the apparent
life and motion, not only of anifials, but also of plants
and rivers, of winds and celest@ odies, being explained
by the hypothesis of a souQithin them. The varying
conditions and appearances)y of the external world gave
rise to the various powexg_d qualities ascribed to these
external souls, and hence Yo whole systems of polytheism
and mythology. An KSt as the gods, which never had
any existence excqxg‘ the ideas of their worshippers,
were born and g& nd changed and passed away with
those ideas, so al§gthe hypothesis of internal souls had, no
less in India th sewhere, a continual change, a continual
developmen -Qnd this not only as to ideas on the nature
and origin %the internal human souls, but as to their
relation tQHe external souls or gods. And when specula-
tion, wlijei loved to busy itself with these mysterious
and fgnyiful hypotheses, had learnt to conjecture a unity
behind the variety of external spirits, the relation of men’s
souls to the one great first cause, to God, became the
subject of endless discussions, of varying views invented to
harmonise with varying preconceived conceptions.

When Buddhism arose these hypotheses as to ‘souls,
internal and external, formed the basis of all the widely
differing, and very living and earnest, religious and philo-
sophical speculations in the valley of the Ganges, where
there then obtained that marvellous freedom of thought
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on all such subjects which has been throughout its history
a distinguishing characteristic of the Indian people. Now
there is one work, of more importance than any other in
Buddhism, the collection of the Dialogues of Gotama the
Buddha, brought together in the Digha and Maggkima
Nikayas. It contains the views of the Buddha set out, as
they appeared to his very earliest disciples, in a series of
185 conversational discourses, which will some day\come
to hold a place, in the history of human tho:éﬁkin to
that held by the Dialogues of Plato. Is it a chance,
or is it the actual result of the necessities of \{ie case, that
this question of ‘souls’ is put into the forefront of this
collection, just as it is the point treatedWfirst and at the
greatest length in the Kath4 Vatthu, dﬂ' put first also in

the Milinda ?

The first of these 185 dialog@s the Brahmagila
Suttanta, the discourse called the{ Perfect Net, the net
whose meshes are so fine thaQ'n; folly of superstition,
however subtle, can slip throug@-the clearing away of the
rubbish before the foundatiogs are laid for the new palace
of good sense. In it ar 'Pst out sixty-two varieties of
existing hypotheses, an er each and all of them has
been rejected, the dogfrine of Arahatship is put forward
as the right solutk% The sixty-two heresies are as
follows :

1-4. SASSATA- %A. People who, either from medita-
tion @ee degrees, or fourthly through logic
and geasoning, have come to believe that both
th %temal world as a whole, and individual
s@, are eternal.

5-8. EKAXXA-SASSATIKA. People who, in four ways,
hold that some souls are eternal, while others
are not.

a. Those who hold that God is eternal, but not the
individual souls.

4. Those who hold that all the gods are eternal, but
not the individual souls.

¢. Those who hold that certain illustrious gods are
eternal, but not the human souls.
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d. Those who hold that while the bodily forms are
not eternal, there is a subtle something, called
Heart or Mind, or Consciousness, which is.
9-12. ANTANTIKA. People who chop logic about finity
and infinity.
a. Those who hold the world to be finite.
5. Those who hold it to be infinite.
¢. Those who hold it to be both.
d. Those who hold it to be neither.
13-16. AMARA-VIKKHEPIKA. People whoéquivocate about
virtue and vice—
a. From the fear that if they expreﬁl decided opinion
grief at possible mistake wi-lEnj'ure them.
4. That they may form attaaﬁé'nts which will injure

them.

¢. That they may be u@ to answer skilful dis-
putants.

d. From dullness and idity.

17, 18. ADHIXKA-SAMUPEANIKA. People who think that
the origin of{hi_ngs can be explained without
a cause.

19-50. UDDHAMA{-@ATANIKA. People who believe in
the futuré existence of human souls.

a. Sixteen mrent phases of the hypothesis of a
consgigus existence after death.
6. Eight\Jifferent phases of the hypothesis of an
uq_ scious existence after death.
c. Eight different phases of the hypothesis of an
éistenee between consciousness and unconscious-
ness after death.

51-57. UKKHEDA-VADA. People who teach the doctrine
that there is a soul, but that it will cease to exist
on the death of the body here, or at the end of
a next life, or of further lives in higher and ever
higher states of being.

58-62. DITTHA-DHAMMIKA-NIBBANA-VADA. People who
hold that there is a soul, and that it can attain to
perfect bliss in this present world, or in whatever
world it happens to be—
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a. By a full, complete, and perfect enjoyment of the
five senses,
6. By an enquiring mental abstraction (the First
Dhy4na).
¢. By undisturbed mental bliss, untarnished by enquiry
(the Second Dhy#4na).
d. By mental peace, free alike from joy and pain and
enquiry (the Third Dhyana). ~
e. By this mental peace plus a sense of stity (the
Fourth Dhyina). A
Professor Garbe, in his just published * Mhya Philo-
sophiel,’ holds that the first persons attav% in this list
are the followers of the Sankhya. The le view of the
Sassata-vad4 is no doubt the basis of Ankhya system.
But the system contains much more, &dd it would be safer
to say that we have here a warning 3@aifst the philosophical
view which afterwards develop nto the Séikhya, or
rather which became afterward ndamental part of the
Sénkhya. The Vedanta, in er of its forms, is not, it
will be noticed, referred tQ\in any one of the sixty-two
divisions; but philosoph;’ views forming part of the

Vedinta may be trace Nos. 5, 8, 10, 20, &c. The
scheme is not intend s a refutation of the views, as
a whole, held by anyX special school or individual, but
neous views on two special points,
the world. However this may be,
ustification in this comprehensive and
mnation of all current or possible forms

systematic condt
of the sou&ry for the prominence which the author of

the Milindagives to the subject.

The other points on which the Milinda may be compared
with the Kathi Vatthu will need less comment. The
discussion in the Milinda as to the manner in which the
Divine Eye can arise in a man? is a reminiscence of the
question raised in the Kath4 Vatthu III, 7 as to whether
the eye of flesh can, through strength of dhamma, grow
into the Divine Eye. The discussion in the Milinda as to

! Introduction, p. 57.  Milinda, i, pp. 179-185.
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how a layman, who is a layman after becoming an Arahat,
can enter the Order?, is entirely in accord with the opinion
maintained, as against the Uttaripathak4, in the Kath4
Vatthu IV, 1. Our Milinda ascribes the verses,
¢ Exert yourselves, be strong, and to the faith,” &c.,

to the Buddha? In the note on that passage I had
pointed out that they are ascribed, not to the Buddha, but
to Abhibht in certain Pifaka texts, and to-the Buddha
himself only in late Sanskrit works. In the .d%osition of
Kath4 Vatthu II, 3 the verses are also /Ageribed to the
Buddha. The proposition in the Kathd${atthu II, 8 that
the Buddha, in the ordinary aﬁ'airs§a life, was not
transcendental, agrees with Nag: 's argument in the
Milinda, part ii, pp. 8-12. The ;i?;ion in the Milinda
as to whether an Arahat can b ughtless or guilty of
an offence 3 is foreshadowed by@ similar points raised in
the Kath4 Vatthu I, 2; II, 1, aQnd VIII, 11. And the two
dilemmas, Nos. 65 and 66/ %specially as to the cause of
space, may be compareétsh the discussion in Katha
Vatthu VI, 6, as to whetherspace is self-existent.

The general result comparison between these two
very interesting bo f controversial apologetics seems
to me to be that/ﬁm differences between them are just
such as one mig pect (a) from the difference of date,
and (&) from tlg’c(t that the controversy in the older
book is carrie§\gn against members of the same communion,
whereas in ilinda we have a defence of Buddhism as
against thé\qutsider. The Kath4 Vatthu takes almost the
whole of{phe conclusions reached in the Milinda for granted,
and g n to discuss further questions on points of detail.
It does not give a description of Arahatship in glowing
terms, but discusses minor points as to whether the realisa-
tion of Arahatship includes the Fruits of the three lower
paths*, or whether all the qualities of an Arahat are free
from the Asavas® or whether the knowledge of his

! Milinda, ii, pp. 96-98 (compare 57-59).
* Milinda, ii, p. 60. 3 Milinda, ii, pp. 98 foll.
¢ Kathi Vatthu 1V, 9. 8 Kathi Vatthu IV, 3.
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emancipation alone makes a man an Arahat?, or whether
the breaking of the Fetters constitutes Arahatship, and
whether the insight into Arahatship suffices to break all
the Fetters?, and so on.

The discussion of these details gives no opportunity for
the enthusiastic eloquence of the author of our Milinda,
and the very fact of his eloquence argues a later date.
But there can be no doubt as to the superioriNf his
style. And I still adhere to the opinions exprq?d in the
former Introduction that the work, as it stands‘io the PA4li,
is of its kind (that is, as a book of apologet'c?bntroversy)
the best in point of style that had then beeﬂéritten in any
country; and that it is the masterpiece Q&Lndian prose.

T. W. QES DAVIDS.
TEMPLE, O

May, 1894. Q"
Gb

ad
! Kathi Vatthu V, 1. \Qﬂthﬁ Vatthu V, 10, and X, 1.
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BOOK 1V. 7
THE SOLVING OF D§EMMAS.

CHAPTE .

[PILEMMA THE SORTY-FIRST.
ON DWEL PLACES.]
1. [211] ‘Venerabl&gasena, the Blessed One
said :

“ In friendship o world anxiety is born,
In household Iif¢ distraction’s dust springs up,
The state sqf)free from home and friendship’s ties,
That, and@at only, is the recluse’s aim 1.”
O

! This is the opening verse of the Muni Sutta (in the Sutta
Nipita I, 12). Itis quoted again below, p. 385 of the Pili text.
The second line is, in the original, enigmatically terse, and runs
simply, ‘ From a home dust arises.’ This Fausboll renders (in the
S. B. E, vol. x, part ii, p. 33), ‘From household life arises
defilement,’ the word for dust (rago) being often used figuratively in
the sense of something that disfigures, is out of place in the higher
life. It is the distracting effect of household cares that the recluse
has to fear.

(36] B

L,
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‘ But on the other hand he said :
“ Let therefore the wise man,
Regarding his own weal,
Have pleasant dwelling-places built,
And lodge there learned men.”

‘ Now, venerable N4gasena, if the former of these
two passages was really spoken by th¢ T athigata,
then the second must be wrong. B the Tath4-
gata really said: “ Have pleasan elling-places
built,” then the former stateme ust be wrong..
This too is a double-edged problem, now put to you,
which you have to solve.

2. [212] ‘ Both the passgges you have quoted,
O king, were spoken by Tathigata. And the
former is a statement as™4o the nature of things,
an inclusive statement Q‘§tatement which leaves no
room for anything OQ supplemented to it, or to
be added to it in y of gloss? as to what is
seemly and apprgpriate and proper for a recluse,
and as to the e of life which a recluse should

adopt, the p;&' he should walk along, and the

practice he~ghould follow. For just, O king, as
forest, wandering in the woods, sleeps

a deer in
wherev. e desires, having no home and no

1T, ‘ga very famous verse, found first in the Vinaya (Xulla-
vagga VI, 1, 5), and quoted in the Introduction to the GAtakas
(Fausbdll, vol. i, p. 93; compare vol. iv, p. 354), translated in my
¢ Buddhist Birth Stories,” vol. i, p. 132. Hfnafi-kumburé adds the
context :

¢ Then shall they preach to him the Truth,
The Truth dispelling every grief,
Which Truth when here a man perceives,
He’s freed from stains, and dies away.’
* On these expressions compare above, p. 170 (p. 113 of the
text).
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dwelling-place, so also should the recluse be of
opinion that
“ In friendship of the world anxiety is born,
In household life distraction’s dust springs up.”

3. ‘But when the Blessed One said :

“ Have pleasant dwelling-places built,\
And lodge there learned men,” \Z\

that was said with respect to two mafters only.
And what are those two? The gift ofS3' dwelling-
place (Wih4ra) has been praised gnd approved,
esteemed and highly spoken of, by %e Buddhas.
And those who have made such §)gift shall be de-
livered from rebirth, old age, death. This is
the first of the advantages in gift of a dwelling-
place. And again, if there %:a common dwelling-
place (a Wih4ra) the sistefebf the Order will have
a clearly ascertained pla rendezvous, and those
who wish to visit (the_beéthren of the Order)! will
find it an easy matter’td do so. Whereas if there
were no homes for\fhe members of the Order it
would be difficultfe. visit them. This is the second
of the advantage’ in the gift of a dwelling-place
(a Wihéra). was with reference to these two
matters onlyyjthat it was said by the Blessed One:

“ Have pleasant dwelling-places built,
And lodge there learned men.”

[213] ¢ And it does not follow from that that the
sons of the Buddha? should harbour longings after
the household life.

1 The words in brackets are added from Hina/i-kumburé.
? That is, the members of the Order.

B 2
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‘Very good, Négasena! That is so, and I accept
it as you say.’

[Here ends the dilemma as to dwelling-places.]

[DILEMMA THE FORTY-SECOND.
MODERATION IN FOOD.] \

4. ‘Venerable N4igasena, the Ble One said :
“ Be not remiss as to (the rule§3~ be observed)

when standing up (to beg for fo Be restrained
in (matters relating to) the sto%l\ v

‘ But on the other hand h d:

“ Now there were several days, Uddyin, on which
I ate out of this bowl th'it was full to the brim,
and ate even more2.” y

‘Now if the first @ be true, then the second

statement must be @se But if the statement be
true, then the r@ﬁrst quoted must be wrong.
VA

N
yet been traced. The first half of it occurs

ion at Dhammapada, verse 168, which I have
ism,” p. 65), ‘ Rise up and loiter not!’ with-
at all to food. This was in accordance with the
e passage, both by Prof. Fausboll, who renders it
vedition of the Pili), ‘ Surgat, ne sit socors,” and by
Prof. iiller, who renders it (S. B. E,, vol. x, part i, p. 47),
¢ Rothyself, do not be idle!” And I still think (especially
noting such passages as Dhammapada, verses 231, 232, and the
verse quoted in the Commentary, p. 126 of Fausbéll, from GAitaka
IV, 496, &c.) that this was the original meaning in that connec-
tion. But here the words must clearly be taken as referring to
food,*and it is very remarkable that the commentator on the
Dhammapada (see p. 335 of Fausboll’s edition) takes them in that
sense also even in the other connection. It is a striking instance
of the way in which commentators impart a purely technical sense
into a general ethical precept.
* From the Mahd Uddyi Sutta (Magghima Nikéya, No. 77).

in a different co
rendered (at ¢
out any refere
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This too is a double-edged problem, now put to you,
which you have to solve.

5. ‘Both the passages you have quoted, O king,
were spoken by the Blessed One. But the former
passage [214] is a statement as to the nature of
things, an inclusive statement, a statement which
leaves no room for anything to be supplememted to
it, or added to it in the way of gloss, a staé@ent of
what is true and real and in accordan ith the
facts, and that cannot be proved wron % declara-
tion made by the prophets, and sages, ahd teachers,
and Arahats, and by the Buddhas % are wise for
themselves alone (Pak,éeka-BuddQs » a declaration
made by the Conquerors, and bythe All-wise Ones,
a declaration made too by the Agata, the Arahat,
the Supreme Buddha himselQ-He who has no self-
control as regards the stonfagh, O king, will destroy
living creatures, will tak session of what has not
been given to him, will 8¢’ unchaste, will speak lies,
will drink strong drifk,*will put his mother or his
father to death, wilKSlay an Arahat, will create a
schism in the O , will even with malice afore-
thought wound a’Tath4dgata. Was it not, O king,
when withoths raint as to his stomach, that Deva-
datta by breaking up the Order, heaped up for him-
self karm& would endure for a kalpa!? It was
on calling fo mind this, O king, and many other
things of the same kind, that the Blessed One
declared :

“ Be not remiss as to (the rules to be observed)

! See above, p. 164 (p. 109 of the Pili text). These passages
show that Dr. Morris’s note in the ¢ Journal of the Pili Text Society,’
1885, requires modification. See also below, IV, 8, 88, and the
passages quoted by him in the ‘ Journal’ for 1886.
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when standing up (to beg for food). Be restrained
in (matters relating to) the stomach.”

6. ‘And he who has self-control as regards the
stomach gains a clear insight into the Four Truths,
realises the Four Fruits of the life of renunciation?,
and attains to mastery over the Four Discrimina-
tions 2, the Eight Attainments?, and the Six Modes
of Higher Knowledge 4, and fulfils at goes to

constitute the life of the recluse. Diddiot the parrot
fledgling, O king, by self-restraint@®to his stomach,
cause the very heaven of the gr hirty-Three to

shake, and bring down Sakka, king of the gods,
to wait upon him?®? It was 62 calling to mind this,
O king, and many other ‘@gs of a similar kind,
that the Blessed One declafed :

“Be not remiss as the rules to be observed)
when standing up (t for food). Be restrained
in (matters relating he stomach.”

7. ‘But when, B king, the Blessed One said:
“ Now there wefesseveral days, Ud4yi, on which I
ate out of this¥owl when it was full to the brim,
and ate evegrhore,” that was said by him who had
completed Jilp task, who had finished all that he had
to do, le‘had accomplished the end he set before
him, ‘had overcome every obstruction, by the
self-dépendent® Tath4gata himself about himself.

! Sima#iAa. ?Paftisambhidi. ® Samépatti. *Abhif#aa.

® This story will be found in the two Suka GAtakas (Nos. 429
and 430 in Fausbéll). Ihad not succeeded in tracing it when the list
at vol. i, p. xxvi, was drawn up; it should therefore be added there.

¢ Sayambhun4, ¢ whose knowledge is not derived from any one
else.’ (Sayambhu-#8na-wf says Hinad-kumburé) Burnouf’s
proposition (‘ Lotus,’ p. 336) to take it in the sense of ¢ who has no
other substratum or raison d'étre than himseif’ cannot be agcepted,
in spite of Childers’s approbation.
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Just, O king, as it is desirable that a sick man to
whom an emetic, or a purge, or a clyster has been
administered, should be treated with a tonic; [215]
just so, O king, should the man who is full of evil,
and who has not perceived the Four Truths, adopt
the practice of restraint in the matter of eating.
But just, O king, as there is no necessity of pelighing,
and rubbing down?, and purifying a diam%}d gem
of great brilliancy, of the finest water, andef natural
purity; just so, O king, is there no r Jaint as to
what actions he should perform, on I%Tathﬁgata,
on him who hath attained to perfﬁgn in all that
lies within the scope of a Buddhagy

‘Very good, Nédgasena ! Thaﬁs so, and I accept
it as you say.’

[Here ends the dileméd;s to restraint in

eg:.&xg.]

N

X
' Nighamsand. Co /%e the use of nighamsati at Kulla-
vagga V, 27, 2. Qf'

* This is much m an a mere injunction not to gild refined
gold. It comes v ear to the enunciation of the dangerous
doctrine that the an is above the law, and that nothing he
does can be wrdng. It is curious how frequently one finds this

proposition crgpping up in the most unexpected places, and the
history of re}igipus belief is full of instances of its pernicious effect
on the most promising movements. When one considers the great
influence of our author’s work, it becomes especially interesting to
note how the doctrine has never, among the orthodox Buddhists,
who read the Pili Scriptures, been extended from the Buddha
himself to his followers, and from moderation in food to matters of
more vital import in the life of a church. And this is the more
remarkable as the Tantra works of the corrupt Buddhism of Nepal
and Tibet show how fatal has been the result of the doctrine
among those Buddhists who had lost the guiding support of the
older Scriptures.
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[DILEMMA THE FORTY-THIRD.
BAKKULA'S SUPERIORITY TO THE BUDDHA.]

8. ‘Venerable Né&gasena, it was said by the
Blessed One:

“ A Brahman am I, O brethren, devoted to self-
sacrifice !, pure-handed at every time; thishody that
I bear with me is my last, I am the sgzéme Healer
and Physician 2.”

‘ But on the other hand the Ble One said :

“The chief, O brethren, amqng” those who are
disciples of mine, in the mzu:te&fg bodily health, is
Bakkula 3.”

‘Now it is well known t@iseases arose several
times in the body of the Blessed One. So that if,
N4igasena, the Tathi @'.was supreme, then the
statement he made abouit Bakkula’s bodily health

must be wrong. B Nif the Elder named Bakkula
was really chief &g those who were healthy,

then that statenfept which I first quoted must be
AV

{ .

! Yékayog ie Sutta Nipata III, 5, 1; Anguttara Nikdya
111, 79, 2; andNRlow, p. 225 (of the PAli text).

2 This p; e has not yet been traced in the Pisakas, and the
context is tHerefore unknown. But the word Brahman must of
course plied to the Buddha here in the sense, not of one
belong@ to the Brahman caste, but of Arahat. Hfnasi-kumburé
adds, as a gloss, bihita-pipa-brihmanayek, ‘brahman be-
cause he has suppressed evil in himself.” On this explanation see
my note to the forty-eighth dilemma, which is devoted to the
discussion of this difficulty.

On the Buddha as the Great Physician see Sutta Nipdta 111, 7,
13; Magghima Nikdya I, 429; Sumangala Vilisini, 67, 255; and
Milinda, pp. 110, 169 (of the Pili text).

* Anguttara Nikiya I, 14, 4. The reading adopted by our
author agrees with that of the Simhalese MSS. put by Dr. Morris
into the text.
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wrong. This too is a double-edged problem, now
put to you, which you have to solve.

9. ‘ Both the quotations you have made, O king,
are correct’. But what the Blessed One said about
Bakkula was said of those disciples who had learnt
by heart the sacred words, and studied them, and
handed down the tradition, which in referegce to
the characteristics (each of them in some point)
had in addition to those which were found/m.him him-
self2. [218] For there were certain of\tKe disciples
of the Blessed One, O king, who were~* meditators
on foot,” spending a whole day an@ght in walking
up and down in meditation. Bug)the Blessed One
was in the habit of spending t,hbday and night in
meditation, not only walking Q‘and down but also
sitting and lying down. %—éuch, O king, of the
disciples as were “medita€g)s on foot3” surpassed
him in that particular. M there were certain of
the disciples of the B%d One, O king, who were
“ eaters at one sitting(,\ ho would not, even to save
their lives, take moRg-than one meal a day. But the

! Here, as alway Q:ey are repeated in full in the text.

* This passag ﬁ’bery ambiguous. Hinafi-kumburé renders it:
¢ with reference at was found in himself, and besides that (with
reference) to isciples who had learnt &c. . ... tradition.” He
translates a§-ﬁd nam and the two following words, as relative
compounds, Wy 4gama-dhiri-wf, &c., and in this I have
followed him. But he supplies an ‘and’ after the last, thus taking
them as accusatives in dependence on sandhiya, and that cannot
be right. It seems forced to separate bAhirAnam so much from
the other genitives with which it stands in the text, and yet it is so
impossible to make sense of the passage in any other way, that
one would like to know the readings of all the MSS.

® ¢ Kakkhupila and others’ adds Hinafi-kumburé. (For the
story of Kakkhupila, see the commentary on the Dhammapada,
verse I.)
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Blessed One was in the habit of taking a second, or
even a third. So such, O king, of the disciples as
were “ eaters at one sitting” surpassed him in that
particular. And in a similar way, O king, a number
of different things have been told, each one of one
or other of the disciples. But the Blessed One, O
king, surpassed them all in respect of u-p&ightness,
and of power of meditation, and of wigem, and of
emancipation, and of that insight which arises out
of the knowledge of emancipation, anin all that lies
within the scope of a Buddha. l& s with reference
to that, O king, that he said :

“ A Brahman am I, O brethrén, devoted to self-
sacrifice, pure-handed at eve@ ime ; this body that
I bear with me is my last,Qam the supreme Healer
and Physician.” :

10. ‘ Now one man, Q King, may be of good birth,
and another may b\\uealthy, and another full of
wisdom, and anot well educated, and another
brave, and anothggadroit ; but a king, surpassing all
these, is reckoanupreme. Just in that way, O king,
is the Blesse e the highest, the most worthy of
t of all beings. And in so far as the
kula was healthy in body, that was by
;an aspiration (he had formed in a pre-
h)1, For, O king, when Anoma-dassi, the
Blessed One, was afflicted with a disease, with wind
in his stomach, and again when Vipasst, the Blessed
One, and sixty-eight thousand of his disciples, were
afflicted with a disease, with greenness of blood 2, he,

! See, for other instances of such aspirations, above, vol. i, p. 5.

? Tina-pupphaka-roga. There is a flower called tina-
puppha, and this may be a skin disease named after it. But
pupphaka at Gétaka III, 541, means blood, and the disease may
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being at those times an ascetic, had cured that
disease with various medicines, and attained (there-
by) to such healthiness of body (in this life) that it
was said of him :

“The chief, O brethren, among those who are
disciples of mine, in the matter of bodily health, is
Bakkula.” ~

11. ‘ But the Blessed One, O king, whﬁ’r he be
suffering, or not suffering, from disease ; ther he
have taken, or not taken, upon himself t@f)servance

be so called because the blood was turned \ho the colour of
grass (tiza). Hinad-kumburé (who give bﬁge legends of the
previous births of Bakkula at much greate®ength, adding others
from the time of the Buddhas Padu a and Kassapa, and
giving the story also of his present ) says that the disease
arose from contact with wind whicl{)bad been poisoned through
blowing over a Upas tree (p. 296 e Simhalese version). But
he does not explain the name of\'e disease, which occurs only
N

here.

In his present birth Bak@ is said to have been born at
Kosimbt, in a wealthy famidy.> His mother, understanding that to
bathe a new-born child i Jumna would ensure him a long life,
took him down to the rivey. Whilst he was there being bathed, a
huge fish swallowed Ajir. But the fish, caught at Benares, was
sold to a wealthy b%v ildless man there, and on being cut open,
the babe was fou% it unhurt.

The mother hea¥ing the news of this marvel, went in great state and
with haste to Qﬂres and claimed the child. Thereupon an inter-
esting lawsuif a)ose, and the king of Benares, thinking it unjust to
deprive the purchaser of a fish of anything inside it, and also unjust
to deprive a mother of her child, decided that the child belonged
equally to both. So he became the heir of both families, and was
therefore called Bak-kula, ‘the two-family-one’ (Bak=BAi=Dv4).
On the real derivation of Bakkula, see Dr. Morris in the ¢ Journal
of the Pili Text Society,” 1886, pp. 94-99. We need not quarrel
with a false etymology which shows us so clearly the origin of the
legend. Then Bakkula enjoys great prosperity in the orthodox
three palaces, and at eighty years of age, being still in vigorous
health, enters the Order.
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of special vows!,—there is no being like unto the
Blessed One. [217] For this, O king, has been said
by the Blessed One, the god of gods, in the most
excellent Samyutta Nikdya?:

“ Whatsoever beings, O brethren, there may be—
whether without feet, or bipeds, or four-footed things,
whether with a body, or without a bodyy\whether
conscious or unconscious, or neither
not—the Tathigata is acknowled
chief of all, the Arahat, the Buddha

‘Very good, Nigasena! That @ ,and I accept it
as you say 3’

A

[Here ends the problem a$% the superiority of
Bakkula to tlQ‘Buddha.]
. Q=" . -
&
! The Dhutangas, en x@ted below, p. 351 (of the Pili
text). lk.

N
? Samyutta Nikiya X 103.
? This piece of {§try is not so entirely at variance with

c
the context of the zmd passage (quoted from the Anguttara
I, 14) as would at first sight. The answer practically
amounts to this though each of many disciples may be
superior to th Qlddha in certain bodily qualities, or even in
the special v :Dxnown as Dhutangas, yet he surpasses them in
the ¢ weighti atters of the law.” It is true that one of the

instances n, that of the /Aina-4ankamik4, is not included
in the li Dhutangas, and in the long enumeration in the Angut-
tara of thdse of the disciples who were * chief’ in any way, ‘ weightier

matters of the law’ are not overlooked. But ¢ meditation on foot’
is of the same nature as the acknowledged Dhutangas, and none of
the five special points in which Nigasena places especially the
superiority of the Buddha (uprightness, &c.), is mentioned in the
Anguttara. Nevertheless the logical reply to the problem proposed
would have been that in the Anguttara the superiority spoken of is
over other disciples, and not over the Buddha.
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[DILEMMA THE FORTY-FOURTH.
THE ORIGINALITY OF THE BUDDHA’S TEACHING.]

12. ‘Venerable Nigasena, it has been said by the
Blessed One :

“The Tathigata, O brethren, the Arahat, the
Buddha supreme!, is the discoverer of a wa* that
was unknown 2.” \Z\

‘ But on the other hand he said : A

“ Now I perceived, O brethren, the aycient way,
the ancient path, along which the prev'{és Buddhas
walked 2.”

¢If, Nigasena, the TathﬁgataQYthe discoverer
of a way not previously found quty*then it must be
wrong that it was an ancient \@y that he perceived,
an ancient path along whigh* previous Buddhas
walked. But if the way he@rceived were an ancient
way, then the statementthat it was unknown must
be wrong. This too is 'Bouble-edged problem, now
put to you, which y \Z;ve to solve.’

13. ‘ Both the tions you make, O king, are
accurate. And the statements so made are
correct.  When&he previous Tathdgatas, O king,
had disappea@ then, there being no teacher left,
their way too Hisappeared. And it was that way—
though tgbroken up, crumbled away, gone to
ruin, closed in, no longer passable, quite lost to
view—[218] that the Tathigata, having gained a

! Supreme, that is, in comparison with the Pakkeka Buddhas,
‘ Buddhas for themselves alone:’ whereas the ‘altogether Buddha’
can not only see the truth for himself, but also persuade others
of it.

? These two quotations are from the Samyutta Nikdya XXI, 58
and X, 2, 65, says Mr. Trenckner, but I cannot trace them in
M. Feer’s edition.
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thorough knowledge of it, saw by the eye of his
wisdom?!, (and knew it) as the way that previous
Buddhas trod. And therefore is it that he said:

“Now I perceived, O brethren, the ancient way,
the ancient path along which previous Buddhas
walked.”

‘And it was a way which—there being, through
the disappearance of previous Tathigatagyno teacher
left—was a way then broken up, cfumbled away,
gone to ruin, closed in, and lost tév;iew, that the
Tathigata made now passable again™> And therefore
is it that he said: g%

“The Tathagata, O bre Yl., the Arahat, the
Buddha supreme, is the d'u@verer of a way that
was unknown.”

14. ‘ Suppose, O kinth’at on the disappearance
of a sovran overlord, @ mystic Gem of Sovranty
lay concealed in a clg&.on the mountain peak, and
that on another sqran overlord arriving at his
supreme dignityﬁ\?zhould appear to him. Would
you then say, Q'king, that the Gem was produced
by him 2?’

¢ Certainlddot, Sir! The Gem would be in its
original tion. But it has received, as it were, a
new bir, rough him.’

‘] so, O king, is it that the Blessed One,
gainind’a thorough knowledge of it by the eye of

! ¢The wisdom arising from the perception of the Four Noble
Truths’ is Hinadi-kumburé’s gloss.

* The wondrous Gem-treasure of the king of kings (the Ve/uriya,
etymologically the same as beryl, but probably meaning cat’s-eye) is
supposed, like the other mystic treasures, to come to him of its own
accord, on his becoming sovran overlord. See my ‘Buddhist
Suttas,’ p. 256 (S.B. E,, vol. xi),
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his wisdom, brought back to life and made passable
again the most excellent eightfold way in its original
condition as when it was walked along by the
previous Tathigatas,—though that way, when there
was no teacher more, had become broken up, had
crumbled away, had gone to ruin, was closed in, and
lost to view. And therefore is it that he saf

“The Tathigata, O brethren, the @at, the
Buddha supreme, is the discoverer ofﬁ_ ay that
was unknown.” %

15. ‘It is, O king, as when a mother brings forth
from her womb the child that is %dy there, and
the saying is that the mother hag{gtven birth to the
child. Just so, O king, did lﬁ athdgata, having
gained a thorough knowledge“éf it by the eye of his
wisdom, bring into life, aﬂ';nake passable again,
a way that was already t@'e, though then broken
up, crumbled away, go ruin, closed in, and lost
to view.

¢It is as when sofie” man or other finds a thing
that has been lost,3id the people use the phrase:
“ He has brougﬁ back to life.” [219] And it is
as when a mahyclears away the jungle, and sets
free! a piec and, and the people use the phrase :
“That is kig land.” But that land is not made by
him. ItiSYecause he has brought the land into use
that he is called the owner of the land. Just so,
O king, did the Tath4gata, having gained a thorough
knowledge of it by the eye of his wisdom, bring
back to life, and make passable again, a way that
was already there, though then broken up, crumbled

' Ntharati. Avaramaya kara ganneya says Hfnas-
kumburé.
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away, gone to ruin, closed in, no longer passable,
and lost to view. And therefore is it that he said :
“The Tathigata, O brethren, the Arahat, the
Buddha supreme, is the discoverer of a way that was
unknown.””’
‘Very good, Ndgasena! That is so, and I accept

it as you say.’ ~

[Here ends the dilemma as to t%%xway of
Nirviza.] %

0
[DILEMMA THE FO???IFTH.

THE BUDDHA’S NESS. ]

16. ‘ Venerable N agase% it was said by the
Blessed One:

“ Already in former, @hs when I was a man had
I acquired the habib%&"inﬂicting no hurt on living
beings .”

“ But on the otffer hand it is said *:

“ When he Lomasa Kassapa, the Rishi, he
had hundred living creatures slain and offered
the greathi_@ ce, the ¢ Drink of Triumph3.'”’

~N
! This ige has not yet been traced in the Pisakas.
*T tical words are not found, but they are a summary of

the Loma3a Kassapa Gétaka (No. 433 in Prof. Fausbsll’s edition,
and see especially vol. iii, p. 517, line 25). ’

3 Vigapeyya, which Professor Fausbéll (loc. cit., p. 518) spells
vikapeyya, and a Burmese MS. he quotes spells vidhapeyya
(characteristically enough,—the scribe not understanding the word,
and thinking it must have been derived from vadha, makes what he
thinks must be a correction). The Sanskrit form of the word is
vikapéya, the drink or draught of battle or victory, name of that
one of the seven Soma sacrifices which a king offered when
desirous of attaining to sovran overlordship. In the allied legend
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‘Now, Néigasena, if it is true what the Buddha
said, that, in his former births as a man, he inflicted
no hurt on living beings, then the saying that, as
Lomasa Kassapa, he had hundreds of living creatures
slain must be false. But if he had, then the saying
that he inflicted no hurt on living beings must be
false. This too is a double-edged problem, now put
to you, which you have to solve.’

17. ¢ The Blessed One did say, O king, thatalready
in former births, when he was a man, he acquired
the habit of inflicting no hurt on living b&ings. And
Lomasa Kassapa, the Rishi, did hé’ hundreds of
living creatures slain, and offered Qe great sacrifice,
the “ Drink of Triumph,” [220}\ JBut that was done
when he was out of his mind tKrough lust, and not
when he was conscious of wl'Q'fle was doing.’

¢ There are these eight cQses of men, Négasena,
who kill living beings— stful man through his
lust, and the cruel map)tHrough his anger, and the
dull man through his{sfupidity, and the proud man
through his pride,a¥d the avaricious man through
his greed, and needy man for the sake of a
livelihood, and the fool in joke, and the king in the
way of punis t. These, Ndgasena, are the eight
classes of ‘who kill living beings. The Bodisat,
venerableNyigasena, must have been acting in accord-
ance with his natural disposition when he did so.’

* No, it was not, O king, an act natural to him that
the Bodisat did then. If the Bodisat had been led,
by natural inclination, to offer the great sacrifice, he
would not have uttered the verse:

of king Lomapéda’s sacrifice (Riméyana I, 8, 11 foll.) it is the
asva-medha, the horse sacrifice, which is offered.

[36] c



18 THE QUESTIONS AND PUZZLES IV, s, 18.

“Not the whole world, Sayha, the ocean girt,
With all the seas and hills that girdle it,
Would I.desire to have, along with shame.”

‘ But though, O king, the Bodisat had said that,
yet at the very sight of Aandavatt (Moon-face),
the princess?, he went out of his mind and lost
command of himself through love. AR it was
when thus out of his mind, confuse d agitated,
that he, with his thoughts all per wxed, scattered
and wandering, thus offered the gét sacrifice, the
“ Drink of Triumph,”—and mighbvwas the outpour
of blood from the necks of the Sughtered beasts !

¢ Just, O king, as a madma@hen out of his senses,
will step into a fiery furn@ and take hold of an
infuriated venomous snake,"and go up to a rogue
elephant, and plunge forwards into great waters, the
further shore of which Ne cannot see, and trample
through dirty pool Snd muddy places? and rush
into thorny brakegndnid fall down precipices, and feed
himself on filth, go naked through the streets,
and do many Ather things improper to be done—
just so was g, O king, that at the very sight of
Kandavadt@?e princess, the Bodisat went out of his
mind, and¢hen only acted as I have said 4

18. QI] ‘Now an evil act done, O king, by one
out of\His mind, is even in this present world not
considered as a grievous offence, nor is it so in

! This verse is found not only in the 433rd Gitaka (loc. cit.),
but also in the Sayha GAtaka, No. 310, a shorter recension of the
same story.

* Hina/i-kumburé here summarises the whole story.

3 Kandaniki and o/igalla. See Anguttara III, 57, 1; Mag-
ghima I, 11, 448 ; Thera G4th4 567 ; Kullavagga V, 17, 1. Hinasi-
kumburé spells the second word with an ordinary 1.

¢ The text repeats the last paragraph.
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respect of the fruit that it brings about in a future
life. Suppose, O king, that a madman had been
guilty of a capital offence, what punishment would
you inflict upon him ?’

‘What punishment is due to a madman? We
should order him to be beaten and set free. That
is all the punishment he would have.

¢ So then, O king, there is no punishme cord-
ing to the offence of a madman. It follows that
there is no sin in the act done by a ?man, it is
a pardonable act. And just so, O king, is it with
respect to Lomasa Kassapa, the Rishi, who at the
mere sight of Kandavati, the prmcg-I ent out of his
mind, and lost command of himsefDt rough love. It
was when thus out of his mind, @n‘used and agitated,
that he, with his thoughts afl-perplexed, scattered
and wandering, thus offerthe great sacrifice, the
“ Drink of Triumph,”—; 1ghty was the outpour
of blood from the necksdf the slaughtered beasts !
But when he returnedﬁg;m to his natural state, and
recovered his presegqg of mind, then did he again
renounce the wo% and having regained the five
powers of insight\became assured of rebirth in the
Brahma worl _

‘Very goz%_ dgasena! That is so, and I accept

it as you % B

[Here ends the dilemma about Lomasa Kassapa '.]

! 1t is very instructive to notice the way in which our author
looks upon the historical Buddha and the various heroes of the
Gitaka Stories as so absolutely identical that he feels obliged to
defend the conduct of all the ‘ types’ as earnestly as he would that
of the Buddha himself. There is no such conception in the
Pitakas, and the whole tone of our author’s argument reveals the
lateness of his date as compared with the Pisakas.

c2
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[DILEMMA THE FORTY-SIXTH.
THE MOCKING OF THE BUDDHA.]

19. ‘Venerable NAgasena, it was said by the
Blessed One of Six-tusks, the elephant king,

“ When he sought to slay him, and had reached him
with his trunk, ~

He perceived the yellow robe, tliQZB‘adge of a

recluse,

Then, though smarting with the‘g;, the thought

possessed his heart,—
‘He who wears the outward gq%the Arahats wear
Must be scatheless held, andéhcred, by the good™.’”

‘ But on the other hand s 1< said :

“When he was Gotipsla, the young Brahman, he
reviled and abused Kasfapa the Blessed One, the
Arahat, the Buddha{_ reme, with vile and bitter
words, calling hin& shaveling and a good-for-
nothing monk ’."\z\

‘Now if, N /%ena, the Bodisat, even when he
was an ahim@pected the yellow robe, [222] then
the statemert at as Gotip4la, a Brahman, he reviled
and abus dbhe Blessed One of that time, must be
false. B&'xf as a Brahman, he reviled and abused
the Bl@éd One, the statement that when he was
Six-t@s, the elephant king, he respected the
yellow robe, must be false, If when the Bodisat
was an animal, though he was suffering severe and
cruel and bitter pain, he respected the yellow robe

! From the Kkaddanta Gitaka, No. 514 (Fausbdll, vol. v,
p. 49); with which compare the Késiva Gitaka, No. zz1 (vol. ii,
P- 196).

* This has not been found in these words, but Mr. Trenckner
refers to Magghima Nikiya, No. 81. Compare also Gitaka I, 43.
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which the hunter had put on, how was it that when
he was a man, a man arrived at discretion, with all
his knowledge mature, he did not pay reverence, on
seeing him, to Kassapa the Blessed One, the Arahat,
the Buddha supreme, one endowed with the ten
powers, the leader of the world, the highest of the
high, round whom effulgence spread a fathom on
every side, and who was clad in most ex szént and
precious and delicate Benares cloth mad ??no yellow
robes? This too is a double-edged gﬁlem, now
put to you, which you have to solve.’
20. ‘The verse you have quot%f O king, was
spoken by the Blessed One. nd Kassapa the
Blessed One, the Arahat, the ha supreme, was
abused and reviled by Gotipﬁ]ﬁthe young Brahman
with vile and bitter worgw’ith the epithets of
shaveling and good-for-nbtlling monk. But that
was owing to his birt d family surroundings.
For Gotipéla, O king descended from a family
of unbelievers, men ¥aii of faith. His mother and
father, his sisters ag¥ brothers, the bondswomen and
bondsmen, the hjsed servants and dependents in the
house, were wosshippers of Brahm4, reverers of

Brahm4; and ouring the idea that Brahmans were
the highes most honourable among men, they
reviled a athed those others who had renounced

the world. ~ It was through hearing what they said
that Gotipéla, when invited by Ghatikira the potter
to visit the teacher, replied: “ What's the good to
you of visiting that shaveling, that good-for-nothing
monk ?”

[228] 21. ‘Just, O king, as even nectar when
mixed with poison will turn sour, just as the coolest
water in contact with fire will become warm, so was
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it that Gotip4la, the young Brahman, having been
born and brought up in a family of unbelievers, men
void of faith, thus reviled and abused the Tathégata
after the manner of his kind. And just, O king, as
a flaming and burning mighty fire, if, even when at
the height of its glory, it should come into contact
with water, would cool down, with its™splendour
and glory spoilt, and turn to cinders, &c\k as rotten
blighted ! fruits—just so, O king, G la, full as he
was of merit and faith, mighty ag s the glory of
his knowledge, yet when reborpp_jnto a family of

unbelievers, of men void of faiph, he became, as it
were, blind, and reviled and &Qused the Tathigata.
But when he had gone t , and had come to

know the virtues of the Buddhas which he had, then
did he become as his(ﬁa servant; and having re-
nounced the world a tered the Order under the
system of the Co I'\e‘l‘or, he gained the fivefold

power of insight, the eightfold power of ecstatic
meditation, and ame assured of rebirth into the
Brahma heave

‘Very gocq%ﬁgasena' That is so, and I accept

it as you

@’r.e ends the dilemma about Gotipéla.]

! Niggundi, which Hinasi-kumburé merely repeats. See Gitaka
111, 348; IV, 456 ; Dhammapada Commentary, p. 209 ; Anguttara
1V, 199 ; and Dr. Morris’s restoration of Dipavamsa XII, 32, in the
Introduction to vol. ii of his Anguttara.
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[DILEMMA THE FORTY-SEVENTIL
THE HELPLESSNESS OF A BUDDHA.]

22. ‘Venerable Nigasena, this too has been said
by the Blessed One :

“Ghatikéra the potter's dwelling-place remained,
the whole of it, for three months open to the sky,
and no rain fell upon it.”

‘But on the other hand it is said:

“Rain fell on the hut of Kassapgl;e Tatha-

Y » :

gata .
‘How was it, venerable Négase?', that the hut

of a Tath4gata, the roots of wh merits were so
widely spread?, got wet? O ould think that
a Tathigata should have th %’er to prevent that.
If, Nigasena, Gha#ikéra gepotter's dwelling was
kept dry when it was opel to the sky, it cannot
be true that a Tatha s hut got wet. But if
it did, then it must b Q?se that the potter’s dwelling
was kept dry. Thig/ oo is a double-edged problem,
now put to you, whi¢h you have to solve.’

23. ‘Both theQ tations you have made, O king,
are correct. {284] Ghastkira the potter was a
good man, bQUtiful in character, deeply rooted in
merit, who &apported his old and blind mother and
father. l@l when he was absent, the people, with-
out so much as asking his leave, took away the
thatch from his dwelling to roof in with it the hut
of the Tathigata. Then, unmoved and unshaken
at his thatch being thus removed, but filled rather

! Both these quotations are from the MaggAima Nikdya, No. 31
(the Ghafikira Suttanta).
* Ussanna-kusala-mfla. See Gitaka I, 145.
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with a well-grounded and great joy the like of which
cannot be found, an immeasurable bliss sprang up in
his heart at the thought: “ May the Blessed One,
the chief of the world, have full confidence in me.”
And thereby did he obtain merit which brought
forth its good result even in this present life.

24. ‘And the Tathagata, O king, was, not dis-
turbed by that temporary inconveniefite (of the
falling rain). Just, O king, as Sinety, the king of
the mountains, moves not, neither % haken, by the
onslaught of innumerable gales’—-just as the mighty
ocean, the home of the great w%g, is not filled up,
neither is disturbed at all, by, inflow of innumer-
able great rivers—just so ing, is a Tathigata
unmoved at temporary incsavenience.

‘And that the rain fchfpon the Tathégata’s hut
happened out of consi@'ation for the great masses
of the people. F Nhere are two circumstances,
O king, which gﬁ the Tathdgatas from them-
selves supplyin creative power) any requisite
of which they @y be in need 2. And what are the
two? Men gods, by supplying the requisites
of a Buddhg>on the ground that he is a teacher
worthy of Jufts, will thereby be set free from rebirth
in statgs of woe. And lest others should find fault,
saying?y* They seek their livelihood by the working
of miracles.” If, O king, Sakka had kept that hut
dry, or even Brahm4 himself, even then that action
would have been faulty, wrong, and worthy of censure.
For people might then say: *“These Buddhas by

! Aneka-sata-sahassa-vita-sampahéirena. Perhaps ‘by
the battle (raging round it) of innumerable gales,’ the onslaught of
the winds being not against it, but against one another.

* Literally ‘from receiving any self-created requisite.’
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their dexterity?! befool and lord it over the world.”
That is the reason why such action would have been
better left undone. The Tathdgatas, O king, do
not ask for any advantage; and it is because they
ask for nothing that they are held blameless.’

‘Very good, Nigasena! That is so, and I accept

as you say.’ N
[Here ends the dilemma about Ghatikél?the

potter.] el
<
Ny

[PILEMMA THE FORTY- Sars.
WHY GOTAMA CLAIMED TO @A BRAHMAN. ]

[225] 25. ‘Venerable Nig g&, this too was said
by the Blessed One: 5_

“A Brahman am I, O@tbren, devoted to self-

sacrifice 2. NN
‘ But on the othexﬁ he declared :
“A king am I, Selae.”

¢If, Nagasena, g Blessed One were a Brahman,
then he must hQ spoken falsely when he said he
was a king. BUf if he were a king, then he must
have spoken Qsely when he said he was a Brahman.
He must "been either a Khattiya or a Brahman.
For he cﬁe not have belonged, in the same birth,
to two castes. This too is a double-edged problem,
now put to you, which you have to solve.’

! VibhGsam katv4d. Daksha-kriy4d ko says Hinasi-kum-
bur8. The expression has not been found elsewhere.

2 This passage has already been quoted above (IV, 4, 55). It
has not been traced in the Pisakas.

8 These words from the Sela Sutta (Sutta Nip4ta III, 7, 7) have
also been already discussed above (IV, 3, 33, 34)-
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26. ‘ Both the quotations you have made, O king,
are correct. But there is good reason why the
Tath4gata should have been both Brahman and
also king.’

‘ Pray what, Nagasena, can be that reason ?’

‘ Because all evil qualities, not productive of merit,
are in the Tathigata suppressed, abandQned, put
away, dispelled, rooted out, destroye me to an
end, gone out, and ceased, thereforcA}s it that the
Tathédgata is called a Brahman. Brahman?, O
king, means one who has passed beyond hesitation,
perplexity, and doubt. And is because the
Tath4gata has done all this% t therefore also is
he called a Brahman. A Brhman, O king, means
one who has escaped frorQ‘évery sort and class of
becoming, who is entirély set free from evil and
from stain, who is de ent on himself 3, and it is
because the Tath4 is all of these things, that
therefore also is h lled a Brahman. A Brahman,
O king, means ?who cultivates within himself
the highest agkst of the excellent and supreme

Vo

X

! This a Qent is based on the false etymology that briah-
mano=DbANa-padpo (‘ he in whom evil is suppressed’), adopted
by Hinadkumburé above at IV, 4, 55. Buddhaghosa, in the
Sumar P- 244, has another derivation: Brahmam anatiti
brihmazo. As Brahmam has not been found elsewhere except
as the accusative of Brahmi the name of the god, and as anati
only occurs in this passage, it might be contended that Buddha-
ghosa means an ‘invoker of Brahm4.’ But I think he is correct
in his etymology, and intends to interpret the word Brahman as
‘intoner of prayer.’

* The Arahat-Brahman says Hinasd-kumburg.

8 Asahdyo, literally ‘has no friend.” I am not sure that I have
rightly understood this term, which I have not found elsewhere
applied to the Arahat. Hinas/i-kumburé merely repeats the word.
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conditions of heart!. And it is because the Tath4-
gata does this that therefore also is he called a
Brahman. A Brahman, O king, means one who
carries on the line of the tradition of the ancient
instructions concerning the learning and the teaching
of sacred writ, concerning the acceptance of gifts,
concerning subjugation of the senses, self-cgntrol
in conduct, and performance of duty. it is
because the Tathdgata carries on the Hne of the
tradition of the ancient rules enjoinedD§ the Con-
querors ? regarding all these things, that therefore
also is he called a Brahman. [ A Brahman,
O king, means one who enjoys t preme bliss of
the ecstatic meditation. And\\y is because the
Tathégata does this, that ther@re also is he called

a Brahman. A Brahman, ‘ing, means one who
knows the course and r ution of births in all
forms of existence. And\jtis because the Tathigata

knows this, that therefo & 3lso is he called a Brahman.
The appellation “ BpQZ;an,” O king, was not given
to the Blessed O Qby his mother, nor his father,
not by his brothef5@ior his sister, not by his friends,
nor his relation®S not by spiritual teachers of any
sort, no, not e gods. It is by reason of their
emancipati at this is the name of the Buddhas,
the Bless nes. From the moment when, under
the Tree of Wisdom, they had overthrown the
armies of the Evil One, had suppressed in them-
selves all evil qualities not productive of merit, and
had attained to the knowledge of the Omniscient

! Dibba-vihdro; rendered divya-viharana by Hfnasi-kum-
buré. It cannot mean here ‘state of being a deva in the kama-
loka’ as rendered by Childers.

* That is, of course, the previous Buddhas.
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Ones, it was from the acquisition of this insight, the
appearance in them of this enlightenment, that this
true designation became applied to them,—the name
of “Brahman.” And that is the reason why the
Tathagata is called a Brahman '’

27. ‘ Then what is the reason why the Tathégata
is called a king ?’

‘A king means, O king, one who rules az'd guides the
world, and the Blessed One rulesin ri ousness over
the ten thousand world systems, he@¥ides the whole
world with its men and gods, its €vil spirits and its
good ones? and its teachers, v%her Samanas or
Brahmans. That is the re@ why the Tath4gata
is called a king. A king mans, O king, one who,
exalted above all ordinary 4den, making those related
to him rejoice, and thdge-'opposed to him mourn;
raises aloft the Sunsh4dg of Sovranty, of pure and
stainless white, wi q\@.handle of firm hard wood 3,
and its many hupdded ribs+*—the symbol of his
mighty fame a lory. And the Blessed One, O
king, making tiigrarmy of the Evil One, those given
over to fals %ctrine, mourn ; filling the hearts of
those, amongk gods or men, devoted to sound doc-
trine, wi y; [227] raises aloft over the ten thou-
sand {wg systems the Sunshade of his Sovranty,

pure stainless in the whiteness of emancipation,

! This is a striking instance of argument in a circle. The word
Brahman is first interpreted in its technical Buddhist sense of
Arahat, and then the Buddha, as Arahat, is called a Brahman.
The only paragraph based on the real transition of meaning in
the term is that referring to the holding up of tradition.

2 SamArakam sabrahmakam, ¢ with its Maras and Brahmas.’

$ Arafu, says Hinafi-kumburé; that is wood from the heart
of the tree.

¢ Salik4, which Hina/i-kumburé repeats, adding ¢ of the highest
wisdom.’
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with its hundreds of ribs fashioned out of the highest
wisdom, with its handle firm and strong through long
suffering,—the symbol of his mighty fame and glory.
That too is the reason why the Tathigata is called
a king. A king is one who is held worthy of homage
by the multitudes who approach him, who come into
his presence. And the Blessed One, O king;ig held
worthy of homage by multitudes of bein@ether
gods or men, who approach him, who ¢ into his
presence. That too is the reason why é’l‘ athigata
is called a king. A king is one who, When pleased
with a strenuous servant, gladd&% his heart by
bestowing upon him, at his own{gobd pleasure, any
costly gift the officer may choogel) And the Blessed
One, O king, when pleased any one who has
been strenuous in word or d%tf or thought, gladdens
his heart by bestowing u‘ﬁ him, as a selected gift,
the supreme deliveranc all sorrow,—far beyond
all material gifts 2. '@ too is the reason why the
Tath4gata is calleddq™ king. A king is one who
censures, fines 3, &mxecutes the man who trans-

! Varitam vara \A gift appropriate to the service approved
of’ says Hinafi-kymliré. And the word is not in Childers. But
compare the usQ.varam varati at Gétaka III, 493.

* Asesa-kima-varena, for which Hinad-kumburé has asesa-
kimévakardfem. Mr. Trenckner adds a 4a, which, as being
entirely su ous, he puts in brackets. There can be but little
doubt that the corrected reading is asesa-kdméivakarena, and
that the literal rendering would be ¢ gladdens him by that which has
left in it nothing connected with (life in) the world of sense ; to wit,
deliverance from all sorrow’ (that is deliverance from samsara).

Parimutti, which I have not found in the Pifakas, and which
is not in Childers, occurs above (p. 112 of the Pili text) in the
same connection.

* Gédpeti. See my notes above on vol. i, p. 240, and below on
VII, 5, 10. The Simhalese has here dhana-d4dnaya karanneya,
where dinaya must be gini.
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gresses the royal commands. And so, O king,
the man who, in shamelessness or discontent, trans-
gresses the command of the Blessed One, as laid
down in the rules of his Order, that man, despised,
disgraced and censured, is expelled from the religion
of the Conqueror. That too is the reason why the
Tathégata is called a king. A king is one who in
his turn proclaiming laws and regulat'gz? according
to the instructions laid down in sugcession by the
righteous kings of ancient times, g. thus carrying
on his rule in righteousness, beqomes beloved and
dear to the people, desired in t%%lorld, and by the
force of his righteousness esta es his dynasty long
in the land. And the Blessed One, O king, pro-
claiming in his turn laws regulations according
to the instructions laid Qﬁvn in succession by the
Buddhas of ancient ti @and thus in righteousness
being teacher of th \\lgorld,—he too is beloved and
dear to both gods men, desired by them, and by
the force of his righteousness he makes his religion
last long in th%md. That too is the reason why
called a king.
ing, so many are the reasons why the
ould be both Brahman and also king,
lest of the brethren could scarcely in
an numerate them all. Why then should I
dilate any further? Accept what 1 have said only
in brief.’

‘Very good, Nagasena! That is so, and I accept
it as you say.

[Here ends the dilemma as to the Buddha
belonging to two castes.]
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[DILEMMA THE FORTY-NINTH.
GIFTS TO THE BUDDHA.]

[228] 28. ‘Venerable Nagasena, it has been said
by the Blessed One:

“ Gifts chaunted for in sacred hymns

Are gifts I must not take.

All those who see into the Truth N
Do this their practice make. \Z\
The Buddhas all refused to chaunt @wage;

This was their conduct still %
Whene'er the Truth prevailed \%
Through every agel.”

‘But on the other hand the ssed One, when
preaching the Truth, or talki f it, was in the
habit of beginning with the so>called “ preliminary
discourse,” in which givin&s the first place, and
goodness only the second?VSo that when gods and

men heard this discourse~of the Blessed One, the
lord of the whole wqyhd, they prepared and gave
gifts, and the disci partook of the alms thus
brought about. if, Nagasena, it be true what

the Blessed O aid, that he accepted no gifts
earned by the@aunting of sacred words, then it
was wrong tﬁr the Blessed One put giving thus

! This st§ occurs no less than five times in those portions
of the Pifakas/already published. See Sutta Nipita I, 4, 6 and
111, 4, 27, and Samyutta Nikiya VII, 1, 8, VII, 1, 9, and VII, 2, 1.
The rhythm of the Pili is strikingly beautiful, and is quite spoilt
in the rendering.

* See, for instance, Digha Nikdya V, 28; Mahivagga I, 7, 5
and 10; V, 1, 9; VI, 26, 8; and Kullavagga VI, 4, 5. As there
is a doubt about the spelling, Fausbdll at Gitaka I, 8, and I, 30,
and our MSS. of the Digha reading 4nupubbi-kath4, whereas
Childers and Oldenberg read anupubbi-kath4, it is perhaps worth
mentioning that the Simhalese has the short a.
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into the foreground. But if he did rightly in so
emphasizing the giving of gifts, then it is not true
that he accepted no gifts earned by the utterance of
sacred words. And why so? Because if any one
worthy of offerings should praise to the laity the
good results to them of the bestowal of alms,
they, hearing that discourse, and pleasxd with it,
will proceed to give alms again and_jgain. And
then, whosoever enjoy that gift, theyiate really en-
joying that which has been earned By the utterance
of sacred words. This too is a do E%—edged problem,
now put to you, which you havﬁuhy solve.

29. ‘ The stanza you quo king, was spoken
by the Blessed One. An he used to put the
giving of alms into the front of his discourse.
But this is the customf all the Tathigatas—first
by discourse on almsgiying to make the hearts of
hearers inclined towards it, and then afterwards to
urge them to rig] ebusness. This is as when men,
O king, give ﬁr§K { all to young children things to
play with—[22§such as toy ploughs 1, tip-cat sticks ¢,
toy wind-mib >measures made of leaves*, toy carts,

"

1 All the, Qticles are mentioned in the Digha Nikiya I, 1, 14.
Buddhaghosq explains the first word (vankakam) as toy ploughs.
Hoops Qo-’lndian children do not have, probably for want of
suita ads.

% Ghutikam, which is, according to Buddhaghosa, a game
played by striking a short stick with a long one; and according
to Hinafi-kumburé the game called in Simhalese kalli. Clough
has this word, but simply explains it as a game so called.

* Kingulakam, which is, according to Buddhaghosa, a little
wheel made of cocoa-nut leaves, which is set turning by the impact
of the wind. Hinafi-kumburé says ‘an cembaruwa (twirling
thing) made of cocoa-nut leaves.’

¢ Pattd/kakam. Buddhaghosa and the Simhalese agree in
rendering this ¢ toy measures.’
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and bows and arrows—and afterwards appoint to each
his separate task. Or it is as when a physician
first causes his patients to drink oil for four or five
days in order to strengthen them, and to soften their
bodies; and then afterwards administers a purge.
The supporters of the faith, O king, the lordly
givers, have their hearts thus softened, made—tender,
affected. Thereby do they cross over to thgMurther
shore of the ocean of transmigration by the aid of
the boat of their gifts, by the support ef the cause-
way of their gifts. And (the Buddha), by this (me-
thod in his teaching), is not guilty ¥ intimation?,”’

30. ‘Venerable Ndgasena, whef)you say “intima-
tion” what are these intimations.?)

‘There are two sorts, O Q‘I’g, of intimation—
bodily and verbal. And the@2-is one bodily intima-
tion which is wrong, and o@that is not; and there
is one verbal intimatiop\which is wrong, and one
that is not. Which isytBe bodily intimation which
is wrong? Supposefqnty member of the Order, in
going his rounds foKzalms, should, when choosing a
‘spot to stand on, §&and where there is no room?, that
is a bodily intimjation which is wrong. The true
members of rder will not accept any alms so
asked for, the individual who thus acts is
despised, dopked down upon, not respected, held
blameworthy, disregarded, not well thought of, in
the religion of the Noble Ones; he is reckoned as

! Vi#satti. It is a breach of rules for a member of the Order
to ask, in words, for an alms. For a Buddha to lay stress, in a
discourse, on the advantages of almsgiving does not, Ndgasena
means, make him guilty of this offence.

2 And thus cause an obstruction, and attract attention to the
fact that he is there. I do not know of any such prohibition in
the Vinaya.

(36] D
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one of those who have broken their (vows as to)
means of livelihood. And again, O king, suppose
any member of the Order, in going his round for
alms, should stand where there is no room, and
stretch out his neck like a peacock on the gaze, in
the hope: “Thus will the folk see me "—that too
is a bodily intimation which is wrong. Trug brethren
will not accept an alms so asked fi gszd he who
thus acts is regarded like the last. " And again, O
king, suppose any member of g Order should
make a sign with his jaw, or with his eyebrow, or
with his finger—[230] that t %s a bodily intima-
tion which is wrong. True QE hren will not accept
an alms so asked for, an@ e who thus acts is
regarded the same way. Q‘

31. ‘And which is th@ bodily intimation which is
not wrong? If a br@er, on going his round for
alms, be self-poss , tranquil, conscious of his
acts; if he stand, wHerever he may go, in the kind
of spot that is lwful; if he stand still where there
are people desi¥gus to give, and where they are not
so desirous, iNhe pass on ! ;—that is a bodily intima-
tion which ¥§*not wrong. Of an alms so stood for
the tru mbers of the Order will partake; and
the ing?oj ual who thus asks is, in the religion of
the ? le Ones, praised, thought highly of, es-
teemed, and reckoned among those whose behaviour
is without guile, whose mode of livelihood is pure.
For thus has it been said by the Blessed One, the
god over all gods :

“The truly wise beg not, for Arahats scorn to
beg.

! The author has Xullaivagga VIII, 5, 2 in his mind, where the
signs (of their being willing or not) are specified.
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The good stand for their alms, thus only do

they beg.”

32. “Which is the verbal intimation which is
wrong? In case, O king, a brother intimate his
wish for a number of things, requisites of a member
of the Order—robes and bowls and bedding and
medicine for the sick—that is a verbal infithation
which is wrong. Things so asked for&n\e true
members of the Order (Ariy4) will not @pt; and
in the religion of the Noble Ones @individual
who acts thus is despised, looked n upon, not
respected, held blameworthy, disr ded, not well
thought of—reckoned rather as #& who has broken
his (vows as to) means of livﬁ)od. And. again,
O king, in case a brother shouid, in the hearing of
others, speak thus: “I am jfiéwant of such and such
a thing;” and in conseqnﬁﬂe of that saying being
heard by the others he d then get that thing—
that too is a verba imation which is wrong.
True members of tfexOrder will not use a thing so
obtained, and he whY acts thus is regarded like the
last. And agai king, in case a brother, dilating
in his talk 2, give Wie people about him to understand:
“Thus and th should gifts be given to the Bhik-

A -

X

! From @m 111, 354. The words are there ascribed, not to
the Buddha, but to the Bodisat in the story.

The word translated Arahats is Ariy4, which is taken here, as
elsewhere, as a dissyllable, and pronounced Ary4. It is the same
as our word Aryans, and is rendered above Noble Ones. I do not
think that it is applied exclusively to Arahats.

* Vaki-vipphirena. The expression has not been found
elsewhere, nor is it in Childers. The Simhalese has: ¢dilating on
the words obtaining in this religion’ I presume it means, that
not content with praising almsgiving in general, he particularises.
Compare Mahévagga VI, 37.

D2
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khus,” and in case they, on hearing that saying,
should bring forth from their store anything so
referred to—that too is a verbal intimation which
is wrong. True members of the Order will not use
a thing so obtained, and he who acts thus is regarded
like the last. [231] For when S4riputta, the Elder,
O king, being ill in the night-time, after thy sun had
set, and being questioned by Moggalljnd,the Elder,
as to what medicine would do hi Kgood, broke
silence ; and through that breach tnce obtained
the medicine—did not Sariputta , saying to him-
self: “ This medicine has comgythrough breach of
silence; let not my (adherénce to the rules re-
garding) livelihood be br .’ reject that medi-
cine, and use it not!? _S6 that too is a verbal
intimation which is wr True members of the
Order will not use a so obtained, and he who
acts thus is regarded‘}&?e the last.

33. ‘And what he verbal intimation which is
right ? Suppose& rother, O king, when there is
necessity for it should intimate among families
either relate, him, or which had invited him to
spend the .@ on of Was with him?, that he is in
want of n@r.hcines—this is a verbal intimation which
is not ng. True members of the Order will
partal@of things so asked for; and the individual
who acts thus is, in the religion of the Noble Ones,
praised, thought highly of, esteemed, reckoned
among those whose mode of livelihood is pure,

! This story has not yet been traced ; but the Simhalese (p. 317%)
gives it at great length.

* Viti-paviritesu kulesu. Compare Pikittiya 39 (‘Vinaya
Texts,” vol. i, p. 39).
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approved of the Tathigatas, the Arahats, the
Supreme Buddhas. And the alms that the Tatha-
gata, O king, refused to accept of Kast-Bhiradviga,
the Brahman?, that was presented for the sake of
testing him with an intricate puzzle which he would
have to unwind %, for the sake of pulling him away,
of convicting him of error, of making him now-
ledge himself in the wrong. Therefore wagnit that
the Tath4igata refused that alms, and Arould not
partake thereof.’ X

34. ‘NAagasena, was it always, wﬁnever the
Tathigata was eating, that the “&infused the
Sap of Life from heaven into t g%:mtents of his
bowl, or was it only into th wo dishes—the
tender boar’s flesh, and the ri@-porridge boiled in
milk—that they infused it ?)—*

‘ Whenever he was eating)O king, and into each
morsel of food as he piled,it up—just as the royal
cook takes the sauce pours it over each morsel
in the dish while the kihg is partaking of it*. [232]
And so at Veraziga, when the Tath4gata was eating
the cakes® made ied barley, the gods moistened
each one with Sap of Life, as they placed it

1 See Sutta Nié&: I, 4. The Simhalese always has a long { in
Kasi.

3 Rvelﬁ Compare the use of all these terms above, II,
1, 3 (vol. i, p. 46).

3 There is nothing about this infusion of the Sap of Life (dibbam
ogam) in the published texts of the Pifakas. But it is mentioned
in the account in the GAtaka Commentary of the second meal
referred to (‘Buddhist Birth Stories,” p. 92). The other is, of
course, the Buddha’s last meal, ‘Book of the Great Decease,” 1V,
14-23 (in my ¢ Buddhist Suttas,’ pp. 71-73).

¢ Hinadi-kumburé gives here a great deal of additional matter
(pp- 314-324).

8 Pulake; which the Sizhalese renders peti,



