GOVERNMENT OF INDIA
1 DEPARTMENT OF ARCHAEOLOGY

CENTRAL ARCHAEOLOGICAL
LIBRARY

—

| Carr Ho..ﬂzz. ﬂi’! ?I_I l“d._-m _

D.GA 79.










The History of Civilization
Edited by C. K. OcDEN, M.A.

The Life of Buddha
as Legend and History









FLATE 1

THE ENLIGHTENMENT

I Fravet



The Life of Buddha

as Legend and History

28061

By

EDWARD |. THOMAS
M.A, D.Lit, (51, Andreas)

Author of The History of Buddhise Thoughks,
Eardy Buldhist Scriptures, etc.

LONDON

ROUTLEDGE & KEGAN PAUL LTD
BROADWAY HOUSE: 68-74 CARTER LANE, EC4




First pablicded March 1927
Srcond Edition (swith a feer corrections) Marchk 1951
Third Edition, (Revised) 1949
Reprinred 1952
Keprined 1956

o full fist of The Hinory of Civilization serier
will be found at the end of 1his velume

CENIRAL A4« 1y DGIGA S
LIBRARY, NEW. u L
“ Hnl-llmuuuinlgvg

i3 S

FRINTED IK GREAT BRITAIN BY
LUND HUMPHNTES
LONDON * BRAADFORAD



PREFACE

SECE the appearsnce of the epoch-making works of

Rhys Davids, Kern, and Oldenberg, the sources for the
history of Buddha and Buddhism have been greatly increased.
The accessions to our knowledge of the Pali texts are indeed
chiefly due to Rhys Davids, but these new data have never
been incorporated with previous results, not has an estimate
been made of the extent to which they modify earlier
conclusions.

The present work attempts to set forth what is known
from the records, and to utilise information that has never
yet been presented in a Western form. Even now much of
the material is accessible only in works published in Burma,
Siam, and Ceylon, but the great work begun by Rhys Davids
in establishing the Pali Text Society is still vivified by his
spirit, and continues in the fruitful labours of his suecessors.
Not the least of his achievements is the Pali Text Society’s
Dictionary, now completed by Dr. W. Stede. All the Psh
passages quoted in the course of this work have been either
translated or retranslated by me in the light of the evidence
accumulated by these scholars.

There has been a tendency in Germany and England to
depend almost entirely on the Pali sources, neglecting the
works of schools preserved in Sanskrit, and in Tibetan and
Chinese translations from the Sanskrit, which although often
later than the Pali, yet are parallel and more or less indepen-
dent traditions, and cannot safely be ignored. The Pik
itself is no primitive record, but the growth of a long tradition
in one school. The Sanskrit needs to be equally closely
analysed ; and if the result tends to show the historical
weakness of a narrative based on one set of records, the
final conclusions are all the more reliable.
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All the traditions are subordinate to the fact of the
establishing of & system of doctrine and & religious order.
The earliest form of the doctrine isstill a matter of controversy,
but it is possible to separate off much that is agreed to be the
development of later centuries. One important fact brought
out by the comparison of Sanskrit sources is the fundamental
doctrinal agreement in the earlier schools, 8 result which makes
it impossible to treat the Pili tradition as a truncated or
perverted form of a nobler teaching. Mahdyins doctrines
are doubtless older than the works in which we find them
expounded, but they do not belong to the oldest schools.

How far Buddhism now possesses validity as s religion is
& further question, on which opinions diverge greatly.
A recent writer has said that ** all that has hitherto been held
to be the ancient Buddha doctrine is false, inasmuch as
its root ides, with the passage of time, has no longer been
understood, nay has actually been perverted into its very
upposite "' For this writer Buddhism is " not one religion
among many others, but as the most perfect reflection of
the highest actuslity, the Absolute Religion ™. It may be
that this writer is not so exclusively in possession of the
truth as his words seem to imply, but while such views are
held, it is surely of the first importance to know what our
documents actually say, and what the earliest interpreters
thought they meant,

What lies before us, as well as behind us, has been well
put by Mrs. Rhys Davids: ** When believers in the East
and historians in the West will come out of the traditional
sttitude—when we shall not hear church-editing called
Buddha-vacanam, and thought of as Gotama-vacanam—
when we shall no more read : * The Buddha laid down this
and denied that ', but * the Buddhist church did so *—then
we shall at last be fit to try to pull down superstructure
and seek for the man , , ,"*#

' G, Grimm, The Decirine of the Buddha, tAs religion of renson, 3
¥ Majihima Indes, ﬂitbur':h:ll'lh;. p. ¥i. of Vaipei, t9e,
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My greatest thanks are due to Miss C. M. Ridding of
Girton College, who has read and criticised much of the
work in manuseript, and to Miss 0. G. Farmer, Mary Bateson
Fellow of Newnham College, for reading and criticising the
proofs. To Professor Sir William Ridgeway, Se.D., F.B.A.,
who helped and encouraged me at all stages of the work,
1 sm no longer able to express my thanks and gratitude.
1 am also greatly indebted for valusble discussions and
information on special points to Professor S. N. Dasgupts,
Ph.D., Dr. G. S. Ghurye, Reader in Sociology in Bombay
University, and Professor K. Rama Pisharoti, M.A., Principal
of the Sanskrit (Dllege, Tripunittura.

Epwarn J. THOMAS.

PREFACE TO THE THIRD EDITION

T HE accessions to our knowledge of Buddhism during the last
twenty years have consisted chiefly in establishing the fact
of the existence of a Sanskrit Canon parallel to the Pali. When
the Pili Seriptures were first brought to light there was a tendency
to ignore all the Sanskrit sources. This was at the time
inevitable, for the few Sanskrit works then known were very late
and mingled with Mahiyina doctrines. But now more and more
portions of the Sanskrit form of the Scriptures are being dis-
covered. Much of their contents was known from Chinese and
Tibetan translations, and the evidence to be drawn from them
has already been used in the present work. Although there were
many schools or sects, there was only one Canon, with differences
of detail and arrangement such as might be expected in the case
of records for long preserved by memory. They were in a
Prikrit dialect, and were finally committed to writing in Pali by
the Theravada school and by the Sarvistividins in Sanskrit.
Another school, of which less is known, was that of the
Mahdsanghikas. Some examples of these parallel recensions are
given in the author’s Early Buddhist Seriplures.

Although these schools developed special doctrines, nothing
of these divergences is found in the Canon itself. The variants
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that occur usually refer to historical or legendary events in the
narrative portions attached to most of the discourses. The
latest and most detailed piece of research on these variant
records has been done by Dr, E. Waldschmidt, who has treated
the Mahaparinibbana-sutta in great detail. He has collected all
the Sanskrit passages that have been recovered and has compared
them with the other known documents in Pali, Tibetan, and
Chinese. Japanese scholars, in particular M. Anesaki and
C. Akanuma, working from the Chinese, have analysed the four
collections of discourses (Agamas or Nikdyas) common to all
known schools, so that it is now possible to form a connected
view of the Sarvistivida Canon. The Vinaya of the Sarvistivi-
dins, of which the late M. Finot has edited the fundamental list
of rules known as the Pritimoksha-sitra, shows equally clearly
how the schools held to their authoritative texts, Here, as in the
case of the Suttas, the divergences lie in the legendary matter,
in which there came to be wide differences between the various
schools.  The result of all this is not to weaken the authority of
the Pali Canon, but to show how all schoals inherited an anthori-
tative series of texts. It reduces the likelihood of the notion
that behind this tradition lay a forgotten or misunderstood form
of primitive Buddhism.
Epwarp J. ThoMas.
Oriental Faculty Library,
Downing Mace, Cambridge,
May, 1948,
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INTRODUCTION

ASIA is the grave as well as the cradle of religions. They

have disappeared not merely with the crumbling of
ancient civilisations, but have been swept away before the
victorious progress of new forms of belief. One of the
most widely spread of these spiritual conquerors has been
Buddhism, extending from India over great portions of
southern and central Asia and permeating the ancient
religions of China and Japan.

Yet until modern times nothing of the real nature of
Buddhism was known. The scientific investigators who
followed in the train of Alexander the Great describe
various Indian religivus sects, but do not specifically mention
Buddhism. The first Christian writer to mention Buddha
is Clement of Alexandria at the end of the second century, who
speaks of * those of the Indians that obey the precepts of
Boutta, whom through exaggeration of his dignity they
honour as & god." ! Buddha was also known to the Mani-
chaenns. Al Biriini quotes a work by Mani (e. 216-276 A.D.),
the Shdbiirkdn, in which the great heretic claims as three of
his predecessors Buddha, Zoroaster, and Jesus.* The Aects
of Archelaus (carly fourth eentury), which purport to be
the record of a debate between Mani and a bishop Archelaus,
spenk of a predecessor of Mani, Terehinthus, who spread
u report about himself, saying that he was filled with all
the wisdom of the Egyptians, and was now called not Tere-
binthus but Budda. He pretended that he had been born of
a virgin and brought up by an angel on the mountains.?
This work was known to St. Jerome, and from it he may
have got his statement that Buddha was born of & virgin.
The Acts do not say that Buddha was of virgin birth, but

' Birpm. T, xv, TL

£ Al Birdni, Chronel, of avcient Nativag, ir. Bachan, p. 180,

& Hegemonius, Acta Archalai, LX1IL, sol, Beewon, Laipzig, 1908, The wiork i nut
bald t.:t historical, but Hegemoniua seed older docnments, The reading Suddam
waries, bk is shown to be eorreit by the quutatiots in Epiphanios and the historian
Socraten,
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only that Terebinthus, who called himself Buddha, made
that claim. St. Jerome sttributes to the gymnosophists the
belief that “a virgin gave birth from her side to Budda,
the chief person of their teaching.'””* His statement about
the virgin birth may be as much a confusion as lis view that
Buddha's followers were the gymnosophists. There were

ists or naked ascetics in India, but they were
not Buddhists.

In the thirteenth century Marco Poro had heard of
Buddha in Ceylon, whom he named by his Mongolian title
of Sagamoni Barcan, a fact which makes it probable that
some of his information came from Mongolia, He deseribes
him as the son of the king of Ceylon and the first great idol-
founder, though he knew of his greatness as a moral teacher,
and declared that if he had been & Christian, he would have
been a great saint of our Lord Jesus Christ, so good and pure
was the life he led.®

In 1660 Ropeur Kxox, an English seaman, was taken
prisoner by the Singhalese, and remained in eaptivity nineteen
years, He mentions Buddha as ** a great God, whom they
call Buddou, to whom the Salvation of Souls belongs., Him
they believe once to have come upon the earth. And when
he was here, that he did usually sit under a large shady Tree,
called Bogahah." * But a much more circumstantial account
was given by SimoN pE LA Louskgrg, envoy from Louis XIV
to the king of Siam in 1687-8¢ He had passages from Pali
books translated, which give some of the Buddha legend in
an intelligible form. He too thought that Buddha was the
son of a king of Ceylon., The Indian missionnries of the
seventeenth and eighteenth centuries were much more
astray. The Carmelite Pavriius o S. BanTioromaro (1790)
confused Buddha with the Hindu God Budha (the planet
Mercury), and also tried to identify him with the Egyptian
god Thout (Thoth).*

Real knowledge could come only from an actual

v Ade, Jomn 1 42
T B 111, eh. Il!i{‘h'uh,up.l#! R-lmllh..ﬂl ch., £3).
* An Historical Relotion of Ceylon, 1681 ; Glasgow, 1011,

'Dwmﬁwnduﬂa,umﬁsumhrh,lﬁ ;trnul New Historical Relnlion
nj'lh Iuﬁmufﬂmlﬂ&m IM p. 163 /1.
Sidharubam, Rome, 1790, p. The extracrdinery diffienltios which some ol
mwmnmdmm.ﬂmmadmpmummm
seen from Pémusat's Mflanges posthumas, Paris, 1643,
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acquaintance with the Buddhist writings, and in the first
half of the nineteenth century two names stand out bevond
all others. These are ALExanprr Csoma pE Koros, the
Hungarian scholar, and Briax Hovenrox Hopesow, who
spent over twenty years in Nepal, and for ten years
was British Resident there (*888-48). Csoma set out in
1820 in the hope of finding the origin of his nation, and spent
four years in a Buddhist monastery in Tibet. He failed
in the object of his search, but at Caleutta he found a copy
of the Tibetan Buddhist Seriptures, the Kanjur (Bkah hgyur),
and the collection of commentaries and other works forming
the Tanjur (Bstan hgyur). His analyses of both these
collections, which are mainly translations from the Sanskrit,
were published in 1886 and 1839, together with Notices on
the life of Shakya, exiracled from the Tibetan authorities.

Hodgson's work in its results was even more important.
During his residence in Nepal he collected over 400 Sanskrit
MSS., which he presented to the Asiatic Society of Bengal,
the Royal Asistic Socicty, the Société Asiatique, and other
libraries, and besides these many works in modern lunguages
and in Tibetan. Those MSS. presented to Paris libraries
came into the hands of the first Sanskrit scholar of Europe,
Evoixe Buerxour, and it was on the basis of these and on
the arrangement of the Seriptures as given in Csoma’s Analysis
that he wrote his Introduction a ['histeire du Buddhisme
indien (1844), He also translated one of the works sent by
Hodgson, the Saddharmapundarika, as Le Lotus de la bonne
Loi (1852), |

Other investigators in this ficld were not in general directly
concerned with the history of Buddhism, but there were two
scholars whose work, drawn [rom Tibetan sources, contributed
the most important historical material before the discovery
of Pili works. Franz AxtoN von ScHierxer published
in 1845 a life of Buddha from the Tibetan, and in 1847
Pamuarre Epovarp Foucaux issued the Tibetan text with
& French translation of the Lalita-vistara, a life of Buddha
down to the beginning of his preaching. The Sanskrit text
of the latter began to be published by the Asiatic Society
of Bengal in 1858. This is the work that became to the
scholars of the time the chief source for the legend of
Buddha's life.
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But investigations of Buddhism had already begun from
a very different source. Gronge TumNour of the Ceylon
Civil Service in 1836 brought out the Mahdvamsa, an ancient
history of Buddhism in India and Ceylon, and the first
important Pali work to be published. He also edited and
translated several discourses of Buddha from the Pali.
A controversy at once arose as to whether Pili or Sanskrit
was the language of Buddha, but neither party saw that
they were begging the main question. How do we know that
this language was cither Pili or Sanskrit 7 We have no right
to take for granted that either language was the primary
one, nor can we assume that beeause o certain work is in
Sanskrit, it is later than any in Pili. But what is certain
about the works discovered by Hodgson is that they belong
to o very late, and in some cases to a very corrupt stage of
Buddhism. All Bumouf's Sanskrit sources were much
later than the Pili, except so far as earlier passages were
embedded in them. In one branch of these Sanskrit writings
the compilers actually claim to have received new reveln-
tions from Maitreya, the great being now waiting in heaven
to become the future Buddha. It is not surprising that
scholars failed to find any historieal basis in this material,
or even to reach any general agreement or conclusions.
H. H. Wilson writing with the results of Bumnouf’s work
before him held it * not impaossible, after all, that Sakya
Muni is an unreal being, and that all that is related of him
is as much a fiction as is thatof his preceding migrations," 1
The Russian scholar Vasiliev in the same year declared
that ** Russian, French, English, and German scholars have
in fact written much on this subject. I have read through
maost of their works in my time, but through them I have
not learnt to know Buddhism.™ 2

It became clear that, whatever value the Pili Scriptures
might have, it would be necessary to investigate them,
The investigation is yet far from being completed, but it
15 chiefly due to three scholars that the texts have now
been printed and made accessible. Vicror FauseoLL, the
Danish scholar, in 1853, published the Dhammapada, a

' Ruddka and Suddhism in JRAS, XV1 [1858), p. 248,
T flwiddhism, preface.
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collection of religious verses and the first text of the Pali
Seriptures to be edited in Europe. From 1877 to 1806 he
edited the Jdtaka with a long Pali commentary which contains
a bhiography of the earlier life of Buddha, Hemmany Orpes-
sERG edited the Vimaya (1879-88), the ‘ Discipline’,
and in 1881 Tromas WirLiau Ruys Davins founded the
Pili Text Society. For over forly years this scholar devoted
himself to the editing of all the unpublished texts, and
through his own devotion and enthusiasm, which inspired
a large number of fellow workers, the Sulta and Abhidhamma
divisions of the Scriptures are now mnally compiete in
more than fifty volumes. These with Oldenberg’s Vinaya
form the Pili Canon. The first tendency of Pili scholars
was naturally to ignore everything but the Pili tradition,
but we have later learned much about other forms of the
Buddhist Canon as existing in Chinese and Tibetan transla-
tions. These, although they wam us against trusting
exclusively to Pili, only emphasise the relative importance
and antiquity of the Pali against the late and degenerate
forms that have survived in Nepal and Tibet. It is no
longer possible to pit the Lalita-vistara against the Pili
as a source of history, end to base theories on documents
that can be proved to be accretions and inventions of later
centuries.

It is undeniable that in the story of Buddha there has been
a growth, and even in the oldest documents we can trace
records of varying antiquity. In the following pages an
attempt will be made to distinguish the earliest accounts,
but this dues not touch the fundamental question, Is there
a historical basis st all 7 Tt must be remembered that some
recognised scholars have denied and still deny that the story
of Buddha contains any record of historical events. We
further have the undoubted faet that various well-known
characters once nocepted as historical are now consigned to
legendary fiction, such as Dido of Carthage, Prester John,
Pope Joan, and Sir John Mandevill, The reply to those
who would treat Buddha in the same way is not to offer
a series of syllogisms, and say, therefore the historical
character is proved. The opponents must be challenged
to produce a theory more eredible.

The matter stands just as in the case of any historical

b



xviii INTRODUCTION

person, say Socrates, Muhammad, or Bonaparte. We
have many records, many related facts, dates, and archaeo-
logical remains, as well as the sctunlly existing Buddhistic
peoples with their systems. Do these data point to an origin
in the growth and spread of a myth, in which the religious
belief in & god has been gradually converted into an
apparently historical event, or is the basis a historical person
who lived in the sixth century B.c.? An indolent scepticism
which will not take the trouble to offer some hypothesis
more credible than the view which it discards does not
come within the range of serious discussion. The first step
however is not to debate these views, but to present the
positive evidenee.

THE SOURCES

The Seriptures and their commentaries—The Buddhist
Seriptures have often been consciously or unconseiously
brought into comparison with the writings of the New
Testament, The result is extremely misleading unless the
differences as historical records are also realised. The com-
position of the Gospels and Epistles is not without problems,
but the questions concerning the origination and growth
of the Buddhist Canon are far more complex. Buddhism
spread rapidly, and soon split up into schools. The Singhalese
Chronicles as well as Buddhist Sanskrit works record the
names of eighteen schools that arose before the end of the
second century after Buddha's death, Some of these were
merely schools and disappeared, but others became definite
sects with their own Seriptures. As the authoritative teaching
represented by the dogmatic utterances and discourses of
the Founder were not recorded in writing, but were memorised
by each school, differences inevitably began to appear.!
The earliest period at which we have evidence for the

i %ﬁ;ruﬁhﬁb&muﬁmu wapposed to be :‘mmmmmmnd of
renord ng ting, but it is o to dangers of corruption. )
of the Vidss, whers - whE m#ﬁhmmrafw chup.p:.nd where oxtra-
Hﬂllllqmmtl on to preserye & pure texl, Lthers are remarkables difforonoss
in hymna found is the recensions of the vardons schooks. W find the nams festurs
in passages preserved both in PAll snd Sanskrit works. Another {rultful sooros of
corruption doe Lo memorising ks the difficulty of determinlng the soares or suthor.
ship of particular documents. The Buddhits themaclves, when the sscription
of some of the cancnical warks to Buddha himsell has apposred too ineongruous,
bare atiributed them to one or other of the mors (amous disciples,
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existence of a body of Scriptures approximating to the
present Canon is at the third Council held s.c. 247, 236
years after the death of Buddha. But this was only the
assembly of one school, the Theravida, and it is the Canon
of this school which we now possess. From the Chincse
translations and fragments of Sanskrit works still in existence
we can be sure that other forms of the Canon already existed
in other schools. The Canon of the Theravida, * the School
of the Elders,' is divided, as in the other schools, into the
Dhamma, the doctrine as comprised in the Suttas, or dis-
courses, the Vinaya, the disciplinary rules for the monks,
and the Abhidhamma, scholastic elaborations of the Dhamma.
These are analysed in the Appendix. The original language
is held to have been, and probably was in fact, Migadhi,
the language of the Magadhas, among whom the doctrine
was first spread. But the present Seriptures are preserved
by the Singhalese, Burmese, and Siamese in a dialect known
from the time of the commentaries as Pali (lit. * text ® of the
Scriptures), and there is no general agreement among scholars
as to the district where this dialect originated,

In the Dhamma and Vinaya we possess, not a historieal
framework containing discourses, as in the case of the
Gospels, but simply discourses and other dogmatic utterances,
to which traditions and commentarial legends have later
become attached. This is most clearly seen in the case of
the Vinaya, where the whole, except the statement of each
ritle, is an aceretion of legendary matter. But the same is
also true of the Discourses. The legends have no sacrosanct
character, except perhaps in the eyes of modern pious
Buddhists, but are recognised by the commentators as being
the traditions of the schools that repeated the texts, and
sometimes different versions of the same event are recorded.
Certain passages are also expressly recognised as being
additions of the revisers.! In the commentaries proper
and in other works based on them we find separate traditions,
which later were elaborated into a continuous legend. They
often show a distinct development from those preserved in
the Canon. The earliest form of the Sanskrit tradition is

¥ A quits soparate profilem, which does not consers us at this point, & w
determineg how lar we bave Boddha's utterances in the Discoumnen after discarding
Lo Jegends ; see Ch. XV,
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the collection of legends preserved in the Tibetan Seriptures,
chiefly in the Vinaya. The most important have been trans-
Iated by W. W. Rockhill as Life of the Buddha. Later Sanskrit
works are the Mahdvastu and the Lalita-vistara, both of
them showing traces of being based on originals in & popular
dialect, and both of them being canonical in certain schools.
The Mahdvasiu,'the Great Story,' is drawn from the Vinaya
of the Lokottars branch of the Mahdsanghika school. It
eontains, like the Vinaya of other schools, a great mass of
legends, and its original basis of disciplinary rules has mostly
disappeared or become disguised through its importance
as a collection of tales and poems. These often correspond
vizrhally with the Pili texts, but still more with the legends
of the Pali commentaries, The Lalita-vistara, * the extended
account of the sports ' (of the future Buddha) is a continuous
narrative of the life of Buddha from his decision to be born
down to his first sermon. In its present form it is a Mahiyviina
siitra, but some portions both in prose and verse correspond
closely with Pili passages, and are probably guite as old.
They are survivals of a Canon that must onee have existed
side by side with the Pali, and of the kind which is still
found in Tibetan and Chinese translations. Other verse
portions are in the so-called githi-dialect, the dialect of the
giithiis or verses, also called mixed Sanskrit, but it is essentially
Prakrit, a popular dislect, which has been turned into Sanskrit
50 far as the metre would allow. The Mahdyina framework
of the whole, in which the compiler has arranged his muaterials,
is neeessarily Inter still. Its date in its present form is put
by Winternitz in the third century A.p.

Another Sanskrit work, the Abhinishkramana-siitra, now
exists only in a Chinese translation.! An abridged transla-
tion in English has been published by Beal as The Romantic
Legend of Sikya-Buddha (London, 1875), Acecording to the
Chinese translator it was one of several lives of the kind..
It gives the story of Buddha down to the early period of his
preaching, and represents the legend much as it is found in
the Mahdvastu, but arranged as a continuous story. These
three works represent a later stage of the legend than we
find in the Pali and Tibetan Vinaya. They are definite
campilations by individuals on the basis of the earlier texts

' A work with the asme thile exists in Tibetan.
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and commentaries, and the growth of the legend therein can
be easily seen.

In the Pali there is also & similar class of works. The
Nidina-kathd, forming the introduction to the Jitaka
commentary, like the Abkinishkramana-sittra gives the story
of Buddha down to the events after the Enlightenment,
but it also records the previous periods from the time cycles
ago, when at the feet of Dipankara, the Buddha of that
time, he first formed the resolution to become s Buddha.
The commentary on the Buddhvamsa has s similar account,
and also gives, or rather invents, a chronology for the first
twenty years of his preaching. It is on such material that
still later works in Singhalese and Burmese are based ; and
now that their sources are accessible, they are chiefly interesting
as examples of hagiographical industry, The same is true of
the Tibetan work composed in 1784, which has been
summarised in German by Schiefner as Eine libetische
Lebensbeschreibung Cikja Muni’s, and Klaproth's Vie de
Bouddha d'aprés les livres mongols. Several other works in
Siamese and Cambodian do not need special mention.!

These documents do not in themselves form a basis for
s historical account. It is impossible to determine from them
any credible chronology, and the Buddhists themselves
failed to do so, The various caleulations for the date of
Buddha’s death in Pali and Sanskrit works vary by centuries,

The Chronicles and Purdpas—The basis for a chronology
is found in the two Pili chronicles and the Hindu Purinas,
to which may be added the data drawn from Jain works.
The Purinas are s number of compositions containing
theological, cosmological, and legendary matter in the
style of the epic poems. They are the nearest approach to
historical works that we find in ancient India, though their
aim was not the mere recording of events, but the glorifica-
tion of the roval patrons at whose courts they were recited.
With this purpose they give the genealogies of various ruling
families of Northern India, and in these we have a genuine
tradition ; bhut the genealogies are fitted on to the general
cosmological theories, and are carried back through earlier
ages to Manu, the first man of this cycle, the son of Vivasvant
or the Sun. Other pedigrees are traced back to Atri, whose

L A, Leclics, Las fivras sserde du Cambodge, Pacia, 1906,
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son was Soma or the Moon. From the solar or lunar dynasty
various royal lines traced their ancestry, and it was probably
due to puranic influence thet the ancestry of Buddha was
evolved into a solar dynasty, and that Buddha thus received
his epithet of ddiccabandhu, * kinsman of the sun.’

The Pali Chronicles in their form as literary works are
undoubtedly later than the genealogical portion of the Purnas,
and correspond to them in two important features, first in
the mythological genealogy down to Buddha’s family, which
is made a branch of the royal house of the Kosalas, and
secondly in the histories! traditions of the kings of the
Magadhas, The Chronicles have been treated as if the
question were that of their historicity as against the testi-
mony of the Purdnas, but the real question is whether there
is & historical basis for a tradition that in both cases has
been preserved by the very imperfect means of oral trans-
mission. The actual historical deductions need not be
discussed at this point, as we are concerned only with the
question of the possibility of placing the life of Buddha
within a definite period of Indian history, What is certain
is that the Pili Chronicles of Ceylon do not ** stand on their
own tottering feet ', but that their records of Indian history
are traditions that originated in India, and must be judged
in conjunction with the rest. They are corroborated in
their main outlines by the puranic and Jain traditions ; and
as they were not composed as roval panegyries, there is less
likelihood of the perversion of facts than in the Purinas.

The chronological relations with general history have been
determined by the discovery of Sir William Jones that the
Candagutta (Candragupta) of the Chronicles and Purfinas
is the Sandrocottos of Strabo and Justin, the Indian king
who about 808 B.c.! made a treaty with Seleucus Nicator,
and at whose eourt Megasthenes resided for some years as
ambassador.

The Chronicles are the Dipavamsa, * the Island Chromnicle,’
and the Mahdvaomsa, ‘ the Great Chronicle.' The former
belongs to the fourth century a.p., and was composed in
Pili on the basis of old Singhalese commentaries. The
Mahdvamsa is a rehandling of the same material with
additional matter referring to Singhalese history, and

! The lateet disomesion of the chronology is in Hultmch, faser. of Asoka, p. XXXV,
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belongs to the fifth century. Both works begin with Buddha's
enlightenment and the early events of his preaching, followed
by the legend of his miraculous visits to Ceylon, and a list
of the dynasties of the kings of this cycle down to Buddha,
Then follows the history of the three Counecils and the kings
of the Magadhas down to Asoka, and the mission of his son
Mahinda to Ceylon. The rest consists of the history of
Ceylon down to king Mahiisena (852 A.p.). The Mahdvamsa
continued to receive additions recording the history of
Ceylon down to s much later period.

The relation of the Pili sources to the Sanskrit has recently
been stated by M. Masson Oursel in an interesting note in
his Esquisse d'une histoire de la philosophie indienne.

During the second hall of the nineteenth century the problem of
the Buddhist sources was debated between partisans of the authenticity
ol the Pili Canon nod partisans of the authenticity of the Sanskrit.
The first, whose protagonist was Oldenberg, allowed the relative
mtq;ntl.j' of the Pili Canon preserved In Cuylon. The SBanskrit works,
relatively poor, composed chiofly of the Lalitaristars and the Maha-
vastu, appeared to them fragmentary, derived, amd mixed with
adventitious elements. The others, who like Bumoul dmaw from
materials brought from Nepal by Hodgson, rely on Northern documants.
Noticing the multiplicity of secta attested by the most ancient witnesses
they refuse to hold the Pili Canon as solely primitive, although so
complete, Minayeff is their chief suthority. The twentieth century
humwedthnmhymjnuh criticiam of texts and widened the
diseussion. The it Cunon has been immensely increased by the
discovery in Tibetan and Chinese of documents translated from
Banskrit originals now lost, but which put the philologists in possession
of methods more and more certain. Further, the Chinese collection
has preserved for us not a single Canon, but fragments of several,
s well as five Vinayas. Finally, the discoveries in Central Asia mako
it certain that there existed s plurality of Canons as much developed
as the Pili. Hence there is nothing to justily the ancient prajudice
that one of thess Canons, e.g. the Pili, should bo more anciont than
the others. Strong presumptions allow us to infer the existence of
one or more versions, from which have come both Pili and Sanskrit
texts and others as well, without doubt in mors ancient dialeels,

This passage illustrates the confusion of thought which
has existed even in the mere statement of the problem.
Noscholar maintains that the Pali Canon is * solely primitive ™,
and the discovery of forms of the Canon in Chinese has
only helped to lay bare the Sanskrit works as * fragmentary,
derived, and mixed with adventitious elements "', But the
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real question in dispute was that of the relative value of
the legendary or quasi-historical matter. On this point
Senart in writing his Essai sur la légende du Buddha said,
“Je Lalits Vistara demeure la source principale des réeits
qui font objet des présentes recherches, mais non pas la
source unique.” That was an intelligible position in 1878,
when the Pili Canon was practieally unknown, but since then
no supporter of the Sanskrit tradition has brought forward
anything from the Chinese or from the documents of Central
Asia to support the Lalifa-vistara as a rival of the Pali.
This work is still, as Rhys Davids said, '* of about the same
value as some mediaeval poem would be of the real facts of
the Gospel history."?

On the other hand there is a fact that has not always been
recognised. We have nothing, even in the Pili, at all like  the
real facts of the Gospel history "' to put in the place of the
Sanskrit legend. We have merely other forms of the same
legend, some earlier and some later. If it were merely
a question of asking what is the net value of the history to
be gathered from the Lalita-vistara, we could deal with it
very summarily, but it is a legend which has grown, and
which we can trace at different stages. More properly
speaking it is the growth of & number of legends, which
existed separately before they were united in the form of a
continuous life in the Lalita-vistara and other lives of Buddha.
From this point of view there is no rivalry bétween schools.
Every particle of evidence presents itself either as testimony
to the growth of the Buddhist tradition or as material for
its historical foundation.

1 Hibbert Lechures, 1881, p. 197.



CHAPTER I

THE ANCESTRY OF BUDDHA

HERE is no continuous life of Buddha ! in the Seriptures.
The isolated events found therein have in some cases

been woven by the commentators, along with additional
incidents, into a longer narrative. The Jitaka commentator,
in order to introduce the tales of Buddha's previous births,
gives an account of his life down to the time when he is
supposed to have begun to illustrate his preaching by these
tales. The commentator of the Buddhavamsa is able to
specify the various places where Buddha kept Retreat
during the rainy season for the first twenty years of his
ministry. The Sanskrit works also show & similar develop-
ment. First there are the separate legends of the commen-

elaborated into a regular biography.

It is impossible to draw a strict line between the legends
in the Canon and those in the commentaries. Some of the
latter are undoubtedly later inventions, but all of them belong
to a period far removed from the stage which might be
considered to be the record, or to be based on the record, of
an eyewitness, Everything, even in the Scriptufes, has
passed through several stages of transmission, and what-
ever the period of the actual discourses, the legends by which
they are accompanied are in no case contemporary. Some
of the scriptural legends, such as the descent from heaven,

% Buddhs, * the enlightensd,’ ia Iy hin titls emly after his enlighlenment.
{ %un!,'nbﬁn;ni [or destined for

by ples ns Bhagavi vab), ' Lord,” » term common to various Hinda
sects as 1he title of their {tthnhm.ld::?. The gracaful * the
Hiossed Ome’, sometimes ueed to represent this word, i in no way s tion.
Ta s the title used when he speaks of himself. ologically it means
‘he has gone (or come) Lhus *, but the exact senwe i el umd,
* the sags of Lkm‘htmmﬁthhmdm worke. Moa-
buddhisis are made to refer to him by his clan.nams Gotama, or w8 makdsamana,
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and the miracles of the birth and death, are just those which
show most clearly the growth of apocryphal additions, as
well as the development of n dogmatie system of belief about
the person and functions of Buddha. Another development
is that which makes Buddha the son of a king, and the
descendant of a line of ancestors going back to the first king
of the present cyele. This eannot be ignored, as it occurs
in both the Pili and Sanskrit Scriptures.

The only firm ground from which we can start is not
history, but the fact that a legend in a definite form existed
in the lirst and second centurics after Buddha's death.
Evidently if this is to be judged from the point of view
of its historical value, it must be taken as a whole, the most
incredible and fantastic as well as the most seemingly veracious
portions, We may reject unpalatable -parts, but eannot
ignore them without suppressing valuable evidence as to the
character of our witnesses.

One element which is usually found unpalatable to modern
thought is the miraculous; and one way of dealing with
it has been simply to suppress the miraculous features.?
The presence of miraele does not of itsell invalidate a legend.
The story that a certain arahat attended an assembly may
be true, even if we are told that he passed through the air
on his way thither, To the chronicler this feature was
mimeulous, but at the same time quite normal for an arahat.
When however we are told that Buddha paid three visits to
Ceylon, we get no nearer to historical fact by suppressing
the eircumstance that he went through the air. The presence
of miracle has in fact little to do with the gquestion whether
some historical basis underlies a legend. Normal ecircum-
stances are quite as likely to be invented as mirncles. A
much more important means of testing a legend is to compare
the different forms in which it appears. It may have been
elaborated, or an elaborate legend may have been rationalised.
Additional incidents may be inserted in awkward places,
or quite contradictory accounts of the same circumstance
may be recorded.
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It is often possible to make a clear-cut distinction in the
strata of tradition in cases where a legend occurs in the
Seriptures differing in character and eircumstances from
one or more versions of it in the commentaries, and where in
the latter. contradictory details are found. All such details
ean be swept away as accretions, and the difference between
the strata is found so frequently that we ean indicate an
earlier stage of tradition when the elaborate stories did not
exist, It is not an argument from silence to infer from the
canonical accounts of the Enlightenment that when they
were compiled nothing was known of the words supposed
to have been uttered by Buddha on that occasion. If one
version of these words had been preserved, it might represent
an old tradition outside the scriptural account. But we
find at least six conflicting versions, two of them in the
Piili. Al of them are more or less intelligent guesses, made
by searching the Scriptures to find out which among Buddha's
utterances must have been the first, not an old tradition
concerning what those words actually were!

Another important distinction lies in the fantastic
character of the legends of Buddha's life before his enlighten-
ment as compared with those afterwards, when he was residing
in a district where the legends began to be collected. It is
not till Buddha has left his home and comes to the Magadha
countfy thut we find the slightest reference to any historical
or geographical fact independent of his personal life, The
period of his youth in a distant country, before he won fame
and honour as a teacher, would be largely, if not wholly, a
blank, and would be all the more easily and eagerly filled up
by the imaginations of his disciples,

But if the legends of this period are to be judged, and some
estimate of their character as historical evidence is to be
made, they must be considered in the form in which they
have come down to us, and not after judicious expurgation.
They throw light on the character of the canonical accounts,
and also illustrate the Buddhist theories of cosmogony
and other dogmatic beliefs, It is in fact necessary to start
with the beginning of the world, for to this point is traced
back the ancestry of Buddha.

In Brahminical thought, as far back as the Vedic period,

1 Sen (h. VI
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there is no creation of the world in the Jewish sense. Itis
periodically evolving and dissolving into its elements, and
its originator and preserver as it starts on a new cycle (kalpa)
of development is the god Prajipati, or Brahma, with whom
he comes to be identified, and as he is known to the Buddhists,
This theory of recurring cycles was also Buddhistie, but the
view that Brahm& was the originator of a new oyele is
directly ridiculed in the Buddhist Seriptures. That Brahma
exists the Buddhist did not deny. Brahmi in a discourse
attributed to Buddha is even made to declare that he is
“the subduer, the unsubdued, the beholder of all, the
subjecter, god,! who makes, who forms, the chief appointer,
the controller, the father of those that have been and shall
be”. But this is merely an illusion of Brahmi. Really, says
the Buddhist, he is as much bound in the chain of existence
as any other being. He is the first to wake at the beginning
of a new eycle, and thinks he is the first of beings. He wishes
to have other beings, and when they appear in their turn,
thinks he has produced them.? This is part of the argument
directed against those who undertake to explain the origin
of the universe and of the soul. Whether they are eternal
or not is a question not to be asked by one intent on the goal
taught by Buddha.

This teaching, even if it does not go back to Buddha himself
is & doetrine found in the Pali Canon. But in the same docu-
ments we also find an account of the genesis of the universe.
The Pdtika-sulla® is a legend, in which a foolish student is
dissatisfied because Buddha will not work a miracle or declare
the beginning of things. After his departure Buddha declares
that he does know, and explains how the universe evolves at
a new cycle, expressly rejecting the view that it is the work
of a god or Brahmil. This is repeated in the Aggafinia-sutia,
and continues with an account of the further development
of the first beings, These were at first purely spiritual,
but gradually became more and more materialised, until
passions and evil practices arose. Thereupon the people
{Skt. fheara). Tt i this word snd the question of m god

e,
und religion, p. 104. o



THE ANCESTRY OF BUDDHA 5

assembled, and chose the fairest and ablest, that he might
be wroth, reprove, and banish. He became Mahisammata,
the first king, and originator of the kshatriya caste. The
other three original castes were differentiated subsequently.
In this version of the origin of the castes we have another
direct contradiction of Hindu theory,! but a direct imitation
of popular Hindu methods, as we find them in puranic
literature. Two of the express purposes of a Purdna are to
explain the origin of the universe and to give the genealogies
of royal families.

In the commentaries and the chronicles the descent of the
kings is continued down to Buddha, and the whole legend is
also found in the Mahdvastu and the Tibetan Vinaya®
The genealogy is that of the Kosala kings, and some of the
names are identical with the Kosala genealogies of the
Puriinas, such as the famous Dasaratha and Rama, and
Ikshviku., There can be mo doubt that the Buddhists, not
content with simply putting aside unprofitable questions,
evolved a theory of the origin of the world in direct opposition
to their brahminical rivals. .« The rivalry appears also in other
details, as when the brahmin ©teacher' of the Vedas
(ajjhdyaka, Skt. adhydpaka) is explained in an uncompli-
mentary way, and is given the meaning ' he who does not
meditate ' (a-jjhdyaka); and although the Sakyas belong
to the race of the Sun, this is suid to mean, not that they
trace their descent from this primitive ancestor, as in the
Purinas, but that two of their predecessors were born from
eggs, which were formed from coagulated blood and semen
of their father Gautama, and hatched by the sun® From one
of the eggs came the famous Ikshviku, who in the Puripas

* Om the Vedie thoory of * creation * by Prajipsti see Rigveda X 121, amd on
the origin of the four oustes X 00 translated in Vediz Hymns by E. J. Thomes,
1923 That the bbkmin theory of ceste in doliberstely rejected s shown by
the Modhurs-sutta, whera the orthodox view that the brahmin wss born from
the mouth of Brahmd is relerred to. lqﬁi. il B8 trmoml, in JILAS, 1804,
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is the immediate son of Manu, son of the Sun. But the
Buddhists place between Ikshviku and their primeval
king Mahfssmmata an enormous genealogy, and make
Ikshviiku merely the ancestor of the later Kosalas and of
the Sakya branch of the solar race. The name however in
Pali is Okkika, and it cannot by any device be treated
as a form of the name Ikshviku. But the Buddhist Sanskrit
accounts give this puranic name, where the Pali has Okkiks,
The Pili is evidently more primitive, as the name of one of
Okkiika's sons is Okkimukha (torch-face), a derivative
of Okkéka, The form Ikshviku adopted in the Sanskrit
looks like a deliberate accommodation to the name in the
puranic story.

In the legend of Ambattha in the Digha the origin of the
Sakyas themselves is given. Ambafths, an accomplished
young student ! under the brahmin teacher Pokkharasidi,
complains to Buddha of the rudeness of the Sakyas to him
in their assembly. Buddha tells him of their origin and pure
descent from king Okkdka, and of Ambattha's own descent
from the same king and a slave girl :

But, Ambstths, if you remember your name and clan on your
mother’s and father's side, the Sakyas are nobly bom, and you are
the son of a slave-girl of the SBakyss, Now the Bakyas hold king
Okkiks to be their ancestor., Long ago king Okkika, whose queen
wius dear und pleasing to him, wished to transfur the kingdom to her
son, and banished the elder princes [b{ another wife] Okkimukha,
Karakapds, Hatthinila, snd Biniptm ® from the kingdom. After
their banishment they lived on the slopes of the Himalayas by the

1 Called & young Brahman, Deal i 100, but he was not ol the pure brahmin
enate. His namn i his caste name, snd the Ambaithas mh-hthuh“ih
story shows, were & mixed caste. According to the Law. of Marn, x 13,
they were due, not, aa hers, to & kahatriys and & alave (presumably ifides but
o & brahmin father and & vaidys mother. The origin of raste is & pre- i

%0 s tha theary there wers four original castes, from which the
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banks of & lotus-pool, where there was s jgreat sika-grove. They
being & ive of their difference? of caste comsorted with their
sisters. King Okkiln mquired of the ministers in his rotinue where
the princes now dwelt, “ There is, O king, on the slopes of the
Himalayas, by the banks of & lotus-pool, a great eika-grove. Here
they now dwell. Being apprehensiva of their difference of caste they
consort with their mbmt;;] Bo l::g Okkikn uttered th:nu?rt:ﬁt
uttemnoe ; " Able (sakya) truly are the princes. Bupremel ¥
are the princes.¥ Hencolorth were known as g.kyu.ud
Okkika was the aneestor of the e,

This is only part of the complete legend, which is given in
full in the Mghdvastu, in the Tibetan Vinaya, and in several
places in the Pali commentaries. The following is from
Buddhaghosa’s commentary on the above passage :

This is the story in order? Among the kings of the first age, it ia
maid, king Mahfsammata had a son named Boja. The son of Roja
was Vararoja, of Vamaroja Kalyios, of Kalyina Varakalyigs, of
Vamknlyips Mandhiita, of Mandhita Vammandhiti, of Varmmandhita
Uposatha, of Upossths Cam, of Cars Upacara, of Upacara Makhidevn.
In the succession of Makhideva ® there were 84,000 kshatriyas. After
these were the three lineages of Okkika. Of these Okkika of the
third L bad five queens, Bhatts, Cittd, Jantd, Jilini, and
Visikhi. h of the five had Gve hundred female sttendants. The
eldest had four sons, Okkimnkhs, Karkapds, Hatthinika, and
Sinipura, and five daughters, Piyl, Suppiyi, Anandd, Vijith, and
Vijitasend. After giving birth to nine children ghe died. Now the
king married another and beautiful king's daughter, and made
her his chief queen. mﬂbi:thtonmmmﬁﬂmtm On the
fifth day she adorned him and showed him to the king. Tho king
was delighted, und o her a boon. She took counsel with her
relatives and besought the kingdom for her son. i
her and said, * Perish, boss woman, you want to
But she coaxed the king again and again in private, and
saying, “ﬂh‘ng.hhuhmdhmhﬁtﬁng.;;mdu p
sddressed his sons, ** My sons, on seeing the youngest of you, prines
Juntu, I gave his mother o boon. Bhe wishes to tranafer the kingdom
to her son. Do you, taking whatever elephants, horses, and chariota
you want, except the state elephant, horse, and chariot, go away,

1 Muastu, | 351, bly more corcectly, reads jitomdosmblagens, ' through
fear of corrupling Lheir casle.’
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8
and after my decease come back and rule the kingdom." 8o he sent
them away with eight ministers.

They made lamentations and wept, " Father, pardon our [ault,”
ﬂ::‘ farewall to the king and the royal women they took leave

mtm,mm."mmwt. 1f we were to crush
i i

soma neighbouring king and take his t would not suffice for ua.
Why should we oppress others?  Jambudipa is great, let us build
a oity in the forest,” So going towands the yas they sought
n place for & city.

At that time our Bodhisstta had been bomn in a noble brahmin's
family. He was kmown as the bahmin Kapila, and leaving the worid
he became » sage, and having built & hut lumuiwwltunthuilglaa
of the Himalayss on the banks of a lotus pool in s sika-grove. Now
he knew the science of earthquakes, by which he sonld perceive defeots
for eighty cubits above in the air and below in the earth. When
lioms and ti and snch animals pursned the deer and boars! and
cats went the frogs and mice, they were not abls to follow them
on arriving at that place, but were even mensced by them and turned
back. Enowing that this was the best place on the earth he built
his hut of leaves there.

On seeing the princes in their search for a place for a city comi
to hia district, he inquired about the matter, and finding out he show
thom compassion, and said, * A city built oo the place of this lesl-
hut will become the chief city of Jambudipa. re s single man
among thoss born there will be able to overoome a hundred or even
s thousand men. Build the city hers, and make the king's pulace
on the place of the leafhut ; for by putting it on this site ovett the
son of a Capdils would surpsss » uni king in power.” * Does
niot the site belang to you, reverend air 1" ** Do not think of it bei
my site. thu%u.llur. for me on a alope, and build & eity and
it Kapilavatthu." They did so, and resided there.

Then the ministers thought, “ these youths are grown up. If they
wers with their father, he wounld make marrisge alliances, but now
it i our task"” Bo they took counsel with the princes, who said,
“waﬂmlnodm;hhnulhhlhﬁyuthnlulikuourulmﬁnblﬂh}.
nor kshatriya princes like our sisters, and through union with those
aof unlike birth the sons who wre born will be impure sither on the
mother's or the father's side. Let us then consort with our sisters.”
Through & of difierence of cants they set the eldest wister
'-nltllm mother, and consorted with the rest. As they incresssd
with sons and danghters, their eldest sister became later sfflicted

! Reeding sibmre with the Columbe edition, not silers,
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with leprosy, and her limbs were like the kovilira flower. The princes
thinking that this diseass would come upon anyone who should ait,
stand, or eat with her, took her one day in a chariot as though going
to sport in the park, and entering the forest dug a lotus with &
house in the earth. There they ha.mm:mvkli:nghuwith

inds of food covered it with mud camas away., At
that time the king of Benares named Rima had loprosy, and being
15 ladi ngh’m:m gave the kingdom
en ere living on woodland
loaves and fruita soon became healthy and of s golden colour. As
he wandered here and there he saw o great bollow tree, and clearing
u place within it to the size of sixteen cubits he fitted a door and window,
fastened & ladder to it, snd lived there. With a fire in a charcaal
vessel he nsed to lie at night listening to the sounids of animals and
birds. Noticing that in such and such a place » lion made & noise,
in such  plsce a tiger, ho would go thers when it became light, and
taking the remains of meat cook and eat it.

One day as ho was sested aiter lighting a fire at dawn, a tiger came
attracted by the scent of the king's dsughter, and stirring the mud
about the place made a hole in the covering, On secing the kiger
through the hole she was terrified and uttered n ery, He heard the
gound, noticed that it was a woman's voice, and went early to the place.
* Who ig there 1™ ha said. * A woman, sir.” " Of what caste ame
you!™ “1 mm the daughter of king Okkika, sir.”" ' Come out."

1 esnnot, sir.”” “ Why 1" "' I have a skin dizsase."

After asking about the whole matter, and finding she would not
come out owing to her kshatriya pride, he made known to her that
he was a kshatriyn, gave her o ladder, and drew ber out. He took her
to his dwelling, showed her the medicinal food that he had himself
eaton, and in no long time made her healthy and of a golden colour,
and consorted with her. The first time she gave birth to two sons,
and again to two, aud 50 on for sixteen times. Thus thers were thirty-
two brothers. They gradually grew up, and their father taught them
all the arts,

Now one day s certain inhabitant of the city of King Rima, who
Wi mlunﬂ for jewels on the mountain, saw th king and recognizad
him. “1I know your majesty,” be said. Then the king asked him
all the news. Just at that moment the boys came. On secing them
he asked who they were, and being told that they wers Rima's sona
he inquired about their mother's family. * Now Thave a story totell”
he thought, and went to the ity and informed the king. The king
decided to bring back his Iather, went there with a fourfold army,
and saluting him asked him to mecept the kingdom. *' Enough, my
son,” ho replied, ** remove this tree for me here and build & city.”

He did 20, and owing to removing the kols-tres for the city and
through doing it on the tiger-path (vyagghapotha), he caused the origin
of the two names of the vity, Kolanagara® and Vyagghapajji, and

1 [nthe Mshivaety vemion the exiled ‘s name ia given az Kola, and from
this the nams of the Koliyas s explained. mastm, | 353,

i
EE
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maluting his Iather went to his own city. When the princes bad grow

:{}l. their mother said to them, * children, the Sakyss who d
spilavatthy are your matermal uncles. Your uncles’ daughters

have the same style of hair and as you. When they come to

drying their hair, thoy each thok one and making known their names
eame awny. The Sakya rijia on hearing of it thought, “ let it be,
to be sure they ar our kinsfolk,” and kept silence. This is the origin
of the Bakyas and Koliyas, and thus the family of the Sakyas and
lio}éms:lh making intermarringes came down un{mkm i

o a.,

We learn from the Muahdvastu that Tkshvaku was king of
the Kosalas, and this is what we should expect. The ecity
from which the princes were banished was Sakets, ie.
Ayodhyia. This is rather a late feature, as Savatthi was the
carlier capital, and is regularly referred to as such in the
Suttas. By the term ° late ' we may mean anything within
a thousand years of Buddha's death ; and within this period
we cannot deny the possibility of additions to the Pili as
well as to other forms of the Canon. However early we may
put the date of a canonical collection, we ean certainly deny
that such legends formed an original part of it. To the
commentator, to whom the legend was evidently true, it
wias quite natural to assume that the omniscient Buddha
knew it, and hence told it.

The descent of kings from the first Sakyas is continued
in the Mahdvastu, the Tibetan, and the Pili Chronicles ; but
the differences between each are so great that its interest
is chicfly to show that there is no agreement upon one yersion
of the genealogy. The lists in the Chronicles are the most
evidently artificial, as several kings who appear in the
Jitakas, and who are hence previous incarnations of Buddha,
have been inserted.

But there is a special interest in the question of the origin
of the legend of the Sakyas. It was pointed out by Faushall
that the story has correspondences with the Rimiyana
story, and one version of this story is found in the Jatakas.
This is the Dasaratha-jitaka (No. 461). King Dasaratha of

! Indische Studiem. v 412 £. (1862). Fauabill thore gives the story of the

Eakyns from the commentary vn Sx. 11 13, now published in the PTS edition,
wol. il 358 @,
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Benares has three children, Rima, Lakkhana, and a daughter
Siti. The queen dies, and his next queen obtains for her
son Bharsta the boon that he shall succeed to the kingdom.
The king fearing her jealousy banishes Lakkhana and Rama,
and Sitd chooses to aceompany them. They go to the
Himalaya for twelve years, as the soothsayers tell the king
that he has so long to live. But at the end of nine years he
dies of grief, and Bharata goes to fetch his brothers back.
Réma refuses to return until the end of the prescribed twelve
years, and for the remaining three years his sandals rule the
kingdom, after which he returns as king, and makes Sitd
his queen.

This shows certain differences in details from the Ramai-
yana epic. The exiles go to the Himalaya (a common feature
in the Jatakas), not to the Deccan. There is no rape of
Sitd, who is here not the daughter of the king of Videha,
but the sister of Rima, and the king in the epic dies soon after
Riama's departure. But the names of all the persons
mentioned are identical, and the general course of events
is the same as those of the Ayodhyd-kinda down to and
including the installing of the sandals in Rama’s absence.
Benares replaces Siaketa or Ayodhyil, and this may be due
to the mechanical way in which the king of Benares in the
Jitakas is introduced again and again. The form in which
we have the Dasaratha-jataka belongs to the fifth century oD,
and is a retranslation into Pili from a Singhalese version.
There is no doubt that the epic is older than this, but there
is no need to suppose direct derivation in either direction.
The legend itself probably existed before the epic, and would
still continue to exist in a popular form, independent of the
additions or inventions introduced by Vilmiki. The verses
of the Jataka, unlike those of some of the tales, do not
appear to be very old. Onpe is in the Rimiyana itself, and
five are in the Sammdparibbdjaniya-suta of the Sutla-nipdta
(578, 576, 588, 585, 501), and they have every appearance of
being drawn from the sutta, and not vice versa. The speci
moral of the Jataka, on the duty of not grieving for the dead,
is also a feature of the Ramayana (II, ch. 105).

The importance to us of the Rima story is its resemblance
to the Sakya legend. The chief motive is the same : elder
sons are banished owing to the jealousy of a favourite wife,
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who obtains the kingdom for her own son. That the
resemblance was also recognised by the Pili commentators
is shown by the fact that some of the phraseology in each
tale is identical. There is further the unusual feature that
as the four banished brothers marry their sisters, so in the
Jitaka Rama marries his sister Sitl. One story has heen
modelled on the other, and we cannot doubt that the Rima
story is the model, The other altermative would be to
suppose both the Dasaratha-jitaka and the Rimiyana to
be based on the Sakya legend. It was a favourite theory of
Benfey that Buddhism was a great source for Indion legends,
but the whole evidence of the Jitaka is against it.) Non-
buddhistic and even antibuddhistic tales have been swept
into the collection, and adapted or used without any
Buddhistic colouring for the teaching of ethical commonplaces,

Both the Buddhist account of the origin of things and the
gencalogy and legends of the Sakyas show the influence of
Hindu, especially puranic, tradition. The contradictions
between the various versions as well as the borrowing of
names and pedigrees exclude any probability that we have
a basis of history in the Sakya genealogy. The basis is the
historical fact of the existence of the Sakyas and Koliyas,
on which an imaginstive structure of legend has beens built,
This legend, if not in all its details, has been incorporated
n what is usually considered to be the most ancient evidence.
It is in fact the most ancient, except in so far as we ean succeed
in separating strata of evidence in the Canon itself. A
preliminary separation can be made, as has been pointed
out,® without any reliance on subjective criteria, by excluding
the numerous passages attributed by the texts themselves
to authors other than Buddha, and also by separating the
legendary parts, which are often recorded as commentary
without being treated as Buddha's utterance. A subjective
element is introduced as soon as we seck to construct a
probable history out of the legends, and it has usually been
done in a quite arbitrary manner. The foregoing legends
are ignored, and the history begins with the contemporaries
of Buddha, the Sakyas and his immediate relatives among
them. Further, one form alone of the legend of Buddha's

I Bes JMnka Tales, Introd p 2 A
¥ Fes Introduction’ and Appendic. p. 260
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family is taken, or as much of it as appears plausible,
and the others are quictly dismissed. It is this portion of
the legend which has now to be examined.

Nore on THE GrogeBarnY oF EarLy BubDHISM

The home of Buddhism lies in what is now South Behar, west of
and south of the Ganges, This was the couniry of the
with the capital at Rdj [El@ﬁlr], East of these were
the Angas, whose chief city was pi North of the Magadhas
and on the other side of the -were tribes of Vajjis (chief town
Vesili), and still farther north the Mallas, Wesi of the Magadhss
were the Kisis, whoas chiel city was mthnm The
kingdom of the Kosalas (capital Sivatthi or Srivasti) nortl
of the Kisis as far as the Himalayas, and on the northern bordem
wore settled the Sakyas snd their neighbours on the east the Kaliyns.
All these are tribal names, and it is misleading to use the terma Angs,
Msgadha, ete., as if they were names of countries. In the sixth century
n.c. the Magndhns and Kosalss had developed out of tribal organisa-
tions into two rival ki ms, the Kisis being absorbed by the Kosalas,
and the Angas by the . These are all the peoples that have
any elsim to be connected with the scencs of events in Buddha's life.
Our earlicst evidence is in the Dighs and Mujjhimo, in which the
intreductory or legendary pn.;gen of the discoursea state whore
Buddha was staying when the disoourses were given. The places
mentioned cannot be taken ss actual evidence contempomry with
Buddha. They form mther part of the stock tradition of the two
schools of repeaters, But that the teadition is very old is indicated
by what is omitted, There is in these collections no indication of
vs where Buddim mtuﬂlﬁﬂ.lj'td beyond the countries of the Kisls,
, Angas, Magadhas, Kurus, Vajjis and Mallas, Even Benares,
which oceurs over mnd over again in the commentaries, ia rarely
mentioned in the Canon.

In saveral places of the Seriptures a regular list of Jnln.m i mentioned,
and wo can see from-the varations sand the wideming geographical
range, how it has been gradually extended. Even the shortest form
of the list probubly represents s later period of greater geographical
knowledge than is shown in the stock list of pames of localities where
discourses were given, It occurs in the Janavasabla-sutta! & legend
in which Buddhs tells the fate of disciples who have died in various
eountries, and in addition to thoese mentwoned above wre given the
Cetis and Vamsas (Vatsas) west of Prayign (Allshabad), the Euru-
Paficilas, north-west of the Kosalss, and still further west the
Macchas snd Stimsenas, This list of twelve is further extended in the
Anguttara ® by the sddition of four mare, the Assakas of South Indis,

L Digha, il 200 A,

i Bt o o i 0 S e A
mme 3 ;¥ . cou
mrﬂﬂdhiﬂ“.ﬂml. whees only eight placos are named, and

Moot | 108; ii 2, where no namns are given.
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and this list of sixteen has been supposed to be old, perhaps even
pre-Buoddhistic ; but it is muoch more likely to

socretion, y as the lsst four names, which are quite absent
from thu t collections, are menmtioned freq in the com-

reduces the number to eleven. In any case only the first six namss
concern us, 84 the others never ocour as the scenes of any events,
and ars indeed far distant from the region of the earliest Buddhism,
3::3:1 (Vanga) is nowhere mentioned in the four Nikiyas, nor is

1 no real knowledge of any part of the Deccan, The Assakas
of the list of sixteen are said to have besn settled on the Godivar,
and » singls reference hthumru!ﬂmhﬂinthnmhnﬂmwvm

Sl

E
g
g
=

en though the logend may be old, the same
ve been introduced when it waa recast,

legend describes a journsy which ia 4 cirenitous route from the Godiv
Ujjent, and includes mtd&uﬂn&ahﬂﬂmmﬂﬂhﬂlmmﬁ.
Biketa, Bivatthi, Setavyn, Kapilavatthu, Kusinird, Pivi,
.?alill.mduﬂuh]rofthu (Rijagaha). The

course of the journey may well represent an sctual routs established

£
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£
&
E

when these places had becoms the objects of pilgrimage.

Theré is also a list of cities, which belongs to the same stratum
n!hganduthehnadmm In the acconnt of Buddha's death
inudnnmadnw“yﬂunlmlntdnughtmthpl-lﬂrmlmﬂl
town liko there are grest cities like Campd, Ri
Bavatthi, S8iketa, Emmh‘:‘.lm] Benarea? of the Iru
near the modern . Rijagaha is also called Giribbaja, This
was the hill-town of R&j surrounded five hills, The

:
H

is aaid to have been built by Bimbisiirs. capital of the
Magadhas was afterwands Pitaliputta® Buddha before passing
away i recorded to have prophesied that the town which A]iunm

'Emthlhnﬂityﬂmthqtblhmfmdhmivﬂﬂm scuiham
Buddblim®, E Irghe, ii 148, 109,
* Known to the Groeks aa Palibothm, the modern Paina.
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waa then building on the Ganges st Pafaligima to ward off the Vajjis,
would become a chief city Pitaliputts. The tradition of the rise of the
o o K ot i Rl i
as hi , i it is to not .

y lhoompi!urltltimnvhn;ﬂucityminmm

the capital of the Kosalss, and its mte is discussed
Bamiyana the capital s Ayodhyd (Pili Ayojjhi,
Ajodhyi, near Faizabad), and in later works it is
. There can be little doubt that Siketa is the
Banskrit books. The difference of name may be due to
name of the district, in the sume way ss Benares
name K&sl; or Ayodhyd, which means ‘ the unconquerable *,
Lhnhqm-mmmugivmhymvimﬁumking. The
ity is that with the extension of tho Kosala power to the
south Sikets or Ayodhys took the place of Savatthi ua the capital.
The REmiyana tradition would thus represent a later stage historically
than the Buddhistic. Ayojjhié is mentioned twice in the Canon
(Bamy. iii 140, iv 179), and in both places is said to be on the Ganges.
But as it was certainly not on this river, this can only be an unintelligent
tradition, especially as in one of these passages bi is read for
Ayojjhi in one MB, Kosambi was the capital of the Vamsas or Vatsas,
and was identified by Cunningham with the two villages of Kosam
on the Jumna, some minety miles west of Allahabad. Evidently
no weight can be attached to the Bamyutta passage which puts it on
. V. A. Smith held that it was further south, in one of the
states of Baghelkhand.?
Vesili (Vaibhili), is generally agreed to be the ruins at Basar in the
District of North Behar? Takkasili, known to the
Greeks as Taxils, was the capital of the (andhfiras. It is frequently
mentioned in the commentaries, especially as & place of education.
This was no doubt the fact at the time when Buddhism had spread
to the North West. But it is never mentioned in the Buttas, and there
is no reason to think that it was known in earliar times,

I JRAS. 1808, 503 @
! Cunningham, Areh, 8. Reporfe, i 55; JRAS. 1002, 267.
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CHAPTER 1II
THE HOME AND FAMILY OF BUDDHA

THE country of the Sakyas or Sikiyas (Skt. Sdkyas) is

known only from Buddhist writings. Modern investiga-
tion has placed it in the north-eastern portion of the United
Provinces, and along the borders of Nepal between Bahraich
and Gorakhpur.! The earliest information about it is in the
introductory passages of the Discourses, which frequently
mention the capital Kapilavatthu (Skt. Kapilavastu),
various villages or townships of the Sakyas, and Sdvatthi
(Skt. Sravasti), the capital of the Kosalas. From these we
learn very little about their geographical position, though
we may infer that the names, like those of such well-known
places as Rijagaha, Vesili, and Benares, are real. They are
just those elements in the tradition that are least likely
to have been invented. Our actual knowledge of the pluces
15 derived from three sources, the traditions preserved in
the commentaries and in compilations based on them, the
accounts of the Chinese pilgrims who visited the sacred
places, Fa Hien (3990414 A.p.), Hiven Tsiang (620-845 A.D.),
and modern archeclogical discoveries,

The name of the city from which the Sakya princes were
exiled, when they founded Kapilavatthu, is not named in the
FPali legend. In the Mahdvastu it is called Siketa (Avodhyi),
the city of the Kisi-Kosala king. The princes are said to have
gone north, and to have founded Kapilavatthu on the slopes
of the Himalayas, Siketa appears to be the only place that
will fit both forms of the legend, and this suggests that the
story as we possess it is not older than the time when Siketa
replaced Savatthi as the Kosals eapital? The city from

I V. A Bnilth in P, C. Mukher}i, A Reperi im o T\ erploration of the
gndiguities of the Tarmi, p. 18, “ Ijll.m o t:mmfm Slknmfnhy

waat the Ternl extending eastward from 'ptdu.irhﬂnthl.‘ﬂ:rl vea thn
kills o the litile G , that ia to say, betweon the kingdoms of Srivasti and
(¥. long. 81" 63° to 83° 49). The southern boundary cannot at

present be defined.”

* Tha Tibotan, nrmnmll later invention, says thai the city waa Potala

in the Indus delts) I, p. 1L k&m;ﬁnMpﬂﬁllﬂ
This is probably & pure mistake, aa Benares in the legend was the city

of Hima or Koln, the ancestor of the Eoliyna,
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which the princes started could not be the Sivatthi of the
Chinese pilgrims, as they place it north-west of Kapilavatthu,
In the legend the city is six leagues (yojanas) south of
Kapilavatthu, and if we take Childers' reckoning of twelve
miles to & yojana, Siketa fits exactly.,! For the pilgrims
a yojana appears to have been about seven miles.

Cunningham identified Savatthi with Saheth Maheth, a
collection of ruins on the west border of the Gonda distriet in
Oudh on the south of the river Rapti, 58 miles from Fyzabad.®
In 1875 A. C. L. Carlleyle, from exeavations that he made
at Bhuila in the Basti district, held that his own identification
of this place with Kapilavatthu was ** pretty nearly certain,
if not absolutely conclusive ™ But further discoveries led
to an approximate identification of Kapilavatthu at a place
east north east of Saheth Maheth, while according to the
Chinese pilgrims it was to the south east. The result was
that V. A, Smith put S&vatthi further north west, He
claimed to have discovered it on the Rapti within the borders
of Nepal, a few miles north east of Naipalganj Road station.*
But this was only traces of ruins, which according to his
ealoulations agreed more closely with the accounts of the
Chinese pilgrims. Even so he had, like Cunningham, to
“ correct ” the distances and figures in the accounts, until he
harmonised them by deciding that the Kapilavatthu shown to
Fa Hien was a different place from that seen by Hiuen Tsiang.
But the discovery of further mscriptions at Saheth Maheth
has made it most probable that this place was the site of
Savatthi, at least in historical times." The difficulty still
remains that it is west south west of Kapilavatthu, while
the pilgrims put it north west.

More definite results have followed from the discoveries
in the region of Kapilavatthu, In March 1895 an inscription

'hdﬂmlﬂ‘ﬂﬁ.ﬂlﬂ“ﬂhmmmmwm

five from
made during the years 1562-65. Areh, Suresy, §, p. 330 @,
Ju.dnq India, |, p. 407.
qm-ﬁgcﬂdmmmuwullﬂ-ﬂﬂlmﬁ-ﬂ
.lr:i..
¢ Howkdmbi and m-uﬁ JRAS, 1898 p. 803 ; of. 5. Kopow, Ind. 4ns. 1008,

:I.N.
Gir J, Mamhall, Nofes on ervchaclogical exploralion in Imdsa, 1008-0,
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on a pillar in the Migadhi langusge was discovered on the
bank of a large tank called Nigali Sagar, near the village of
Nigliva in Nepal, 88 miles north west of Usks Bazar station
in the Basti district, It states that King Piyadasi (Skt.
Priyadarfin, Asoka’s title in inscriptions), after he had
been consecrsted king fourteen years, increased the stilpa
of Buddha Konikamans to the double, and having been
consecrated [twenty] years came himself and worshipped.*
As this stiipa is mentioned by Fa Hien, who puts Kapilavatthu
& yojana (some seven miles) east of the stupa, it was at first
thought that the site of the city had been determined. But
the pillar was not in its original position, and there was no
trace of the stupa.® The next year (1896) a pillar, also within
the borders of Nepal and thirteen miles south west of Nigliva,
was discovered near the village of Padaria,® and was found
to bear an inseription thus translated by Dr, Hultzsch : 4

When king Devinimpriya Priyadariin had been snointed twenty

years, he camea hinueﬂnndmnh:bgrd {this spot), becauss the Buddha
umuni was born here. Ha cansed to be made & stone i

a horse (1) ; and coused a stono pillar to be set up (in order to show

i Inscriphiona of Aeoko, od, Hultasch, p. 165; of. Ep. Ind v |, p. &
% Dy, Fibrer, who found the pillar, claimed 1o bave nlvo dissovercd the groal
itsalf closs by, snd gave an claborate deseription of it But unlortonately
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that the Blessed one waa born here. (Ha) made the village of Lummini
tres of taxes, and paying (only) an eighth part (of the produce).
The name of the place in both Pili and Sanskrit accounts
is Lumbini! A Hindu temple close by now contains &
representation in stone of the birth of Buddha from the
side of queen Miyi.

This fixes the traditional site of Buddha's birthplace,
and implies that Kapilavatthu itself must be some miles
to the west. But the accounts of the pilgrims are so divergent
that no genersal agreement has been reached in identifying
all the sites. V. A. Smith says, * although nearly all the
holy places shown to Fa Hien were also shown to Hiuen
Tsiang, who notes several others in addition, yet the descrip-
tions vary so materially that it is difficult to believe that the
two writers are describing the same places.””* Accordingly
Smith came to the conclusion that the Kapilavatthu shown
to Fa Hien was at Piprava, nine miles south west of Padaria,
and that Tilaura Kot, fourteen miles north west, is the
Kapilavatthu seen by Hiuen Tsiang. The view that they
saw different places is not at all improbable. The inhabitants
of the district would certainly be ready to point out places
to sightseers, and there may well have been rival identifiea-
tions of the legendary sites.

It is clear that the pilgrims came with a knowledge of
the legends and of all the miracles, and for them it was only
a question of identifying the localities, They appear to have
seen all they wished to see, including the places where the
youthful Bodhisatta threw the elephant over the city moat,
and where he shot an arrow thirty li (ten miles). The
Kapilavatthu pointed out to Fa Hien was a place where “ no
king nor people are to be found ; it is just like a wilderness,
except for priests and some tens of families "', Hiuen Tsiang
three centuries later found it deserted, and the villages few
and waste. Some forty miles further east the pilgrims found
in the country of the Mallas the city of Rimagima, and still
further on Kusinird, where Buddha passed away. Both
places are now unknown.

% Jar § 62; [Lal B4 (82); the neme in the adjectival form Lumbinegge ocours
mhh&:ﬂ,h&u&rmﬂtbﬂﬂﬂﬁlum w the Milaka-

® Lo Mabhcsi, Report, 5 181 e i asice “summmz. The
dtmﬁﬁhmﬁnhw ¥y Dr Major W, Vest, JRAS, |
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Still another discovery of the highest interest for the
later history of Buddha was made two years Iuter, when
Mr. W. C. Peppé in 1898 opened at Piprava a stiipa containing
five vessels, one of which bears an inseription in letters like
those of the Asokan inseriptions. The contents have been
held to be relies of Buddha.®

Throughout the commentaries and Sanskrit works the
legend prevails that Buddha was the son of a king, the
descendant of a long line of famous ancestors, and that he
would have become s universal king, had he not renounced
the world. It is only in oceasional phraseclogy, inherited
from earlier traditions or due to an actual knowledge of the
Sakya tribe, that we find traces of a different state of things.
The period of great kingdoms, such as the Kosalas and

, was probably & recent development, and the title
of rAji need not have implied more than the head of a tribe.
We know of tribes, such as the Vajjis, where the organisation
was aristocratic, each of the nobles being a raji. There are
traces of aristocratic rule in the legends of the Sakyas.
We find the sssembly of the Sakyas mentioned and the
rijis spoken of in the plural, and there are legends which
imply that their ity was of little account. In the dccount
of Buddha's death Ananda mentions six great cities where
it would be more fitting for Buddha to pass away, but
Kapilavatthu is not one of them; and amongst those who
receive a share of the relies are king Ajitasattu and the
Sakyass of Kapilavatthu, but no king of the Sakyas is
mentioned. The Sakyas are treated like the local tribes
round them, the Koliyas, Mallas, different groups of
Licchavis and others, who were overrun by the empire of
the Magadhas, Equally significantly, in & dialogue of king
Pasenadi with Buddha, the king describes both himselfl
and Buddha as Kosalas.?

} The inscription ia discussed in Ch. X1, p. 160, There is & carious lst of Kings,

of Dshviky, in the Parigas, in which cocur in succession Safijs
.Eﬂhmmmlnm&uﬁumﬁhw },ﬁ

Praseosjit. Sefijays ocours alsd in has here
bean vonverted from a tribel to s personal name. Buddhs aa Biddhirihs
in mads king in sucossvion to his father Suddhodana, but is also confused with
his own son Ribuls, and |s soccesded by Prascnajit, the Pili works,

oantem
& confused wurvival of the Budd trndition. Vi fv 23, 3; Viyu-p.
xxxvil 293-4: Matsynp. celxxi 12, 1t is in the still Bhdgarais. prardng
mmamrﬂﬁnﬁWmuvm

* Majjhima, ii 124
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Oldenberg refers to the poem in the Sutfa-nipdta on the
visit of Asita to the infant Buddha as a proof that his father
was not a king. Asita is there said to approach the dwelling
(bhavana) of Suddhodana. But the purely negative fact
that it is not called a palace can scarcely be used as an
argument, when it is remembered that the poem is in an
elaborate metre, and that the word in question is frequently
used of the dwelling of the gods. More important is the poem
on the meecting of the Bodhisatta with Bimbisira, soon
after the Great Renunciation. When the Bodhisatta arrives
as a wandering ascetic at Rijagaha, king Bimbisira
to see him, offers him wealth, and asks about his birth.
The Bodhisatta replies, ** there is, O king, a country on the
slope of the Himalayas, rich in wealth and heroes, who dwell
among the Kosalas. They are descendants of the sun
(ddicea) by clan, Sakyas by birth. From that family I have
gone out, O king, having no longing for sensual desires .1
Similarly in the Sonadanda-sutta, in & long list of praises of
Buddha it is said that * the ascetic Gotama has gone forth
from a high family, from an unbroken kshatriva family.
He has gone forth from a family, rich, of great wealth, of
great possessions ".* But these instances are. only traces
of a state of things never realised by the chroniclers them-
selves. All has been overlaid by the legend of a kingly family,
which might have attained universal empire. The Sutla-
nipdta itsell contains the theory of the marks of a
Great Man. according to which Buddha would become
a universal monarch, unless he should leave the world
and become king of the Dhamma. The brahmin Sela
addresses him :

To be a king beseemeth thee,

A lord, & universal king,

A victor of the four-wayed earth,
Lord of the wide Rose-apple land,

The kshatriyas and the lesser kings
Are joined wn fealty to thee ;

As king of kings and lord of men
Rule thy kingdom, O Gotama.

t Sn 422-3: the same poom with variants in Moste, i, 199-8; the sccount in
Bockhill, p. ﬂh'lps_rl to be & trazalastion of the ssme posm.
] .i

Digha
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Buddha replies :
A king am I indeed, O Sela,
King of the Dhsmma, incomparabla.
Tht-fn the Dhamma I turn the wheal,
The w whose course may not be uh)'o&.

The Sakya tribe belonged to the Gotama clan (gotta, Skt.
gotra). A gotra, lit. 'cow-stall’, is a elan whose members
elaim to be all descended from one ancestor—in this case
the ancient brahmin rishi Gotama; and his descendants
are known as Gotamas or in Sanskrit by the derived name
Gautamas.! In the same way the descendants of the rishi
Vasishtha are Vasishthas (Pali, Vasetthas). This raises
a difficulty. Why should a family of the kshatriya or warrior
caste, proud of its birth, claim to belong to a brahmin gotra ?
Oldenberg in the first edition of his Buddha mentioned
Burnouf's conjecture as a possible though unsatisfactory
explanation, namely, that in the pravars ceremony at the
beginning of the Vedic sacrifice the rishi ancestors of the
sacrificer are enumerated by the hotar priest in & formuls
addressed to Agni, but when the sacrificer is not a brahmin,
the ancestors of the family priest are enumerated.? There
is not enough evidence to prove whether the fact of this
custom was actually the reason for the Sakyas being
Gotamas, We do not know how far brahminical customs
were established in this region in the sixth century a.c.
From the commentators we learn nothing, and it is not likely
that they could have explained the social practices in force
several centuries earlier. But there are other facts in harmony
with the supposition that some such custom may be the
explanation. We find the neighbouring tribes of Mallas,
who also claimed to be kshatriyas, addressed as Vasetthas
after another Vedic rishi Vasishtha, while the first three
of the six previous Buddhas are said to be kshatrivas of
the Kopdaiifia gotra,? and Buddha himsell is addressed
as Angirasa, i.c. descendant of Angiras, who with Gotama
is oné of the three ancestors of the Gotama clan that are
mry“ﬁﬁ“m&";‘m ety b 106, and. Sdrada-temet,

66, 8BE. wvii, xxxiii.
altl‘.nrm Brikmana, VII 25; of. the notes in the translations of Faug sod

Wﬁ{m}haﬂmbﬂ'hhlw
ﬂlld oniafifia who was one of Buddha's
dinciples, Mhu'l'unlu ho prophesied st the name.giving.

EE..;' T;E-
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enumerated in the pravara ceremony.! The later Buddhists
appear to have lost all knowledge of the Vedic rishi, for the
Tibetan legend explains the name Gautama by making one
of Buddha's own ancestors Gautama.® It would be simple
enough if we could thus explain the Gotama of the Sakyas
as merely another person of the same name, but it would
not explain Buddha's epithet Angirasa, nor the Vedic name
of the Mallas, We may take it as a fact without elaiming to
be certain of the explanation, that some of these warrior
tribes did lay claim to brahmin gotras.

Non-Aryan customs may have survived among these
peoples. The names of Sakya villages have largely a most
un-Aryan appearance, and in the legends there are incidents
that could scarcely have been invented in a completely
brahminised community. One of these is the story of the
Sakya princes marrying their sisters. It recurs in the legend
of the quarrel between the Sakyas and Koliyas in Buddha's
time, when the Koliyas make it a ground of reproach against
the Sakyns. Both Buddha and his father marry wives of
the prohibited degree within the same golra.

We have no reason to assume that the peoples of north-east -
India were Aryan in the sense that the Vedic Indians were
Aryan. The basic population appears to be that of the
Kols or Mugdias. The language of the Mypdas is quite
distinet from that of the Dravidians, and is akin to that
of the communities now settled on the borders of Assam.?
Brahminism has spread by peaceful penctration, for in spite
of its caste exclusiveness the absorption of new tribes has
gone on through the centuries. Those who accept the
religious rites have become admitted by the fiction of
additional castes,® But beneath sll this spread of culture
the old belicfs and customs of another civilisation have
remained alive.

The story of Buddha's birth and youth is a continuation
of the legend of the royal line of the Sakyas, but there
is even less of this story to be found in the Canon than
there is of the early geneslogy of the royal house; and
the portions that appear in the Canon are exactly those

t Aivaliyana, Sroule.sdtm, 12, 11, L

1 Roelhill, po 10, above p 5
'Hul,ﬁq?y{ﬂ#unlfrﬂu}.la. Sirssburg, 1913,
4 Paines, b, §



24 THE LIFE OF BUDDHA

that are agreed to form no original part of it. Their signit
cance and value will appear when they are analysed at
length. Kern has been blamed for combining the legends
of different schools into one narrative, This is evidently
an unsound method, whether we wish to test the value of
the divergent accounts, or merely to reproduce them as they
appeared to the various schools of adherents. The result
is something that no school would recognise. On the other
hand to reproduce the version of mercly one branch is to
disguise contradictions, and that not completely. In a
comparison of the works of different schools we have the
clearest proof that the legends have grown, that new names
have been added, and implicit or shortly recorded events
have been enlarged and interpreted in various ways. No
one accepts any one of the versions as historical, but it is
impossible to ignore these developments unless we are
to be content with the largely subjective selection of events
made by western seholars to produce a plausible or credible
narmative,

The legend of the Sakyas which has been given above
concludes as follows :

Thus the succession of tha and Koliyas, making inter-
marringes with one anothaer, cﬁﬁnn to mmh:f Now
Bthahanu had five sons, Soddhodana, Amitodans, Dhotodana,
Bukkodana, and Bukkhodans! Of these Buddhodana ruled the
kingdom, and of his wife Mahimiyi the Great Being was conceived,
after he had fulfilled the Perfections as told in the Nidins of the Jitaka,

The Ceylon Chronicles, which draw from the commenlaries,
add Jayasena, Sthahanu’s father, Sthahanu's sister Yasodhard,
besides five sons and two daughters Amitda and Pamiti.
The Tibetan gives only four sons, omitting Sukkhodana or
Sakkodans, and also Pamitd, but adding three other
daughters, Suddhf, Sukli, and Drond, names evidently
modelled on those of the brothers. The Mahdvastu also gives
these four sons and one daughter Amiti. The Pali and the
Lalita-vistara know only MayA or Mahdméya and Mahi-
pajipati, as wives of Suddhodana, and according to the Pali
they are the daughters of Afijana, son of Devadaha the

: i : S .
hﬂ?mmhw m'.‘,‘:?..":";.'f& e Vix 1hs Mot

Amitodans » S itodans, ha immortal rice, Sw. i 3
IuiW:Mp?ﬂ??ﬁjmn?mwﬂmhiHMIm &



THE HOME AND FAMILY OF BUDDHA 25

Sakya.! Mahdpajipati in the Lalila-vistara also appears
nhlnhﬁpn].kvlﬁ s form that suggests its real meaning,

*rich in offspring'.* The accounts diverge greatly in the
other sources, In the Tibetan their names are Mayd and
Mahimiys, that is, one name is duplicated, and in the
Lalita-vistara as well as in the Tibetan their father's name
is Suprabuddha the Sakys. In the Mahdvastu Mays has
developed into four. According to this curious story her
father's name was Subhiiti the Sakya of Devadaha, whose
wife was & Koliya lady. He had seven daughters, May4,
Mahimiayd, Atimiyva, Anantamiyi, Ciliva, Kolivasa, and
Mahdprajipati. Suddhodana ordered his ministers to [lind
a suitable wife for him, and they reported that the fairest
of all was Miaya. He asked for her in marriage, and was tald
that she would be given to him when her six clder sisters
were married. Thereupon Suddhodana asked for all seven
and received them. He placed Mayd and Mahéprajapati
in his seraglio, and gave the five others to his five brothers.
There is a contmadiction, but in the Mahdvasfu no surprising
one, that just previously Suddhodana is said to have had
only three brothers. The Tibetan gives a quite different story,
according to which Suprabuddha offered both his daughters
to king Simhahanu for his son prince Suddhodana. He took
the younger, Mahfimiyi, but had to refuse Mayk (ie.
according to the other legends Mahiipajipati), owing to
the Sakya law allowing & man only one wife. Afterwards,
when Suddhodana had won a victory, he was allowed two
wives and married Mavi.

¥ Hins township WE- in all the aoconnts, Il'kﬁﬁljluﬂ.llllliﬂ&
fimes sid, llentieal wi rl‘il’mj}lnr b s
mentioned thres times as & whern & sutia was glven 'R:

ders aa ' king thtlhnl.mnllfmnpmloimu&hy-

u-sdi‘wlniuﬂmim Devadatin becanse * by the kings °.
watu} In Pili it would nsturally mean * pool of the god *, but it is not
n thal the pame is Pili. In Lhe uumfltppunubﬂmhh
‘Ilhumm&nqﬁlhmwlmmmm with the Vedio
ﬁ Prajipati, * Lord of beings” Windisch says that it is no pernonal name,
indicates hor function, her place in the family. This may onee have bees
ita penibe, na it oocurs with the meaning wife, but in the d it in merely & proper
name. MAyh haa also troubled the mythologists, the mttempi has been
mado to eonnect ber with the Miyi-doctrine of Vedinta. But the sense of Miyi
aa conmie {lusion does nol exisl ﬂﬁm:r%:-;n:i:flh{ works that “"’“"d
her name, Miyd is magic power, the magic power
huh]lﬂtn{inp-udm.mnimlunhuﬁmﬂmn 'I-H'
' Pabhivati, " ths preposssssing,” Manchard, 'ecaplivating the
mind,”
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CHAPTER III
THE BIRTH OF BUDDHA

THZE date of the birth of Gotama Buddha is usually placed
about the year 568 p.c. In two places of the Scriptures
he is said to be the son of Suddhodans and queen Maya.
The first of these passages in the Mahdpadana-sulta is really
a legend, which gives not only the length of life, city, caste,
parents, and chief disciples, but also in exactly the same
phraseology the same details concerning the six previous
Buddhas, the first of whom, Vipassin, lived ninety-one cycles
before Gotama. The other is in the Buddhavamsa, a poem
not reckoned as canonical by all schools, which uses much the
same phraseology, and extends the information to twenty-
four preceding Buddhas® This indicates & growth in the
legend, as the series of the last six Buddhas (Vipassin or
Vipascit, Sikhin, Vessabh@i or Visvabhii, Kakucchanda or
Krakuechanda, Kondgamana or Kanakamuni, and Kassapa
or Kidyapa) is common to other schools.
Extension of the legend went on in other schools also,
but in different ways. The Lalila-vistara has a list of fifty-
four Buddhas, and the Mahdvastu more than a hundred,

1 This depends on the dats of death at the sge of eighty, the traditional
Hinghaloes dato of which is 544 5.0, It i not an ancient tradition, but one made
b,ukuhtingbuh;nh-nd:dﬂiutagﬂhmthrmﬂwdﬂhlmdh

'n-mlwmndﬂ{inxlthth!.dmhhnﬂ‘mth-ﬂhnd:hwh
boen ponsecrated 218 years slier the Nirvigs, and if we plsce the dsts of
noceamion of his ather Candragupts in 323 po., this gives the date 483 w0,
As tho fundsmental date which determines the others is th
of Candeagupta with Selenous Nieator, and this is not
atill & fow yomrs of unoertsinty. There js also the fact t wo cannot directly
worify the nomber 218, but it ia in harmony with what we know from the Purigas
nd.]'alnwrhdthmmu!mw i,
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butbuthu[thminduﬂgﬂtpmhmtheﬂtddhatmdnr
whom Gotama made his resolution to win enlightenment,
Even the earliest form of the legend in the Pili tells of the
birth, renunciation, enlightenment, and first preaching
of Vipassin i almost the same words as are used of Gotama.
All the forms of the legend of Buddha’s hirth assume that
he was the son of a king. It is generally agreed that this is
unhistorical, and it has been usual to deduct the evidently
incredible portions and leave the rest as history. It is true
that we find passages which speak merely of Buddha belonging
to a high kshatriya family, and of pure descent on both sides
for seven generations back, but these passages show no
knowledge of the names and incidents connected with his
birth. It is only in the legend of his kingly deseent that
we find any mention of his parent’s names, and the question
remains for consideration whether we are justified in selecting
from this legend the portions that appear eredihle, or whether
the whole legend is not the invention of & period that added
the names not only of Buddha's uncles and cousins, but also
of his wife and parents.!

Portions of this legend exist in the Canon. As a continuous
account it appears first in the Jitaka commentary and
Lalita-vistara. Gotamas, having in a previous birth made the
resolution under Dipankara to become a Buddha, was reborn
after many births in the Tusita heaven® where he stayed
until the due time for his rebirth in his lnst existence, When
the gods announce that a new Buddhn is to arise, the
Bodhisatta makes five investigations, and considers frst
the time, In the early period of & cycle, when the years of
men are more than 100,000, they do not recognise what old
age and death is, and hence it is not the time to preach to them.
Nor is it when the age is too short, as the exhortation has no
time to take effect, but it is when the age of men is about a
hundred years. As the age was then a hundred, he saw that
it was the time to be born. Next he considers the continent,
and chooses Jambudipa (Rose-apple Island), that is, India,
according to the ancient geographical conception, which

1 8ee Ch. XV snd XVT,

* The universs from the lowsst hell to the limit of existence fa divided into
the world of desire (bima), the world of form, and the formless world The
“Ton'ts beaven is the fourth of the six heavens of the waorld of desire.
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makes it one of the four great islands of the world with mount
Meru in the middle. Thirdly he considers the country. This
is' Majjhimadesa, * the Middle District,” for that is where
Buddhas, great disciples, and universal monarchs are bomn,
and therein is Kapilavatthu.! Fourthly he considers the
family, which is brahmin or kshatriya, not of any lower
caste ; and as the kshatriya, the warrior caste, was then in
honour, he chose that, and said, “ king Suddhodana shall be
my father."” Then considering the qualities of a mother
he chose queen Mah&midyi, Miayia the great, and saw that
her life would last ten (lunar) months and seven days. In
the Lalita-vistara the parents are omitted from the investiga-
tions, but the Bodhisatta describes the sixty-four qualities
required for the family, and thirty-two for the mother, and
from the description the gods identify the parents. He then
took leave of the gods and descended to earth, and according
to the Lalila-vistara appointed the Bodhisatta Maitreya,
who is to be the next Buddha, as viceroy in heaven in his
place,

The story that follows of the conception and birth has two
features that make an analysis of its dilferent forms worth
while, We possess the account in the Canon itself as well as
in later works, and thus have an example of the historical
aspect of the oldest evidence. Secondly, the whole story
has been brought into comparison with the miraculous
birth in the Gospels, and it forms one of the elements in the
question of the historical relations between Buddhism and
Christianity. The canonical account is given in the Discourse
of the Wondrous and Marvellous Events,® in which the
favourite diseiple Ananda recites to Buddha the events of the
conception and birth. Ananda is also made to state that
he heard them from the Lord. This is not an inspired state-
ment, but natural for a commentator to make, for to him it
was obviously true. Ananda was held to have learnt and
recited all the discourses, and the truth concerning the
marvellous events could only have come from Buddha.

L The commentator hore quotes the Vinaya commentary, but the piaces that
define the Middle INstrict are unidentifisble. It is evidently not the mme as
the classical Modhyadeda of Alanw, il 21,

L | ' whadbamma-actle, Majfh. lii, 118. The identical svenia are

rocounted of Vipussin Buddbs in Mektpaddne-mita, Digha, ii 12
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Face to face, reverend one, have 1 heard from the Lord, face to face
bave 1 received; " born mindful and conscious, the
Bodhisatts was born in & Tusita body.” And, mverend ons, that the
Bodhisattn, mindful and conscious, was born in a Tusita . Ehis
I remember as 4 wondrous and marveilous thing of the Lord.!

Mindful and conscious the Bodhisstta stayed in the Tusits body.

Throughout his full span of life the Bodhisatts stayed in the Tusita

indful and conscious the Bodhisatta descending from the Tusita
body entered the womb of his mother.

When the Bodhisatta descending from ths Tusits entared
the womb of his mother, then in the world with ita gods,
Brahmis, among the crostures with ascetics, brahmins, gods, and
men, appears® & boundless great splendour surpassing the divine
majesty of the gods. And in the spaces between the worlds, gloomy,
open, dark, of darkness snd obscunty, where too this moon and sun
muﬁghmnndmimhmmhlutt;ﬂdm, wmthm?m
great splendour appears surpassing the divine majesty o -
And the beings that have been rebomn there perceive one another b
thut n our, and think, " surely, sirs, there are other beings
have rebarn here" And this universs of ten thousand wor
shakes and trembles and guakes, and & mﬁt splendonr
A in the world surpasaing the divine majesty of the goda.

m;m the Bodhisatta has entered his mother, four gods approach
her to proteet the four quarters (saying), " let nought human or super-
w or anvthing else hurt the Bodhisatta or the Bodhisatta's

a-l'l

When the Bodhisatta has entered his mother, the Bodhisatta's
mother has the regular morml qualities of abstaining from ta lifa,
fram theft, from ul indulgence in sensmal desires, from: ood,
and from occasions of carelesaness in the use of intoxicants.

When the Bodhistta has untered his mother, there arises in the
Bodhisatta's mother no thonght ol men econnested with the sepses,
and ths Bodhisatta's mother in not to be overcome by any man of
passionate heart.

When the Bodhisatta has entered his mother, the Bodhisatta's
mother 4 in possession of the five senwes, and i surrounded snd
endowod with the five senses.

When the Bodhisatta has entered his mother, no sickness urises
in the Bodhisatta's mother, she is hnpﬁjf with unwearied body. And
ﬂﬁe h{lﬁuﬂhimtt:’;dmthd h:;“ within her I:ﬂiky; w%ﬂhﬁi with
i limha COTIX sonsa-Orgung. LY ewal, b
noble, ecight-sided, excellently worked, and threaded with a ﬁ:,
yellow, red, white, or yollowiah thread : a man who could see might
take it in his hand, and looking st it say, " this beryl jowel, pure,

1 The introdlucioey and concluling ssutences of this paragraph ase repsated
in all the Ir:nII-r;u-m'imgi'I phia with the corresponding nhnrqurti wording,

* Here the ténse to the not the Listeric present, becadss the
events are hekl to happen to all isattan,
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noble, eight-sided, excellently worked, in threaded with blue, yellow,
red, white, or igh thread.” Even so the Bodhisatta, . .

When the isatis hes besn born seven days, the Bodhisatta's
mother dies. Bhe is reborn in a Tusita body.

As other women give birth nine or ten (lunar) months after con-
caption, not so does the Bodhisatta's mother give birth. The
Bodhisatta's mother .gives birth mlmﬁft-j: Bodhisatta ll-un &lmnthl after
conception. As other women give birth sitting or lying down, not so
does the Bodhisatta’s mother give birth. The Bodhisatta’s mother
gives birth to the Bodhisatts standing.

When the Bodhisstta is born, first the gods take him, and then
human beiogs,

When the Bodhisatta i# born, he does not fall to the ground. Four
gods take him and set him before his mother, saving, * rejoice, lady.
A mighty son has been born to thee.”

When the Bodhisatta is born, he is born clean, unstained with liquid,
unstained with phhfm' unstained with blood, unstained with sy
filth, but pure and clean. Just as when » gem is placed on Benares
cloth, the gem does not stain the cloth, nor the cloth the gem—and
why! On account of the puremess of both—even so when the
Bodhisatta in born, he is born alean. . .

When the Bodhisatta is bomn, two streams of water fall from the
uky, one of cold and ono of hot water, wherowith they perform the
wushing for the Bodhisatts and his mother,

Az soon as born the Bodhisatta firmly standing with even feet goes
towards the north with seven long steps, a white parasol being held
ovor him the gods]. Hnmpds;tho guarters, and in a londly
voics eays, ' I am the ohicf in the warld, 1 am the best In the 'll'm'll:l
I am the first in the world. This is my last birth. There iz now no
existence again.”

This is followed by the description of an earthquake
in the same terms as it took place at his conception. These
events occur in a continuous story in the Niddnakathd, and

it is in this form that they are the best known :

At that time in the eity of Kapilavatthu the festival of the full
moon day of the month Asilha (JuneJuly) had been proclaimed,
and many people celebmted it. Queen Miya from the seventh da
before full moon celebmted the festival without infoxicanta and wi
abundance of garlands and perfumes. Rising early on the seventh
day she bathed in scented water, and bestowsd a great gift of 400,000

i na alms, Fully adomed she ate of choleo food, took upon

{ the upossths vows, entered her adorned state bedchamber,
lay down on the bed, and falling asloep dreamt this dream : the four
¢ kings, it seemed, raised her together with the bed, and taking

r to the Himalsyas sot her on the Manosili tableland of sixty leagues
benesth & great sil-tree seven leagues high, and stood on one side..
Then their queens eame and took her to the Auotattd lake, bathed
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her to remove human stain, robed her in heavenly clothing, ancinted
her with perfumes, and bedecked her with divine fiowers, Not far
away is a silver mountain, Mﬁm-pﬁmm Thers
lha}'prepnmindlmhdmth:uhudhﬂuulh laid her upon

Now the Bodhisatts becams & white olephant, Not far from there
u;puhlmmuunt-m.ud thmnhndumda&hm:t.nhghud

on the silver mountain, it from the direction of the north.
In his trunk, which was like » silver rope, he held a white lotus, thea
trumpeting he entered the mansion, made a rightwise cirale
ﬂ:mmnumnndba # bed, mhunghtndn.m&lppu:d

emel]uutlundmduthnrplmu. Then w

with thess pleasures, he caused the dream to be told, and usked what
wuldlu.ppm The bmbmins said, " be not ious,
queen haa coneeived, a male not a fomale, :.ndthnulhdth:w-m,
and if he dwells in a house he will become n king
Jhclumhnhumndguufﬁﬁh&nmtbﬂmﬂhnmﬂhmm
s Buddha, & remover in the world of the veil (of ignorance).”

Then follows the account of the earthquake, and a list
of the thirty-two signs that appear at this time. The first
of them is the boundless great light ; and as though desirous
to behold its glory the blind rececive their sight, the deaf
hear, the dumb speak, the eripples become straight-limbed,
the lame walk, and the fire in all the hells is extinguished,
The other events down to the birth follow much as in the
Discourse, and then the narrative continues :

Queen Mahdmayi bearing the Bodhisatta for ten months lil oil
in a bowl, when her time was come, desired to go to her relatives’ house,
and addressed king SBuddhotans, * T wish, O king, to go to Devadaha,
the ui!z.ul my family. The king approved, and caused the rond
from Kapilavattho to Devadaba to be made amooth and adorned
with vessels filled with plantains, flags, and banners, and seating her
in & golden palanguin bome by a thousand courtiers sent her with a
great retinue.  Between the two cities and be to the inhabitants
of both in o pleasure grove of adl-trees named Lumbini grove.
At that time from the roots to the tips of the branches it was one mass
dﬁnmudfmmmﬂnnthnhmhumdﬂummahu
of the five colours and various flocks of hirds sported, singing sweetly.

¥} Tho Todian lunar sodine s divided into 27 or 38 coostellstione. The
Buoddhists pressrved the whole 28, Niddeas, § 332, The lisk of them is given in
humm; Divy. 60 . ; Mohdryufpatti 166, Cf, Sun, Moon, and Stars ( Bnddhist)
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of &
the tip of & su read bent down and came within reach of her
hand she ecized the branch. Thersupon
throes of birth, S0 the multitude set uwp
a curtain for her and retired. Holding the branch and even while
standing she was delivered. At that moment the four pure-minded
Mahibrahmis came with a golden net, and therewith receiving the
Bodhisatta set him before his mother, and said, “ rejoice, O queen,
& mighty son has been born to thee.” And as other beings when bom
coms forth stained with impure matter, not so the Bodhisatta. But
the Bodhisatts like a preacher of the Doctrine descending from the
seat of Doctrine, like a man descending stairs, stretebed out his two
hands snd feet, and standing unsoiled and unstaimed by any impurity,
shining like a jowel laid on Benares cloth, descended from his mother,
Nevertheless to do honour to the Bodhisatta and his mother two
streams of water descended from the sky, and performed the
ceremony on the bodies of the Bodhisatta and his mother, Then
from the hands of the Brahmfs, who stood and received him in a
golden net, the four Great Kings received him on a ceremonial robe
of antelope skin soft to the touch, and from their hands human beings
reocived him on a silken cushion, and when lie was freed from the hands
of human beings, he stood on the earth and looked at the eastern
quartor. Gods and men then worshipped him with scented garlands,
and said, "' Great Being, thore is here none like thee, much less superior
anywhere.” 8o having examined the four quarters, the intermedinte
quarters, the nadir and the zenith, ten quarters, and not seeing anyone
like himself he said, * this is the northern quarter,” ! and took seven
While Mahibrahmi held a white parasol over him, and
- a{nnt.h::;d other hd:wmhun Iuliu;l:d with the other symbals
royalty in their hands, he stopped st seventh step, and raising
h'-lgllr voice, ' I am the chief in the world," he roared kis lion-roar.

&

£

On this day seven other beings also came into existence :
the Tree of Enlightenment, the mother of Rahula (his future
wife), the four vases of treasure, his elephant, his horse
Kanthaka, his charioteer Channa, and Kaludayin the
minister’s son. They all appear again in the legend. The
Bodhisatta was escorted back to Kapilavatthu the same day
by the inhabitants of both cities. His mother died, as the
mothers of all Bodhisattas do, seven days afterwards, The

! Thin ons alse mesn, ' this [s the supremes quarter.” Thers is here
& play o words, a8 thoere certainly is in Lal 86 (84), whero bhe takes sevon siops
to each of the fonr quarters, the nadis, and the senith, and st cach utters & phrase
which containe & pun on the name of the quarter. In the eanocnical socount
(abowe, p. 31), be is morely maid to go towards the morth.
o
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day of his conception was the fullmoon day of Uttarisilha,
the second of the two lunar constellations from which the
month Asilba or Asidha (June-July) takes its name. This
corresponds with the traditional date of his birth on the
full moon day of Visikha or Vaisikha (April-May)! But
in the Lalita-vistara this is given as the date of the conception,
and there are many other differences in the Sanskrit account.
It describes the descent of the Bodhisatta in the form of an
clephant as an actual event, and immediately adds in verse
an evidently older account of the same event, but described
as & dream of queen MAyAa. On waking she goes with her
women to a grove of asoka-trees and sends for the king, who
is unable to enter, until the gods of the Pure Abode inform
him of what has happened. She asks him to send for
brahmins, and they interpret the dream. Then follows an
elaborate deseription of the state of the Bodhisatta and his
worship by innumerable gods and Bodhisattas during the
ten months.

Miyi makes no mention of her intention to go to Devadaha,
but merely wishes to go and sport in the Lumbini grove.® She
expresses her wish to the king in verse, and speaks there of
sil-trees, but in the [ollowing prose she scizes not a sil
branch, but a plaksha at the moment of birth., Both Lalita-
vistara and Mohdvastu say that the Bodhisatta came from
her right side, and particularly add that her right side was
uninjured® Finally the Bodhisatta is brought back to the
city not on the same day, but on the seventh day after,

It is clear that neither form of these legends as it ds
can be taken as a record of events. But why should the
Nidina-kathd be treated as at least in outline possible
history, and the others ignored ¥ Apparently because the
Piili is held to be the older, This is pure illusion. It is not
the question of the age of the Canon, but the quite different
matter of the age of the commentary, and we have no

¥ This is wlso the traditiona] date of his enlightenment and his death,  Although
thn yrar was peobably st this tiome solar, the months were lunar, snd interoalation
was nocessary.  In 1022 the Feast of Wemk (Vieikha) in Coylon was st full
moom on May 10,

% In Mrmi, ii 18 her fathor Sabhfiti sends bo ihs king with the messags, " lot
ﬁ-mm:m-unﬂ;iﬁ-bmh here."

? L0 (90) ; Memste ii 200 Hi Jermme seces to have had o knowlodge of
thiv ipcident ; of Introdustion
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reason to think the Pili to be clder than the Lalita-vistara.
The commentary is based on an older commentary in
Singhalese, which goes back to older material that originated
in India. But the Lalita-vistara also contains earlier matter,
and it has not gone through such a process of retranslation,
other than the sanskritising of a more popular disleet. The
result is that the language of the Sanskrit often corresponds
verbally with passages in the Pili Canon, and much more
closely than does the Pali commentary, which has passed from
a translation into Singhalese and back into Pali. The
legendary, possibly traditional, matter in both the Pl
and Sanskrit comes from earlier commentaries, and we have
no reason to hold one to be more worthy of eredit than the
other.?

The doctrinal aspect of the incarnation of a Bodhisatta
or potential Buddha involves some of the most characteristie
features of Hindu belief. The Vedie religion hud developed on
the philosophical side into the doetrine of the soul (d¢man)
as an ultimate reality, either as the one universal soul, or
as an infinity of souls involved in matter. Buddhism appears
to know only this second form, as it appears in the Sinkhyn
philosophy and Jainism, and this it denied by asserting that
there was nothing behind the physieal and mental elements
that constitute the empirical individual. These elements
are always changing, but they are never totally dispersed,
until the power thut holds them together and impels them
to rebirth is extinguished. This power is thirst, craving,
desire for existence (lanhd, Skt. trpna),

At death the individual transmigrates, and passes into a
new body and a new existence, which is more or less happy
aceording to the amount of good or bad action (karma) that
he has previously performed. Transmigration according
to Buddhist theory may take place in various ways, but
in the case of one who is reborn as a human being there are
normally present the father, the mother of childbearing age,

1 On the name Lumbind see po 19, T, Hackmann (Buddhien as a Rebipion,
eave: *° On the whora he child was born, some hondreds of years
King Aloka & mrenorial talilet with an ipseripllon commenmorating
t, mod it was this tablet which was disoovered in December, 1898 =0
both the event and the spot whers it took place are levond all douls,”
in to gole the sxtrecrdinary reasoning that lnfers the certainty
of sn ovent hocsoee s begend exited wome hundreds of vears lator,
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and the gandhabba, the disembodied individual to be
reincarnated.!

The oldest accounts of Buddha’s ancestry appear to
presuppose nothing sbnormal about his birth, and merely
speak of his being well born both on his mother's and
father's side for seven generations back.? According to the
later legend he is born not as other human beings, but in
the same way as a universal king he descends from the
Tusita heaven by his own choice, and with this his father is
not concerned. This is not properly a virgin birth, but it
may be called parthogenetic, that is, Suddhodana was not
his progenitor. The Lalita-vistara says that at the time of
the midsummer festival Myl approached the king to ask
a boon, and said that she was taking upon hersell the eight-
fold Uposaths vows. “ O lord of men, make not of me an
objeet of desire . . . Be there nought unmeritorious to
thee, O king; for a long time grant me to undertake the
vows of morality.” 3 This is also implied in the Niddna-
kathd, not only by the narrative itself but also by the queen
undertaking the Uposatha vows for a definite period.

An attempt has been made to find the doctrine of the
virgin birth in the Mahdvastu (i 147) which Barth translated,
‘“pas méme en pensée, elles (les méres des Bodhisattvas)
n’ont sucun rapport charnel avee leur époux.”* But the
text really says, * cven in thought no passion (rdga) arises
in them for any men, beginning with their husbands,” and
that the Mahdvasiu does not really differ from the doctrine
of the other works is shown by its recording the request of
the queen to Suddhodana (ii 8, i 201), " it is my wish, O
delight of the Sakyas, to pass the night without thee.” ®

It is this story in which Mr. A. J. Edmunds proposes to
find Indian influence on Christianity. He brings it into
connexion with the words of St. Luke, i, 85: “ The Holy
Ghost shall come upon thee, and the power of the Highest
shall overshadow thee.” It is unnecessary to expound him,

1 M i 208 ; Acodinalal. 13 L

* Digha, i 113

. 40 (42).

4 Journ. des Sarants, soit, IHG.‘]). 468,

t Even this view Is not shared by all schools, for the Tibetan Vinaya i explicit
in mecognising the union of the pasents, Reckhill, p. 15, quoted more in
by Foucsux, Kgya teh'er rol pa, vol. 3, p. zxi,
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as the whole force of the comparison lies in the alleged
resemblance of the stories before us. Is there enough
similarity between the stories to make us think that the
Gospel account is a corrupt borrowing of the Indian one ?
A final consideration may be left until the other more striking
parallels have been considered.



CHAPTER IV
INFANCY AND YOUTH

ON the day of the Bodhisatta's birth a sage (isi, Skt. rishi)

named Asita, ‘the black," dwelling in the Himalayas
beholds the gods of the heaven of the Thirty-three sporting
in the sky, and inquires of them the reason of their delight.
They tell him that the Bodhisatta has been born in the
world of men in a village of the Sakyas in the Lumbini
country, and that he will turn the Wheel of the Doctrine in
the park Isipatana (the deer-park at Benares). Asita goes
to the dwelling of Suddhodana and asks to see the boy. The
Sakyns show him the child, and he is filled with delight
and receives much joy. He recognises in him the marks of
8 Great Man, and declares, * supreme is he, the highest of
men.”  Then remembering his own passing away he weeps,
and the Sakyas anxiously ask if there will be misfortune for
the boy. Asita replies that he sees nothing hurtful to the
boy : he will attain Enlightenment and preach the Doctrine,
but Asita is pained because his own life is short, and he will
not be sble to hear the Doctrine preached. The sage returns
and rouses his nephew Nalaka, When his nephew shall hear
of the coming of a Buddha, he is to go and inquire, and
practise the religious life with that Lord. Nilaka dwells
with guarded senses in expectation of the Victor, and when
the time has arrived goes to Buddha and asks him about the
state of a monk (muni).

This is & summary of what is probably the oldest version
of the story of Asita, the Buddhist Simeon, as given in the
Nalaka-sutta of the Sutta-nipita. It forms & good example
of what frequently passes as canonical matter, A number of
the separate poems of this work contain prose introductions
stating the circumstances in which they were given. No one
maintains that they are as old as the poems, and they may
quite well be centuries later. In the ease of several poems
of this work the introductions are in verse, and are clearly
marked off from the poems themselves by being called
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vaithugathd, * verses of the story,' as in the ease of this sutta,
The question of the date of the sutta is quite different from
the question of the origin of the legend and of its becoming
attached to this sutta. It is clearly late, as is shown by the
reference to the thirty-two marks; and as it is in general
agreement with the Sanskrit accounts, there is nothing to
prove that it is as carly as the pre-Christian era. The sutta
itself has not the slightest reference to the legend, and is
merely an instance of s discourse which has had a legendary
account of the circumstances of its delivery attached to it.

In the Lalila-vistara there are two versions, prose and verse,
and there is no trace of their being ¢onnceted with the
Nilaka-discourse. Their chief difference from the Pali is
that the interview with the king is given in detail, while in
the Pili, although Suddhodana’s dwelling is mentioned, the
conversation takes place only with the Sakyas. The prose
is as follows:

Then king Buddhodans assembling all the Bakyss investigated
whether the boy would become a king, a universal ruler, or whether
he would renounce the world to wander as an ascetic. And at that time
on the side of & peak of the Himalayas dwelt a great sage namod Asits,

having tho five atlainmonts, together with his nephew Naradatta.
At the moment when the Bodhisstta was borm he beheld many

and thither in delight. He thought, what if I were to observe ! Ha
observing with his divine eye beheld all Jsmbudvips, and in the great
city called Eapila, in the house of king Buddhoduns, the boy whe
had been born, shining with the brillisnce of & hundred merits, honoured
by all the world, wund adomed with the thirty-two marks of & great
man, And beholding again he addressed his pupil Namdatta.

Hereupon he tells his pupil of the birth of a son to
Suddhodana, and recites to him the prophecy which he
afterwards repeats to the king.
Enllusrutn;u&ﬁuwhbhianathﬂlndlmlihlw?ﬂ
swan rose up and flaw through the air to the great of Kapils
u on foot, arrived at tho abode of king
he door of the houwse. Now Asita the sage beheld at the door of
Buddhodans’s housa many h thousand beings assembled,
ks thet o man by saming sa s ioct™ Thsa tha Sperienpis

ta is standmg & e

Saddhodans and :

approached king with ¢ bands said to the
“hw.ﬂﬁn&mtuqd-p,uuma:ivumdinmﬁ

e
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st the door, snd says that he desires to see the king.” The
repured o saat for Asits and said to the man, "luiﬂu-g'
gothnmunmnﬁngwtnf:hnp-hmmu ta to enter,
spproached king Suddbodana and standing in front of him
" victary, vietory, O king, live long, and rule thy kingdom ;
Then the king paid reverence to the feet of A: in
& scat; and sesing him seated in comfort said, ** T remember
bave seen thee, O sage. With what hast thou
What is the cause I" Thereupon Asita said to the
has been born to thee, O king ; desiring i
The king =aid, * the boy is . 0 sage, wait a short while until
he wakes," The sage said, * not long, O
sleep. Buch good beings are by nature ul.” Thos did
Bﬂﬂiinm out of compassion for Asita the great smge make
of awaking. Then the king taking the boy Sarvirthasi
and doly in both hands brought him into the presence of
Thus Asits obeerving beheld the Bodhisatta endowed with
two murks of & grest man and adomed with the elghty minor mar
his body surpassing that of Sskra, Bralumé, and the world
with glory surpassing s hundred and thoussnd-fold, and he brosthed
forth this solemn utterance ; * marvellous verily is this person that has
[ rudluthewh!."lmtrhﬁngfmnhhmtclupdhilhh}h._
fell at the Bodhisatta's feet, made & rightwise cirouit round, and taking
the Bodhisatts stood in contemplation. He beheld the Bodhisatta's
thirty two marks of n great man, endowed with which & man lins two
careers und no other. If he dwolls in » house, ho will become a king,
a univensal monarch.! , ., But if he goes forth from a honss to & house-
less lifs, he will becoma & Tathigata, loudly proclaimed, o fully
enlightened Buddha.” And looking at him he wept, and shedding
mﬁalﬂmddﬁply. Aaetity
o king beheld Asita weeping, shedding tears, and sighing .
And lmhnlfling him the hair I:E lu:l body rose, mod in distress ke hasti
said to M;Eﬂ. " why, O sage, dost thou woep and shed team, and
dﬂf‘l}l}' I Surely there is no misfortune for the boy 1" At thin Asita
said to the king, * O king, I weep not for the sake of the boy. Thars
will be no misfortuny for bim, but I weep for myself. And why ¥
I, O king, am old, nged, advanced in years, and this boy Sarvirtha-
siddha will without doubt sttain supreme comploto enlightenment.
And having done a0 will tumn the Whee! of the Doctrine that
has not been turned by ascetic or rahmin, or god, or Mim, or
any other in the world; for the weal and happiness of the world
he teach the Dootrine. Tho religious life, the Doctrine, good in the
beginning, good in the middle, in tho end, complste in tho lotter
und the spirit, whale, pure, he will proclaim, .. As, O king, an ndnmbar
fower at sowe time aund place arises in the world,® even 8o at some titue

-Hmmmmmmrmmrununmmm-:m‘-m
* Tha udumbars being & kind of fig has no visible flowers, In the Guite.
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and place after countless cycles reverend Buddhas arise in the world.
This boy will without doubt attain suprems complete enlightenment,
and having done so will take countless beings scross the ocean of
igration to the other side and establish them in the immortal
state. DBut we shall not see that. Buddha-jewel. Henee, O king,
I weep, and in sadness I sigh deeply, for 1 shall not be abls to reverence
him. As it is found in our mantras, Vedas, and law-books, not fit
i it that the boy Sarviirthasiddha should dwell in a house. And why 1"

Hereupon Asita gives the list of the thirty-two marks ' and
the eighty minor marks, and repeats his prophecy. The
king is delighted, falls at the feet of his son, and utters a
verse in reverence.

Bo the king gratified the great sage Asita together with Naradatta
his nephew with suitable food, and having given him robes mads &
rightwise circuit round him, Then Asita by his magic power departed
through the air and arrived ot his hermitage. Th Asita
said to Naradatta his pephew, " when thou shalt hear, Namdatia,
that a Buddha has arisen in the world, then go and abandon the world
under his teaching. This shall be for a long time for thy weal and
welfare and happiness.”

This is immediately followed by the same account in verse,
and in the elaborate classical metre known as sardilavikridita.
Unlike some of the verse recensions of the ineidents it does
not differ essentially from the prose. One peculiarity both
of the prose and the verse is that Asita takes with him his
nephew and pupil, here called Naradatta, though he flies
through the air by his magic power, without any mention of
the mode of locomotion of his pupil. In the Mahdvastu version
his pupil is ealled Nilaka as in the Pali, but Asita is there said
to ¢ome from the south. He is the son of a brahmin of
Ujjeni, and lives in a hermitage on the Vindhya mountains.
But the most striking difference from the canonical Pali
account is the Pili of the Niddna-kathd, which is as follows :

On the very day (of his birth) the assembly of the gods in the heaven
of the Thirty-thres sported rejoicing and shaking their garments,
saying, " in the city Eapilavatthu, to king Suddhodans, a son is born.
Thy':&y will git on the seat of Enlightenment and becoms s Buddha"
At that time an sscetic named Kiladevals, possessor of the cight
attainments, who frequented the house of king Buddhodans, went
after his meal for the sake of being in the open air to the dwelling
of tha 'I'h.irtrl.l:rm. and seated there in the open air saw the gods,
and aeked, © why are you sporting with such delighted minds 1 Tell

! Bew the list in Ch, XV.

|
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and entering the Himalayas lived the life of an sseetic. After the
Great Enlightenment he came to see Buddha, who repeated to him
the discourse “the Way of Nilaka*. Then he returned to the
Himalayas, sttained srahatship, continued to live for seven months
following the most excellent path, and standing near m golden hill
attained complete Nirvipa.

In this version there is no rishi but a tipasa, an ascetic
who practises austerities. His name is Kiladevala, * Devals
the black,’ and he is not a stranger to the king, but gets his
living by frequenting the palace. On secing the boy he smiles
and then weeps. This incident of smiling and weeping is &
very common Indian folktale feature, These striking
differences can be explained from the source of the story.
It comes from the Singhalese commentary retranslsted into
Pili. Hence the rishi appears as & (dpasa, and his name
Asita becomes the synonymous Kila (-devala).!

Not only Seydel and Edmunds, but also Pischel, see in
this story the original of the story of Simeon (Luke ii, 22-82).
The differences between them, says Pischel, are less than the
correspondence. Edmunds also brings in the appearance of
the angels to the shepherds (Luke ii, 8-15), as parallel to
the gods sporting in the sky. Nevertheless Asita was not
expecting s Buddha, he did not depart in peace, but with
lamentation, and he did not live to see the Buddha come,
What constitutes n preponderance of resemblances depends
on very subjective considerations, and the question can only
be fairly judged when all the similar stories have been taken
into account.

On the fifth day the ceremony of name-giving took place.
A hundred and eight brahmins were invited to the festival
at the palace, and eight of these were interpreters of bodily
marks. On the day of the conception they had had a dream,
and seven of them held up two fingers and prophesied that
one who had such marks as the Bodhisatta would become
either a universal king or a Buddha ; but the cighth, a young
man known from his clan as Kondafifia, held up one finger,
and prophesied his Buddhahood as a certainty. The brahmins

i The nams probably eomes from that of & brahmin rishi, Asita Devals; of.
Windisch in Kukn Fedzhnifi, p. 1 . There are slill foriber differences in the
Tibelan. H&hmhﬁq&umwtnmmmnjm-m

of brahmins, smongst whom he becomes koown ss Eatyiyuns, smd after
mmﬂmnl;'hﬁll_ that is, he is identifiedd with one of the greatest

of the disciples. » B 18
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also told the king that his son would leave the world after
seeing the four signs, an old man, & sick man, a corpse, and
an aseetic. Accordingly guards were stationed at the four
quarters to prevent these four from coming to the sight
of his son.

This is the account of the Nidana-kathd, which omits to
mention the name bestowed, but later on uses the name
Siddhattha, which in the Lalita-vistara is Siddhirtha, * he
whose aim is accomplished,” but the latter authority, as
well as the Mahdvastu, usually gives the name as
Sarvarthasiddha, * he who has accomplished all his aims.’
There is no real contradiction between these forms, since as
they are significant and of practically the same meaning,
the variation is quite conceivable. But these late suthorities
are the only evidence, The name according to the Lalita-
vistara does not bear its obvious meaning, but was given to
the Bodhisatta by Suddhodana, beenuse his own sims had
all been accomplished. It is a natural title to be spplied by
his disciples to the enlightened Buddha, and it may naturally
be inferred that a mere epithet has been converted into a
proper name, and that the divergent stories of the name-
giving have been built upon it.

The most striking example of a varicty of legends based
upon a single incident is seen in the way in which a passage
of the Seriptures has been expounded in at least four ways,
In the Majjhima* Buddha in deseribing his strivings before
enlightenment says that while practising austerities he
remembered that at the time when his f{ather the Sakyan
was working, he was seated beneath the cool shade of a rose-
apple tree, and attained the first trance.! When was this,
and what was the work ¥ That is the kind of question that
the commentator has to answer, and if he does not know,
he must invent. Hence we get the explanation in the eom-
mentary on the Mafjhima, which is repeated in the Niddna-
kathd, 1t is to the effect that on a certain day the state
ploughing of the king took place. There were s thousand

¥ Majih, immmmmnb-h-.pmmhmmmﬂmrmt. Thinis
an exampte of an ohf canonioal passege embadied in the latter work, E for
varinnts snd sdditlons it corresponds verbally with the Pall, bul [upa‘-mm-
‘tmn'dmm-whﬂm;mmmm'nmm ne,
in my father's . Heneco the difforepce in the Sanskrit moctunts, all
elor to s park, Cf Mesatn, Ui 40 1. ; Rookhiil, p. 22, For the trances see p. 181,
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ploughs, a hundred and eight of which were of silver for the
courtiers, except one golden one for the king. The farmers
ploughed with the rest. The boy was taken and placed on a
couch within a screen beneath a rose-apple tree. The nurses
left him, and he sat up cross-legged, practised in and out
breathing, and attained the first trance. On the return of the
nurses the shadows of the other trees had turned, but that of
the rosc-apple had stood still. The king was informed, and on
coming and seeing the mirncle he did reverence to his son,
saying, **My dear, this is the second reverence paid to
thm“i'l i

According to the Mahdvastu the boy was taken by the king
with his seraglio to the park. In this version he was old
enough to walk about, and came to a farming village, where
he saw a serpent and a frog turned up by the ploughs. The
frog was taken for food and the serpent thrown away. This
roused great agitation in the Bodhisatts, and he sat during
the morning beneath a rose-apple tree and attained the first
trance. Five rishis, who came flying through the air on their
way from the Himalayas to the Vindhyas, were not able to
pass beyond him, and they were informed by the gods of the
reason why, They alighted and recited verses in his honour,
At meal time the boy could not be found, but after a search
by the ministers he was discovered under the tree, the
shadow of which had not moved, and the king came and did
reverence to his feet.

The Lalila-vistara has two versions, prose and verse,
closely conneeted with the Mahivastu account, as many of
the verses and the incident of the rishis are the same. But it
is there said to have taken place after the Bodhisatta had
grown. He set out with a number of courtiers’ sons to look
at a farming village, and after sceing it entered a park, sat
cross-legged beneath a rose-apple tree, and attained the whole
four degrees of trance. The rishis arrived and recited their
verses, His father not seeing him was anxious, and he was
found under the shadow of the tree by one of the courtiers,

The Tibetan puts the event still later in life. It was at the

1 Tho ceremonial ploughing ma have referenne to an asidal anciont costom,
but thero ia no ressdn to aesume that it wes Sakysn. IF it wero & costom known
to the commentator, {8 woukd have o be sought not among the Sakyas, bt in
the sountry whers the commeontary was compiled.
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age of twenty-nine, after he had seen the four signs that
warned him to leave the world. His father to divert his mind
had sent him to a farming village, where he saw the toil of
the ploughmen, and set them free. Then he meditated under
the tree as before. The same account is implied in the
Divydvadina, where it is mentioned between the seeing of the
four signs and the great Renunciation.!

The Sanskrit accounts relate a story which appears to have
arisén in the same way from the explanation in a commentary
of a canonical expression.® Buddha is called devdtideva,
* god surpassing the gods.! The chapter in the Lalita-vistara
on * Taking to the temple ' is devoted to this. At his birth
the chiel Sakyas assembled and asked the king that the boy
should be taken to the temple. The king approved, and
ordered Mahipajipati to adorn the boy. While she was
doing so, with a most sweet voice he asked his aunt where he
was being taken, On learning he smiled, and in three verses
pointed out that the gods had already addressed him as
devdtideva, and that there was no god like him, much less
greater. But he went, conforming to the custom of the
world. As soon as the Bodhisatta's right foot was set in the
temple, the unconscious images of the gods, Siva, Skands,
Nardyana, Kuvera, Moon, Sun, Vaisravana, Sakra, Brahma,
the World-protectors, and others were all upset from their
places, fell at the Bodhisatta’s feet, and showing their own
shapes praised him in verses.

In the Mahdvastu version the temple is that of the goddess
Abhayi, * without fear or danger,” a name that is known as
the title of several gods. In the Tibetan secount he is
worshipped by his father on this occasion as devdtidera,
and that 15 why he is called god surpassing the gods. Here
again the Divydvaddna tradition is the same as the Tibetan.®

Among the very late additions to the story in the Lalila-
vistara is the visit of the Bodhisatta to the writing school.
He is taken there in great pomp, and the writing master
Vidvimitra falls on the ground before his glory. The boy

1 Rockhill, p. 22; Jhep. p. 301, This story (oo has beon made the original
ulmul'ﬂnp nwh.n The reader may bo iovited to conclode whinh,
o ()Mo 138 ekl . 1. oo o o o B

117); Mosaiu, 3 B 1T, L6 vun den
mﬂpnp‘:llillhnuiﬂnﬂdﬂumdlhhlﬂﬁn

* Rockhill, p. 17 ; Dhey. 301,
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takes the writing tablet, asks which alphabet his master is
guing to teach him, and gives a list of sixty-four kinds,
including those of the Chinese and the Huns. 'When the boys
repeat the alphabet, at each letter a moral truth is uttered,
which begins with, or contains that letter, and this takes
place through the wonderful power of the Bodhisatta.

Of the life of the Bodhisatta between the events of his birth
and his renuncistion we have only one incident mentioned in
the Canon, that is, Buddha’s account of his luxurious life as
prince :

I was delicate, O monks, extremely delicate, excessively delicate.
hmyhﬁutdhﬂhﬂghtm-pmhhﬂbuumh in ono blus lotuses,
in another red, in snothor white, all for my sake. I used no sandal-

Wi , 1m, ydnm was of Benares cloth, my tunic,
my ight and day & white parasol was held
over me 80 that I should not be touched by ecold or heat, by dust or
weods or dew,

I had three palaces, one for the cold season, ome for the hot, and
oo for the season of mina. Through the four miny months, in the

for the rainy season, entertained by female minstrels I did not
coms down from the palace ; and as in the dwellings of others food
husks of rice is given to the slaves and workmen together
so in my father’s dwelling rice and meat wus given
to the alaves and workmen.!
ion of this description that refers to the three
recurs several times, recorded of different individuals,
and is so general that it might have been told of Buddha
without the help of a single word of tradition. It is evidently
an older stage of legend than what we find in the com-
mentarics, as will be seen more especially from the
immediately following part which describes the great
Renuneistion. This stage is important in suggesting that all
the additional details of the stories that have been grouped
round the incident of the three palaces are purely imaginary.
There are two accounts in the Pili commentaries and several
in Sanskrit, Of the latter it is sufficient to take the Lalita-
vistara version as typieal. They all differ among themselves
in ascribing different motives to the events and in altering
their sequence.
The Pili commentary on the above passage deseribes the

1 dAng. § 1406 ; the same in & more slaborats form in Measts, ii 118 of. Majjh
im-mmumdmmﬂmwm ii 21, whers the ssmes
told of Vipassin Boddha Tn Fin | 15 it s told of Yess,

E-;

H‘
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wonderful details of the three palaces, which were built for
the Bodhisatta when he reached his sixteenth year, and then
continues :

Thus when the three palices were ready, the ki t that as
his son was grown up, he would raise the royal parasol over him and
see the glory of his He sent letters to the saying,

were decided. The Great Being asked what clse he was to do.
(Twelve marvellous feats with the bow are then described.) And thia
was not all, but on that day the Great Being conforming to the custom
af the world displayed all his art. Then the Sakys kings arrayed
each his own daughter and sent them. They were forty thonsand
dancing girls, So the Great Being dwelt in his three palaces like
god.

The Jitaka commentary tells of the palaces and of the
dancing-girls provided by his father, when he had reached the
age of sixteen, but does not say that they were given by the
Sakyas, and it adds, " the mother of Rihula was his chief
queen.” Then it proceeds to give the story of his feats with
the bow, which were performed at the request of the Sakyas,
not to prove his fitness for marriage, but because they
wondered what one who had learnt no art would do if & war
broke out,

The simplicity of this story has been econtrasted with the
Sanskrit legend, but it does not show any nearer approach
to history. It shows a stage in which two commentators of
one school had not yet agreed on the same story, and one of
them does not even mention his marriage. Oldenberg tells
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us that one of the later texts gives the name of Buddha's
wife as Bhaddakaccd, and that it allows us to sssume that
she was his only legitimate consort. He also says that the
northern texts give other names, It is probable that Oldenberg
did not consider this account strictly historical, but by
ignoring all the other evidence he makes it appear as if the
Pali gave a single acecount, which may go back to early
tradition. The later text to which he refers is Morris's cdition
of the Buddhavamsa (XXVI 13): “ Bhaddakaced (or
Bhaddikace) by name was his wife, Rihula was the name of
his son."” But the Colombo edition of the commentary,
which quotes this passage, ignores Bhaddakaced. it gives
the name as Yasodhard, a name popularly supposed to be
edufined to * northern texts,' and it also gives the reading
of other recensions, which have Subhaddakid. The name
Bhaddakaced itself, like Subhaddaka, is only & metrical
adaptation of Bhaddi Kscclinii, or as in the Mahdvamsa
Bhaddakacefinf, She is in fact mentioned in an older text
(Ang. i 25), in a list of thirteen nuns, and is there said to
be the chief of those who had obtained supernatural psychie
powers (abhiniia), but she is not called Buddha's wife. 1t is
the commentary that says she married the Bodhisatta,
It tells us little that is definite, except that she was the
daughter of Suppabuddha the Sakya, and it gives a wrong
explanation of her name. Kaceding is a brahmia clan name,
like Gotama, but the commentator knows so little of this
that he explains it as being for kaficana * gold,” and says that
she was so ealled because her body was like fine gold. It is
clear that the identification with Buddha's wife is com-
mentarial, and that four diffcrent names in the Pali—for the
above names are not all—would not have been invented, if
there had been an old authoritative tradition.!

Pischel's treatment of the question is still mare surprising.
He tells us that *we do not learn the name of Buddha's
wife from the old texts. These always eall her Rahulamita,
‘the mother of Rihula'". The old texts to which he refers
arc the Jatakas, but they do not mention her st all. It is

¥ Even In the Buwddharemsa the mention of his wife ls probably an sddition. In
ilwhth-hhp:phrdmnmmtﬂu.ﬂnlunﬂ;a;hud kars,
gives the names of his mother and o but not his wife, and then tells
of his enlightenment and chief disciples.

:
£



50 THE LIFE OF BUDDHA

the late commentary thereon that calls her the mother of
Rahula, but even then not always. In the commentary on
two of the Jatakas (281 and 4853) she is called Bimbd and
Bimbasundari, ‘ Bimbd the beautiful." This tradition does
not stand alone, as the commentary on the Maghdpadina-
sulta in giving a list of the wives of the last seven Buddhas
also calls her Bimbi, and adds that ** queen Bimba after the
birth of prince Rahula was known as the mother of Rahula .
The Jinacarita, a thirteenth century work composed in
Ceylon, which follows the ¢ommentaries closely, calls her in
one place Yasodhard and in another Bimba (vv. 172, 895),
As the name Yasodhari is given to her in the Mahdovasiu and
in Advaghosha's poem, as well as in the Pili, and the poetical
variant Yasovati occurs in the Lalitavistara, it was evidently
accepted by various schools, and appears to be a wider if not
older tradition than Bhaddi, Subhaddaki, and Bimba.

In the prose of the Lalitavistara Buddha's wife is Gopd *
and daughter of the Sskya Dandapini. When the king decides
to give a wife to his son, five hundred Sakyas offer their
daughters, and the king decides to let him choose, His choioe
falls on Gopd, but her father refuses until he has proved his
skill in the arts, which include not only archery, but also
writing, arithmetic, and many other sciences.! And the
Bodhisatta conforming to the practice of the world lived with
Gopi in the midst of eighty-four thousand women.

In spite of its many marvels this version has an interest
in being like the Pili an attempt to fill up the blank between
his birth and enlightenment, It differs from both the Pali
accounts in placing the incident of the three palaces not at
the time of his marringe, but thirteen years later, when he
was already reflecting on abandoning the world. The com-
mentaries have taken a canonical incident, and as in the case
of the meditation under the rose-apple tree, have developed
it in various ways.

1 84l other
e has o e s Shosher Buddbn kil thrvs wives, ¢ whelher commstens
accounts have been

mixed up.
Vln the list of these thers |n conaiderable resmblancs to the lists of the
sccomplishments of the hero in the remances of Kidambari and Dababwmdracsrita.



CHAPTER V

THE GREAT RENUNCIATION

AT the age of twenty-nine Gotama after a life spent in

worldly enjoyments was startled out of his ease at

the first sight of old age, sickness, and death, and fleeing

secretly at night from his home became an ascetic.,! This is

essentially what the later tradition tells us, but the Seriptures

earlier accounts of his conversion, which not only

imply that this tradition did not then exist, but are in conflict
with it. One of these occurs in the continuation of the above-
quoted deseription of the luxurious life in the three palaces.

Then, O monks, did 1, endowed with such majesty and such excessive
delicaay, tlﬂnk thus, "' an ignomant, ardinary , who is himsell

subject to e, not b-u}'und the sphere of on seeing an old
mnutmubh‘d; .nmﬁ:glhalhuughtw
himself, T tooam uuh;m to BH age, not beyond the sphere of old age,

end should T, who am subject to old age, not the ephere of
ommonmmgmnﬂmhmﬂduhnm [

This seemed to me not fitting. As I thus reflacted on it, A1l the elation
in youth utterly disappeared.

The same is then repeated of sickness and death, and * the
elation in life utterly disappeared,” Here we have the first
mention of the signs that according to the legend awakened
in Gotama's mind the problems of existence, his first sight
of an old man, a sick man, and & corpse, to which is added
the fourth sign of an ascetic. It is easy to see how the above
account can have been developed into the story of his actually
meeting these objects, but not how, if the story is a real
biographical event, it can have been converted into this
abstract form.

Another canonical passage, the Sutta of the Noble Search
(Majjh. i 188), also put into Buddha's mouth, describes his
conversion in still more general terms ;

1 '!hlhlhhihmﬂﬂlhlpd“ﬂi; «inm, Mﬂdﬂ-lrhlrhtmplhd
tnthnﬁrhlqnu-d:n m-&;\umﬂi}hh 1.1
¥ The workd ls muda, lit. *

28061
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Thus, {;u]tlrmnh, before m e|:u!ig,r]|t.-|m,|-|:¢n:t.1t,1 while Y?: r:h BIuahu:;l
and not enlightened, being myself subject to bi sought
out the mtu.ti of birth, being subject to old age I sought out the nature
of old age, of sickness, of death, of sorrow, of impunity. Then I
thought, ** whst if T being myself subject to birth were to sock out the
nature of birth . . , and hoving seen the wretchedness of the nature
of birth, were to sesk out the unborn, the supremae peace of Nirvima,"
{ Repeated similarly of old age, sicknoss, death, sorrow, and impurity.)

In these nceounts we have no definite historical circam-
stances mentioned, nor any trace of the events of the legend
as we find it in the commentarics and later works. These
have elaborated a story, the different forms of which have so
many contradictory details that they appear as independent
inventions, based upon the abstract statements of the earlier
Lexts.

According to the Jataka commentary Suddhodana on the
name-giving day, after hearing from the eight brahmins the
prophecy that his son, if he saw the four signs, would leave
the world, set guards to ward them off from the sight of his
son. But while the Bodhisatta was living in luxury in his
three palaces the gods decided that it was time to rouse him.

Now one day the Bodhisatta wishing to go to the park summoned
hia charioteer, and told him to harness the chariot. obeyed, and
wdorning the great aplendid chariot with all its sdornments yoked
the four state hourses white as lotus-patals, and informed the Bodhisatta.
The Bodhisatta aseended thoe chanot, which was like a vehicle of the
gods, and wenl townrds the park. The gods thought, ™ the time for

ince Biddhattha to nt.hsin ﬂu;sgmmt‘; st hand : we will show
Eim & previous sign.” i appear, worn out with
old ﬁ, with broken teeth, grey hair, bent, with broken-down body,
u eti inh'i.ihnd.lndttnmlin . It was the Bodhisstta and the
aharioteer (only) who raw him, o Dodhisatta asked his charioteer,
a3 in the Mahipadina-sutta; * what man is this! Even his hair is
not like that of others,” und on bearing his reply said, " woe to birth,
when the old age of one that is born ahall be known." With agitated
heart he theregpon returned and ascended his palace. The king
usked why his son had retumasd so quiukl;. “ O king, heo has seen
an old man, and on seeing an old man he will leave the world” " B
this you sre ruining me. Got togother dancing girls for my son.

Tee enjoya luxury, he will have no thought of leaving the world."! And
=0 saying he increased the guands, and set them o all directions to
the distance of half a league.

On other days the gods represented a sick man and a corpse,
and on each oceasion he turned back in his agitation.
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At length the day of the Great Renunciation arrived. He
sct out for the park as before, and saw a man who had
abandoned the world. The charioteer inspired by the gods
explained, and praised the virtues of renunciation, That
day the Bodhisatta, taking pleasure in the thought of
abandoning the world, went on to the park. After bathing he
sat on the royal rock of state to be robed, and as his
attendants stood round about him, Sakka, king of the gods,
perceived that he would make the Great Renunciation at
midnight, and sent the god Vissakamma in the likeness of the
royal barber to adorn him. When he was returning in
majesty to the city, his father sent him a message that the
mother of Rahula had borne a son, The Bodhisatta on hearing
said, * Rahula is born, a bond 3 born,” and his {ather
therefore gave the order, “ let prince Riahula be his name.” ?
At his entry occurred -the well-known event that forms
a parallel to the incident in Luke xi, 27 :

At that time a kshatriyn mﬁdmnnmodﬁiﬂﬂuﬂmlhnlilimwla
the roof of tha palace, and seeing the besuty and glory of the izntia,
as he made a rightwise eirouit round the city, she waa filled with joy
and delight, and breathed forth this solemn ntterance :

Happy indeed ia the mother,

Happy indeed is the father,

Happy indeed is the wife,

Who has such a husband.

The Bodhisstts heard, and thought, * even so she spoke. On her
seeing such a form a mother's hoart becomes happy, & father's heart
bocomes happy, s wife's heart becomes happy.® gﬂl’r when what is
extinguished i the heart ]u.pg'l " And with aversion in his heart
for lusts he thought, * when the fire of passion is extinguished, it is

to explaln the name Hihuls, but
Rihuls does not mesn & bond, Tt is & diminotive of Ribu, the monstor who
swallows the mun or moon during an eclipes, and it would be a natural nume
time. (Rea Art. Sww, Moon, and Stars, Budidhisi,
stars of oonutellations are yery commaon,
namoe is the ono given in Sohiefner, Tib.

Thi on

Ld-upt.“ § 10, which says that the Moon wan ecli st Rihula’s birth. In
Moastu, i 1568 he from the Tushita heaven on the night of the Renuncis.
tion, aa socording to this work he (s born like & Bodhisstta without the inter.

yention of his Isther. In Reckhill, p. 24, ba appears to have been conceived
mven days before.

® The word for ' happy * is mibbuta, literally moaning * extingnished ', aa it in
used n the next ssnbimoe ; the state of being extinguished ia mibiina, the Pill
of Banulrit mirvina,  As will bo soen from this passsge, there in no Teforenon
to the question of the extinction of the individual or personality st desth. That
for the Buddhist is s further question
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happy, when the fire of illusion, when pride, false views, and all the
lusts and pains are extinguished, it is huppy. She bas taught me n
good lesson, for I am searching for extingushment (Nirvips). Even
to-day I must reject and renounce & household life, snd go forth from
the world to seek Nirvips. Let this be Ler foe for teaching.” And
locsing from Lis neck & pesr] neckluce worth 100,000 piecss, hue sent it to
Kisd Gotami. She thought that prince Siddhattha was in love with
her, and had sent her s present, and she was fillsd with delight., But
the Bodhisatts with great glory snd muojesty sscended his paluce,
and lay down on the bed.?

He awoke to find his female musicians sleeping round
him in disgusting attitudes. Then filled with loathing for
his worldly life he made his decision, and ordered his
charioteer Channa to saddle his horse Kanthaka.

The Bodhisatta having sent Channa thought, “now 1 will lock
al my =on,” and rising where he had been sitting cross-legged
ke wint to the sbode of the mother of Bihula, and opened the door
of the chiamber. Just then a lamp of scented oil was burning. Om
the bed strewn with heaps of jessamine and other flownes the mother
of Rihuls was sleeping with her band on her son's head, The
Bodhisatta s ing with his foot on the threshold looked, nmi thought,
“il 1 move aside the queen's hand and take my son, the queen will
awake and this will bs an obstecls to my going.  When 1 have becoma
a Buddha, I will come back and see him,” and he descended from tha
palace. But what is said in the Jitaka commentary,® that * st that
time prince Ribuls had been bom seven dayas ", is not in the other
commentarips, Hance the sccount given above khould be reccived.

He left the city on his horse Kanthaka with the
charioteer clinging to the tail. Divinities muffled the sound of
his going, and the city gate was opened by the god that dwelt
it it. At that moment the tempter Mira came, and standing
in the air said, “ sir, depart not, On the seventh day from
now the jewel-wheel of empire will appear, and thou shalt
rule over the four great islands and the two hundred small
islands that surround them. Turn back, sir." The Bodhisatta
refused, and Maira replied, " henceforth, whenever thou
hast a thought of lust or malice or cruelty, I shall know.”

¥ Ace to Muvashu ti 167 the lady's name was Mrigl, and sho was the mather
ol Armsuds. In the scooant in Hoekhill, p. 24, she became the Bodhinetta's wife,
N The akd; peotably, St
F ¥ Singhaless, sommentary used by the commantstor in
ling his own work, showing that there wors different traditions even in
the Theravide school,

i
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And secking for an entrance, like a shadow never leaving him,
he followed him.?

It was on the full-moon day of the month Uttarisilha
(June-July) that the Bodhisatta departed. A desire to look
quinntthum’tyum&.mdthcgmtunhtmndmnd,m
that he should not have to look back. At that place he
indicated the site which was to become thé Kanthaka-
nivattana shrine (the turning round of Kanthaka).
Accompanied by gods he went beyond three kingdoms,
a distance of thirty leagues, reached the nver Anomi, and his
horse crossed it at one leap. Then giving his omaments to
his charioteer he took his sword and cut off his hair. It was
thus reduced to two fingers in length, and curling to the right
clung to his head, and like his beard remained so throughout
his life. He threw his hair and beard into the sky, Theyrosea
league high, and staying there were a sign that he would
become Buddha. Sakka gppeared and placed them in a shrine
in the heaven of the Thirty-three gods. Then a Mahdbrahma,
who had been his friend Ghatikira in a former life, came and
gave him the eight requisites of a monk—three robes, bowl,
razor, needle, girdle, and water-strainer. When he sent back
his charioteer, his horse had listened to their talk, and thinking
that he would never see his master again, died of a broken
heart, and was reborn as a god.

This account as & whole is not found in the Seriptures,
but the story in its main outlines is told of Vipassin Buddha
in the Mahapadina-sutia (Digha ii 21 f.), s discourse which,
as we have seen, belongs to a period that had developed the
doctrines of the marvellous career of all Bodhisattas and of
six previous Buddhas, Tt is probably only due to the practice
of abbreviating repetitions that the story is not told at length
of all the seven. The whole is legend, with no claim to
be the historic words of Buddhs, The Jitaka adds several
personal incidents, some of which are in contradiction with
other post-canonical versions, and are probably peculiar to the
Pali. Two of these are of special interest. The shrine of the
Turning back of Kanthaka (Kanthakanivaliana) was no doubt
& real shrine known to the suthorities on which the Pali
commentator depended. But whether the commentator

i Thin ia the first recorded templation by Mira. Miira is beld 1o have fulfilied
Eﬁ:ﬁhlﬂﬁhﬂhﬁlmwml}d“ﬁn‘hﬂhw
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has interpreted it correctly is doubtful, as according
to his own account there was no turning round of
Kanthaka at that place, but the Bodhisatta **kept him facing
on the way he was to go™. It is more likely that the place
was where the charioteer with the horse finally took leave of
his master, and identical with the shrine mentioned in
the Lalila-vistara, the Turning back of Chandaka
(Chandakanivartona), at the place where the charioteer
Channa or Chandaka left the Bodhisatta and returned with
the horse. The other incident of the Bodhisatta's hair
turning in curls to the right after being cut, is in accordance
with the actual practice of thus representing the curls on
images of Buddha. But images of this kind, as will be seen,
are not of the earliest type of representations of Buddha,
and cannot be put before the second century of the Christian
era. This is entirely in harmony with what we ean conclude
independently of the late date of the commentary itself.

Another incident of this legend occurs in the canonical
Vimdnavatthu (VII 7), and Mahdvastu (ii 100), where the
elder Moggallina visits the heaven of the Thirty-three, and
sees the god Kanthaka, who explains that he was formerly
the Bodhisatta’s horse, and tells the story of the flight.

The Lalita-vistara differs from the Pali not only in the
multiplication of incidents, but also by Mahiyiina additions.
One of these is the whole of chapter xiii, * The Exhorting.'
The gods say that it is the rule (dharmatd) that s Bodhisatta
in his last existence should be exhorted in his seraglio by the
Buddhas of the ten points of space. These exhort him in
124 stanzas, and even the musie of the seraglio turns into
wards to ripen his purpose.

The narrative proper begins with chapter xiv. The
Bodhisatta causes the king to dream, and the king in his
dream sees his son leaving the world. On waking he builds
three palaces for him, each guarded by five hundred men.
The visits to the park and the seeing of the four signs are
much the same as in other accounts. Gopa then dreams
ominous dreams, but they are interpreted favourably by the
Bodhisatta.! He himself also dreams. and rises to ask his

¥ Thetn in hore s striking difference from the conception of the Bodhisita's
wile i the Pill, whers she is identified with & nun who atining srahatship. Here
the Bodlisatts interprets one of her dreams as meaning that she will be seborn
a5 & man in her oext existance,
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father's permission to leave the world, but promises to stay
if he will grant four boons, that he may be always young,
always hesalthy, of unending life, and always happy. The
king declares them impossible, and the Bodhisatta then asks
that there may be no rebirth for him. The king refuses
permission, and sets new guards.

The Bodhisatts then meditates in the seraglio, makes his
resolution at midnight, and summons his charioteer Chandaka,
who tries in vain to persuade him to seek enjoyment first.
The gods put the city to sleep, and accompanied by them he
goes beyond the Sakyas, the Kodyas (Koliyas), and the
Mallas, and at daybreak reaches the town Anuvaineya of
the Maineyas, six leagues away. There he gives his ornaments
and the horse to Chandaka. On the place where Chandaka
turned back a shrine was built called the Turning back of
Chandaka. The Bodhisatta cuts off his hair and changes his
robes for yellow ones, which are given him by one of the gods
dfl the Pure Abode. There a shrine was built called the Taking
of the Yellow Robes (Kdshdyagrahana).

The seraglio and the king awake, and seeing a god bringing
the Bodhisatta's royal robes, and Chandaka following with
the horse and the ornaments, think that the Bodhisatta has
been killed for the sake of his precious robes, but Chandaka
tells them that it is impossible to bring back the Bodlhisatta
until he has attained eomplete enlightenment, For a long
ume the ornaments were worn by the Sakyss Bhadrika
Mahfinima, and Aniruddha, but as they were too heavy even
for Niriyapa (Vishou), Mahfipajipati unable through grief
o bear the sight of them threw them into a lotus-pool.
This became known as the Ornaments-pool (dbharena-
pushkarini).

The question now arises whether we can assume that there
is a basis of historical reality for these two legends. The
appearances of the gods and the miracles need not detain us,
as these may quite well have been added to a real story by
people who devoutly believed in such things. Nor are the
contradictions fatal. These may be independent acerctions.
The statement that the Bodhisatta travelled thirty leagues
(over 200 miles) between midnight and dawn may well be an
exaggeration, and one account makes the distance only six
leagues (some forty-five miles), When one aecount says that
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the horse died, and another that he was brought back, and
that Riabula was born on the night of the Remunciation, or
seven days before, or that he was only concecived then,
evidently one of them is incorrect, if not all. The reference to
the shrines commemorating various miraculous events only
proves that at a period of some seven or eight centuries at
least after Buddha's death the legends about them were
established.

If Buddha is a historical personage, it is clear that a
Renuncistion took place, and nothing more is needed as the
basis for a wholly fictitious legend. In the case of the four
signs we have scriptural evidence for holding that the story
of the four visits to the park is only the historicising of a
canonical passage which knows nothing of these events. The
events have been merely built up out of the meditation on
old nge, sickness, and death. We find the same state of things
in the story of the Renunciation. The oldest eanonical
aceounts given above of Gotama's leaving the world are quite
different from the later legend. They are repeated in various
parts of the Seriptures, and in the sutta addressed to the
Jain-Mahfisaccaka (Majjh. i 240) they are quite mechanically
combined.

ngb:h;lmzdmll@mtwhhm:kbndh:thmm

" thnugh OfpTessive 18 in s a
iiﬂdun?r lnlgfhl free uir i ltl;nndnumani of the mﬁnﬂﬂm
i-itfurhimthnd!dhin:hnmmpmﬁunmmplﬂelrm
compio pure, and perfect religions life. What if I remove my
bair and . and putting on yellow robes go forth from o house to
a honseless life,

Now at another time, while yet a boy, a black-haired lad in the
prime of youth, in the first stage of life, while my unwilling mother
and father wept with tear-stained faces, I out off my hair and beard,
and putting on yellow robes went forth from s house to n houseless lifs,

That is all, and even if the compiler of this sutta knew the
luter legend, he is here using the phraseology of a period which
ignores the whole of it. It makes the Bodhisatta leave the
world not at the age of twenty-nine, but when quite a boy
(dahara). The reference to hair and beard is a formal state-
ment, made here because it is used in describing any ascetic,
cven the boy Nilaka, the nephew of Asita. To strip the legend
of its miracles and contradictions is to leave a nucleus that
i as foreign to the oldest sources as all the rest. Oldenberg
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himself rejects it as highly coloured poetry, and for the
canonical accounts only claims that they are unadomned
fragments of the little that an older generation knew, or
thought that it knew, of those things.

An important element in this legend is the story of Buddha's
wife and his son Rahula. Oldenberg says that the statements
concerning them should be all the less held to be invented,
the more frequently they occur in the older tradition without
the person of Rahula or his mother being used for a didactic
purpose or for bringing out pathetie situstions.! This is true
in a sense, There are no pathetic situations, because the
persons are not mentioned in the older tradition at all. The
name Bhaddi Kacciini is only one of the three or four persons
identified by the Ister tradition with Buddha's wife, and
the identification is not made by the older texts® The case
stands exactly the same with Rahula. He is never mentioned
in the older texts as Buddha's son. There are, it is true, four
or more Réhula-sutlas, and three Réhulovdda-sutlas,® where
he merely appears as an interlocutor like other monks. In
the Theragdthd, a late work which the commentators them-
selves admit to be in parts no earlier than the third Couneil,
Rihula is made to say, “ 1 am son of Buddha." But this
evidence would also prove that Buddha had four sons, for
three other elders in this work say the same thing.
Sirivaddha says, “ I am the son of the incomparable one,”
Kassapa of Gayd says, * I am a true son of Buddha,” and
Kajudayin says, ' T am Buddha's son.” But all Buddha's
disciples are frequently called in the same language Buddha's
true or genuine sons, pulld orasd, * sons of the breast.”*

That Buddha should have had a wife is not only natural
but according to Indian ideas inevitable. To marry is one of

L Buddla, p. 110 ; but they are ocrtainly weed for didastic and pathetio purposen
in the commomiaries
¥ Bewi above, p, AL
* EBp. 335; L BiE 135, 130 iv J05: Amg. U 104; Majih | 414, 420 ;
1 377
i Therag. 208, 41, 348, 630 ol Samy. il 83:
Whoe understand Lhe khandhsa five,
In the good Doctrine live their lifs,
Warthy of praisss, righteogs men,
Thess are uf:'m.:. grouing sons,

Ho Knssapa the (ireat describos himsolf, Somy. ii £21, sod Buddha tefls his disciples,
when salked who they aro, 1o sey that they are trus sons of the Lerd, Digha,
ith &4
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the duties of a person living in the world. The chroniclers did
not need to start from the historic fact that Buddha had s
wife and son. This may be true, and may rest on unwritten
tradition, but it is certain that the tradition has preserved
no information about them, Among the various guesses con-
cerning Buddha's wife, the view that identified her with
Bhadda Kaceciind, an otherwise entirely unknown nun in the
list of great disciples, is not unanimous even in the Pali
commentators. They searched the Scriptures, and in the
same list they found Rahula, * the chief of those who desire
instruction,' Even the Pili commentarial tradition is
uncertain about him, and the other traditions show that they,
if not all the others, had nothing certain to tell us.



CHAPTER VI
AUSTERITIES AND ENLIGHTENMENT

G{}TAH& on leaving his home had gone eastwards, and

the three countries of the Sakyas, Kolivas, and Mallns,
through which he is said to have passed, dre at least
geographical possibilities. But nothing is known of the
district at which he first arrived. The Pali commentaries
call it the river Anomad, thirty leagues from Kapilavatthu,
and say that he then went to the mango-grove of Anupiya,
a place which in the Canon is mentioned as a township.
The Mahdvastu speaks not of & river, but of a town Anomiys,
twelve leagues away among the Mallas. In the Lalile-vistara
it is a township six leagues away, Anuvaineys or Anumaineya
of the Maineyas beyond the Mallas. These statements may
point to an actual locality somewhere east of Kapilavatthu,
which was, traditionally at least, the place to which Gotama
fled ; but if so, they also point to the complete absence of any
real knowledge of its nature, To assume that the Pali
version has preserved the truth would be mere eredulity.
It is not a question here of canonical matter, but of the
commentaries, and these like the Sanskrit works are later
than the supposed évents by centuries.!

The chief events of the next years up to the Enlightenment
are recorded in the Scriptures, and we have again parallel
and more developed accounts in the commentaries and
Sanskrit works. It may be asked whether the variations and
additions in the latter really are accretions, or whether the
canonical accounts have selected certain events from a longer
story then existing, which we only get complete in the com-
mentaries. This can only be properly seen after the events
have been given, but it may be said that a continuous account

' Jad. | 06 ; Moty ii 169 ¢ Lal, 277 (228) 1 it in evidently impossible to find

& cortain explanstion of all these names, but the ! ing may be

Anupi m-w-hmmmw. in the Canon. It
¥ became thormlly ideatified s tho place of Golamn's first retreat,

and all ths other names are corruptions of Anu in that popular language

which lies behind tho langusge of both Fili wotla.
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of the period occurs more than once in the Scriptures,! and
that several of the most striking of the events known to the
commentaries are not once mentioned in the four Nikayas.
Some of the events in both are developed later in dilferent
ways, or inserted in different chronological order, and the
probability is that the canonical accounts tell all that was
known as legend at the time when the narratives now included
in the suttas were compiled.

From the Secriptures we learn that Gotamas first sought
instruction under two religious teachers, found them
unsatisfying, and for six years practised austerities in the
company of five disciples. Then abandoning his fasting and
sell-tortures he thought of a new method of religious
exercise, and won enlightenment. After hesitating whether
he should attempt to convert the world, he went to Benares,
met the five disciples, who had deserted him when he gave
up his austerities, and converted them. In addition to this
there are several incidents recorded in ballad form, which
in spite of their being usually referred to as * old legends ',
are probably versifications of commentarial matter.

It is at this stage of the story that we first light upon persons
and places for which there is evidence outside Buddhist
sources. The accounts are given as being related by Buddha
himself, but it is easy to seethat pious chroniclers have worked
over older legends. These passages require to be set forth,
both because they throw light on the character of the later
stories, and also because they contain some of the earliest
statements of fundamental doctrines. The prominent aspect
in the six years striving is the discovery of the right way of
mystical concentration. The training under the two teachers
is no philosophical doctrine, but the teaching of a certain
method of meditation, which has to be learnt and

The Mahdsaccaka-sutia (Majjh. | 240 1) after dﬂmbmg
the poing forth as given above, eontinues :

Thus having gone forth from the world I strove after the

and searching for the supremo state of peace 1 went to Alir

and having approsched him said, Iwuhfnm&ﬁdimg.topu
ﬂmmhpnm&l!uinthildmtmlnddmphne Thersupon Alira

*&-Jﬁdjﬁ i, 23, 117, 167, 247-0; il 034 these aro ropetitionn, and

meoana that the rednotor or mmdmmmﬁmumﬂ
MTmmMﬂMMMMhM,MM
ooour
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Kilima said to me, " abide friend, such is the dootrine that an intelligent.
man in no long time may of himself comprehend, realise, and attain

§

the Attainment of the state of Nothingness! Then I | A
has faith, but I too have faith. Not only has he energy, I too have
encrgy. Not only has he mindfoiness, I too have mindiulness. Not
only has he concentration, I too have concentration. Not only has he
wisdom, I too have wisdom. What if 1 strive to realise that doctrine
of which Alira proclaims that of himself he has comprehended, realised,
attained it, and abides in it." Then in no Jong time I quickly
comprehended ised, and attained the doctrine, and abode in it.
80 1 approached Alim, and said to him, * is that the sxtent of the
doctrine which of yourself you bave comprehended, realised, and
attainod, and which you proclaim 1" ™ That is the oxtent, friend.”
"1 tow, friend, of myself have comprehended, realised, and sttained
this doctrine, and abide in " "[hi.nlnm.ﬁinnd,mtglinh
it to us, who behold as friend such o fellow student. Thus it ia, the
M‘Mﬁlﬁfmh“u:!ymuﬂh : ey
i 2 ine  you ve comprebended,
mlhmthimd.mﬂmin..-lhmithulmmmmu
you mre 8o am I. Come now, friend, we two will devete ourselves
to this company." Thus it wss, Alirs my teacher set ms his pupil
us equal to himsell, and honoured me with eminent honour. 1
I thought, * this doctrine extending to the Attamment of the state
of Nothingness does not conduce to aversion, absence of passion,
cessation, tranquillity, higher knowledge, Nirvina" 8o without
tending this doctrine I abandoned it in disgust.
The visit to Uddaka Riémaputta is then described in almost
the same terms, but here the doctrine was that which had

been realised and proclaimed by Rama, the father of Uddaka.
This was the Attainment of the state of Neither-conseionsness-
nor-nonconsciousness (the fourth Buddhist Attainment),
and Uddaka proposed not to make Gotama equal to himself,

¥ This s the third Attalnment, or tha soventh of the eight Altainmenta of the
Buddhists, reckoning the trances na the first four. The com understands thak
the six lower anes mee alsa implisd. Thess are discussed [n eh. ziil. For the

mpposed philosophy of Alira see ob, zvi.
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but to set him over the whole company of diseiples as their
teaclier. This doctrine he also found unsatisfactory and
abandoned.

Then striving after the good, snd ing for the supreme state
ulpﬂtc&.lgndudlymldtmy“j'mtht aod went to
Uruveld, the srmy-township® There I saw a delightful spot with =

t grove, & river Howing dul:ghhbﬂl;mxhclmntﬂlndgud
ords, m mnndlbuu:lpllm!or u.;l.l.m:. Then I thought,
truly a delightful spot with a pleasant grove, s river flowing delightiully
with clear water and good fords, and rnnnd sbout u place for sesking
alom.  This surely is o fit for the striving of = high-born one
intent on striving. Then T sat down there: a fit place is this for
striving,

The account of the strivings is introduced by three similes
which then oceurred to Gotama. That of a man trying to
kindle fire by rubbing a fire-stick on wet green wood plunged
in water, He can get no fire, and like Him are the ascetics
whose passions are not calmed. Whether they experience
sudden, sharp, keen, and severe pains or not, they cannot
attain knowledge and enlightenment. So it is in the second
ease, if & man rubs a fire-stick on wet green wood, even if it
is out of the water, In the third case he takes dry wood,
and can kindle fire. Even so ascetics who are removed from
passion, in whom the passions are abandoned and calmed,
may possibly attain knowledge and enlightenment. The
importance of this passage lies partly in its being very old,
as it is found in Sanskrit works as well,* but also in respect to
the question whether the Buddhist method of concentration
owes anything to other systems. It will be seen that Gotama
is represented as beginning by adopting well known practices :

Then 1 what il ¥ now set my teeth, my tongus to

my thlh‘:udghmt. crush, and burn ,-::ut n;m mgl; myg:::ind
(I did no) and swest Howed immm;r armpits. Just ss if & strong man
were to seite a weaker man by the head or shonlder ., . . so did 1 set
teeth . . . and sweat fowed from my armpits. 1 undertook resolute
effort, unconfused mindfulness was set up, but my body was unquiet
and uncalmed, even through the pmnluT striving that overwhelmed
me. Novertheless such painfal feeling as arose did not overpower
my mind.?

% nigama ; wcgoomnt Bendimi -{F‘ townel
ﬂmwﬂiﬁl:.:ﬂlﬂ :.ﬁnﬂrﬁhﬂﬁ?hﬂwm:
'm.& 3 ﬂiﬂ]i Mogetu, i 121,

This undertock . . . mind alter the b ol
! passaye (1 ) pocurs description of each o

k-
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Then I thought, what if I now practise trance without breathin
B0 1 restrained breathing in and out from mouth and nose. And E.;
I did so, there was & viclent sound of winda issuing from my ears.
Just as there is & violent sound {rom the blowing of a blacksmith’s
bellows, even so as I did so there was & violant .+ » Then I thought,
what i I now practise trance without breathing. 8ol restrained
breathing in and out from mouth, nose, and cars. And as I did so
violent winds disturbed my hoad. Juat as if a strong man were to
erush one's head with the point of & sword, even so did viclent winds
disturb my head. . .

(He practises holding bis breath again three times, snd the pains
are as if & strap wers being twisted round his head, as if o butcher
wete cutting his body with a sharp knife, and as if two strong men
were holding & weaker one over a fire of coals.) Nevertheless soch
painful feeling as arose did not overpower my mind.

Some divinities seeing me then said, ** the ascetic Gotama is dead.”
Bome divinities said, *' not dead is the ascetic Gotama, but he is dying.”
Bome said, “ not dead is the ascetic Gotamy, nor dying. The ascetic
Gotama is an arahat ; such is the bohaviour of an arahat.”

Then I thought, what if I refraia altogether from food. 8o the
divinities ap hed me and said, " gir, do not refrain altogether
from food. 1f you do so, we will feed you with divine food tllrmb
the pores of your hair, and with this keep you alive.” Then I thought
that if | wers to undertake to refrain altogether from cating, and
these divinitiea were to feed me with divine food through the of
my hair, and with it keep me alive, this would be acting y on
my L Bo [ refused, saying, no more of this.

n I thoughf, what if T were to take food only in small amounts,
as much as my hollowed would hold, juice of beans, wetches,
chickpeas, or iu]u (He does 80.) My body became extromely lean,
Like &aftikapabba or kilkpabba ® plants became all my limbs through
tha little food. The mark of my seat was like a camel's footprint
through the little food. The bones of my spine when bent and
straightensd were like 8 row of spindles through the littls food. As
the beams of an old shod stick out, so did my ribs stick out through
the Jittle food. And as in a deep well the deep low-Jying sparkling
of the waters is seen, 50 in my eye-sockets was seen the deep low-lyin
sparkling of my eyes through the little food. And as & bitter g
cat off raw is cracked and withered through wind and sun, so waas
the skin of my bead withered through the little food. When I thought
I would touch the skin of my stomach, T actually took hold of my
spine, and when I thought I would touch my spine, I took hold of the
ekin of my stomach, so much did the skin of my stomach cling to my
apine through the little food. When I thought 1 would ease myself,
1 thersupon fell prone through the little food. To relieve my body

U Lal. 330 (264), sdda,* the villagers dwalliog round woold think that the sscetio
Gotama does not esb'”
¥ Namos of plants, both meaning * having black joints *
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I stroked my limba with my hand, and as | did so the decayed haire
fell from my body through the little food.

Borne human bei me then said, " the sscotic Gotama
is black.” Bome said, ** ia the ascetio Gotama, he is brown."
{}lhmnid“mtblmkhth--ncﬁnﬂmmm.hitdhi
that of & mengurs-fieh," ¥ so much head the pure elean colour of my
skin been destroyed by the little food.

Thmlthaug:ht.thmuuﬁnu&bnhmmthpﬁwbuhn
suffered sudden, sharp, keen, severe pains, at the most have not sufared
more than this. (Similarly of those in the future and present.) But
by this severs mortifieation 1 do not attain superhuman truly noble
kno and insight. Perhapa there is way to enlighten-
ment. 1 thought, now I realise that when my father the Bakyan
was working,? 1 was scated under the cool shads of & tree,
and without eenwrual desives, without evil ideas, I attained and abods
in the first tranes ol joy and pleasure? arising from seclusion, and
combined with reasoning and investigation. Perhaps this is the way
to enlightenment. Then arcse in eonformity with mindiulness the
consciousness that this was the way to enlightenment. Than 1 thought,
wh dmuldl[urlhm?mthnhwithuut-mudduﬁr-md

evil ideas 1 thought, I do not fear that bappy state
which is without sensual desires tndnlhﬂug.h‘;::ﬁhﬂnn T

Then 1 thooght, it is not easy to ppy state while my
body is so vary lean. Whlti[lnn-hknldu!fmd.nmnndmr
milk. . . Now at that time five monks were sttendin
"ﬂummt:uﬂmmpmthﬂcme Im*nﬁl.ﬁlhttnlu
But when 1 took solid food, rice and sour milk, then the five manka
lﬂmmﬂqmt.u‘ “ the ssoetic Gotama lives in abundance,

{. ven up striving, snd has turned to a life of sbundance.”

ving taken solid food and gained strength, without sensual

dun'u without evil idess I sttained and abodes in the first trance of
joy snd plensure, srising from seclusion and combined with
and investigation. Nevertheless such pleasant feeling as arcse
not overpower my mind 4 W:ththnmmgdrmm;mdmw
tion I attained and abode in the second trance of joy and pleasurs ariemg
ﬁommmtmhm,mthintmﬂmmtyuu!ﬁm;dﬂuuhdu
one point without reasoming and investigation. With “]““'mﬂ-
towards joy and aversion [ abode mindinl and conscious, H
ttplmmdbbdﬁyplmvhttblnnﬂunﬂ-dumhu‘dwdﬁlg
with equanimity, mindful, and happily ', and attained and abode in
the third trance. Ahndmngphimnndihﬂdmm;mam

hm&nlﬁtmﬂdhhli-lu

1
St g ;
* slale of happiness {nkh] phmmildml.m
rudi:w-ﬂdth or hs n:;uu-, Mdh
hm a"ml‘ Inclionary, oy,
'mlmil a8 & refmin after sach stage of tmmoce. In the

corresponding ssecunt | Maiih. § 21) (4 dosa not oocur ab all
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before the dissppearance of elation and depression, I attained and
shode in the fourth trance, which is without pain and pleasure, and
with punity of mindfulness snd equanimity.

Thus with mind eoncentrated, purified, cleansed, spotless, with the
defilsments gone, supple, dexterous, firm, and impassible, I directed
my mind to the know of the remembrance of my former existences.
I remembered many former existences, such as, one hirth, two births,
three, four, five, ten, bwenty, thirty, forty, Mt?r. a hundred, a thousand,
s hundred thounsand births ; many cycles of dissclution of the universe,
many cycles of its evolution, many of its dissolution and evelution ;
theta 1 was of soch and such & name, clan, colour,! livelihood, =uch
pleasure and pain did I suffer, and such was the end of l:?'hh Passing
away thence I was born elsewhere. There too I was of such and such
& name, clan, colour, livelihood, such pleasure and pain did I saffer,
and such was the end of my life. Passing away thence 1 was reborn
here, Thus do 1 remember my many former existences with their
special modes and details. This was the firsb know that I guined
in the first watch of the night. Ignorance was dispelled, knowladge
srose. Darkness was dispelled, light arose. 8o is it with him who
ahides vigilant, strenuous and resclute,

Thus with mind concentrsted, purified, cleansed, spotless, with
the defilementa gone, supple, dexterous, firm and impassible, 1 directed
my mind to the passing away and rebirth of beinga. With divine,
purified, superhuman vision | saw beings passing away and being
reborn, low and high, of good and bad colour, in happy or miserable
existencss according to their karma. Thote beings who lead evil
lives in deed, word, or thought, who spesk evil of the nubla ones, of
false views, who acquire karma through their false views, at the dissolu-
tion of the body after death are reborn in & state of misery and sufferin
in bell But those beings who lead good lives in deed, word,
thuuql:t. who & no evil of the noble ones, of right views, who

o karma ugh their right views, st the dissolution of the body
after death are reborn in a happy state in the world of heaven. . . This
was the second knowledge that I gained in the second watch of the

| S
mg.ll'lhu with mind concentrated, purifisd, cleansed, spotless, with
the defilements guw dexterous, firm, and impassible, I directed
my mind to the ge of the destruction of the dsavas® 1 duly
realized (the troth) ' this is psin,' I duly realized (the truth) * this js
the cause of ?.i.n.' I duly realized (the truth) * this is the destruction
of pain,’ and T duly realized (the truth) * this is the way that leads to

1 O caste®, The com. iakes it literally, mod syw that Baddha in his lasi
birth bot one was of & golden oolour.

* We koow what is undersiond by the Lssvss, an they sre here stated
to coneist of ual desire [kdma), desire for existence (blare), and ignormnss
!E:‘ﬁi]. Tnth—m,hm-ﬂ-dﬁhmtdmﬁ].ntdnnh}mld-{ﬂ

word has been translated * depravities ', but it does not necessarily tmply
ties. tﬁj&nﬂuﬂ{ﬁnm mnmmtln‘:tml iupulm,lnﬁ
a1 ATR DIPOCERIOLS clinging plence. wurd earreaponds

v ing in ', sod this litersl fits with its usa by the Jains, who

-
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the destruction of pain.’ 1 duly reslized * thess are.the Gsavas ' . . .
“this is the cause of the Assvas' * this is the destruction of the
Ssavas' . . . ' this is the way that leads to the destruction of the
Banvas’ AsT thus knew and us perceived, my mind was emancipated
mmmndm&m.hmmm“nldmfwm
and from the dsava of ignorance, And in me emancipated arcee the
knowledge of my emsncipation. I:uhnﬂthl-tdmruyd in rebirth,
the religious life has been led, done is what was to be dnrn!,thm
nought (for me) beyond this world. This was the third know

that I gained in the last watch of the night, Ignorance was

kmow arose, Darkness was dispelled, light srose. Bourtmth
him who abides vigilant, strenuous, and resolute.

The most remarkable feature in this recital is the entire
absence of any temptation by Mara. There is even no mention
of the famous tree under which the enlightenment (bodhi) was
attained.! It will also be seen that the Iater authorities put
additional events in different places. This is an indication
that such events were not & part of the original story, and
that they came to be inserted in one place or another
aceording to individual ideas of fitness. The Jitaka tells us
that Gotama, after staying seven days at Anupiya, went on
foot straight to Rijagaha, the Magadha capital, in one day,
a distance of some two hundred miles, and began to beg.
The royal officers reported his arrival to the king (Bimbisira),
who in astonishment seeing him from the palace ordered them
to follow and observe. If he was a non-human being he would
vanish, if & divinity he would go through the air, if & niiga
into the ground, but if & man he would eat his alms., He was
seen to go to the Pandava hill, and overcoming his disgust
at the unusual food to eat it, The king then came, and pleased

and pervading
the individual, Thilmuhm[uuﬂdhlhﬂdﬁm,nﬂuhnwhhﬂ
adoptod the term as used already in & technical sense, wnd to have
i mmmdﬂmkm—mmpn.qumu-imlnm
'lﬂ;rn-fllil:unr; and pa-r ' to &ddh.l
' Tho trea is meationed in the b t-uuldtlnhum in

ancient myth ( wtn.n:ing of ambroais) which has become historicised ;

¢b. 3. Nous arrivons en dernibre saalyse A ortte
hologiqne : * L& Buddhs s'empars de 'srbre ; Mirs a'eforga en
ul snlever," cumme & [s base promiére de tous ™ dinhpplmnn
Mgeadalres ou moraax gue prisentent les rédactions définitives ™

B
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at his deportment offered him entire sovereignty, but Gotama
refused, saying that he had left the world with the desire for
the highest enlightenment. Yet though he rejected the
repeated requests of the king, he promised to visit his kingdom
first on becoming Buddha, and then journeyed by stages to the
teachers AjJira and Uddaka. The Therigithd commentary,
which is probably a later work, says that he first went to the
hermitage of Bhaggavs.

The Jitaks adds that the full account is to be found in the
sutta of the Going-forth (Pabbajji-sulta) with its ecom-
mentary. Yet this sutta, found both in the Pali and in the
Mahdvastu,} differs curiously from the Jitaka. The king sees
him first, and noticing his beauty and downcast eyes sends
messengers to find where he lives, then visits him, offers him
wealth, and asks of what family he is. Gotama tells him, but
does not mention that he is a king's son, and says that he has
no desire for pleasures, but seeing the evil of pleasures, and
looking on renunciation as peace, he is going to strive. Here
the sutta ends, but the Mahdvastu adds two verses in a different
metre containing Bimbisfra’s request and Gotama’s promise
that he will return and preach the doctrine in his kingdom,
This incident is also added by the Pali commentator on the
suita.

But the Mahdvastu places this event after the wvisit to
Alara, and says that Gotama after leaving Kanthaka paid a
visit to the hermitage of Vasishtha, and then stayed with
Alira. It was after leaving the latter that he went to
Rajagaha and saw Bimbisira, and at the same place applied
himself to the teaching of Udraka (Uddaka). But the
Mahavastu also gives another account, according to which,
after leaving the world, he went straight to Vaidali without
any previous visits, joined Alfra, and after rejecting his
teaching went to Rijagaha and practised the teaching of
Udraka. Here we have an earlier account which like the
earliest Piili knows nothing of the Bimbisira story.®

The Lalita-vistara is much more elaborate. After receiving
his ascetic’s robes Gotama is entertained at the hermitage

¥ Gn, 405-424 ; Moastw, i 108-200 ; tho Tibetan account in Rockhillis probably
& tranalntion of the same verses; Lal. 207 (240) has a different verss nooount.

® Meaatw, 1§ 117-120; of. ii 103-208.  Another indication thet the Bimbiskm
shory in an ndidition is that in the canonicul sccount Gotams does not resch the

Magadha country until after Jeaving both his
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of the brahmin woman Siki,} then at that of the brahmin
woman Padmai, and then by the brahmin sage Raivata and by
Rajaka, son of Trimapdika, until he reaches Vaisali and joins
Alara. The story of meeting Bimbisirs at Rijagaha is told
by the insertion of & poem in mixed Sanskrit, which concludes
by saying that Gotama left the city and went to the banks of
the Neraiijard, thus ignoring the visit to Uddaka (Rudraka).
The prose of the next chapter however continues with the
story of his study under Uddaka in much the same language
as the Pili.

The additional events of the six years' striving have
an interest chicfly as examples of the inventiveness of the
commentators. When he fainted under his nusterities, and
news was taken to his father that he was dead, Suddhodana
refused to believe, because of the prophecy of Kiladevala.
His mother came from heaven, and uttered pathetic verses
of lamentation, but he revived and promised that he would
live and soon become Buddha. When he decided to take usual
food again, says the Jitaka, it was given him by a girl
Sujatd,! who had been born in the family of s householder
named Senini of the township of Senfini?® at Uruveld. She
had uttered a wish to & banyan-tree, and vowed a yearly
offering to it if she should have a son. The wish having
been fulfilled, she sent her maid Pupna to prepare the place
for the offering. This was on the very day of the Enlighten-
ment, full moon day of the month Visikha (April-May),
and Punpd finding Gotama sitting beneath the banyan,
thought he was the god of the tree who had come down, The
night before he had dreamt five grest dreams,* and had risen

! Probably not as Fovenox mn:hm,'dnhhnﬂhd-l;ﬁi:.'
¥ In Lol 334-7 (247-270) nine other ri:h are sdded, who provide him with food
mmﬂ of his susterition. In [Hep, 392, there are two ealled Nandd

" This is how the Jitaka commantator interpreta the smbiguous words of the
w:i!:.j‘:'njjl: soo p. G4, N

reama mre given in the Beriptures s (1) The world o & & great
oouch, and the Himalays mountain sa the pillow. His left waa
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with the certainty that he would that day become Buddha.
Sujatd came and offered him the food in a golden bowl, and
the earthen one that he had miraculously reccived at his
renunciation vanished. He took the bowl to the river bank,
bathed at a ford or bathing place eslled Suppatitthita,
and ate the food. This was his only meal for forty-nine days.
Then he set the bowl on the river saying, “ if to-day I shall
be able to become & Buddha, let this bowl go up stream ;
if not, let it go down stream.” It floated to the middle of the
river, then up stream as swift as a horse for a distance of
eighty hands, and sank down in a whirlpool to the abode of
Kila, a Niiga king. There it struck against the bowls of the
three previous Buddhas (of this cycle) and stayed as the
lowest of them. Having passed the day in a grove of sil-
trees he went at evening along the wide road towards the
Bodhi-tree accompanied by divinities, who sang and honoured
him with sweet flowers. At that time a grass-cutter Sotthiya
(Svastika) met him, and gave him eight handfuls of grass.
After trying each of the four directions he chose the east, the
unshakeable place taken by all the Buddhas for smiting down
the cage of defilements ; and holding the grass by the ends
shook it out, when it became a seat fourteen hands long.
He sat down cross-legged and upright with the words,
“ gkin, sinew, and bone may dry up as it will, my flesh and
blood may dry in my body, but without attaining complete
enlightenment I will not leave this seat.”

At this point begins the attack of Mira, the Lord of the
world of passion, but there is a canonical passage to be con-
sidered first, which contains what may be the first suggestion
of the legend. This is the Padhdna-sutta (Discourse of
Striving).! It is a legend in which Mira comes to Gotams
while he is on the bank of the Neraiijara practising austerities,
and tempts him to abandon his striving and devote himself
to doing good works, The Pili version is a combination of
at least two poems; but in spite of the modern taste for
disseeting documents, this analysis scems to have been left
to the Pili commentator, who points out the separate parts
and additions. There can be no doubt that he is mainly right,

remliss the hirheat rolease {5) He waa walking oo & mountain of dnng without
being defiled by it MmmrﬁﬁIHmMmMH
them wibhoul being sttached to A il 240 ; Menatu ii 136
wiphis, 425449 ; the Sanakrit versions in Meostu i 238 ; Lal 327 (261).



72 THE LIFE OF BUDDHA

us the first part, which deals with the events before the
Enlightenment, is found as a separate poem in both the
Sanskrit versions. There are minor differcnces in the Sanskrit,
which it is not necessary to notice. The Lalita-vistara intro-
duces the poem with the words, “ Mara the wicked one,
O monks, followed elose behind the Bodhisattva, as he was
practising susterities for six years, seeking and pursuing an
entrance, and at no time succeeding in finding any.
finding none he departed gloomy and sorrowful.” The Pali
versian is as follows :

To me intent on striving by the Nerafijard river, exerting myzell
in contemplation mh.win the calm of pesce, cams Numuei? nttering
co ionate

“Lesn art thou snd ill-favoured, near to thee is death. Desth
hath & thousand parta, only m;rﬂolumi-lih. Live, good sir ;
life is botter. Living thou shalt do good works.

If thou livest the religioun life, if thou sacrificest the fire-sacrifice,
much good is stored up. What hast thou to do with striving !

Hard is the path of striving, hard to perform, and hard to sttain.”
These verses did Mira speak, standing in the presence of the Buddha.?

Then to Mira thus did the say: " Friend of the
slothiul, evil one, for thine own sake hast thou come hither,

Ko need for even the least work of merit is found in me. Them
that have need of ments let Mira deign to address.

Faith ia found in me, and heroism and wisdom. Why dost thou
usk about life from me, who am thus intent 1

The streams even of rivers msy this wind dry up. How should
not my blood dry up, when T am intent 1

When the blood dries up, the bile and dry up. When the
flesh wastes away, wtill more does the mind tmnguil, 8l
ﬁ does my mindlulness, my wisdom and concentration become

While I live thus, hwh;i sttained the last seniation, my mind
looks not to lusta. Behold the purity of a being.

Lusts (kdmd) are thy first army, the second is ealled Aversion (arafs).
Thy third is Hunger-and-thirst . The fourth is called Craving (fapha)®

y fifth Sloth-and-indolence, the sixth is called Cownrdice, Thy
seventh is Doubt, thy eighth Hypocrisy and Stupidity.

Gain, Fame, Honour, and Glory falsely obtained, the Lauding of
oneself and Contemning of others,

! The name of & Vedio demon applivd to Mirs,

* He was svidently not Buddha at the time, as the commentator points out.
Roth Mvasti and Lal. have * Bodhisatva *,

' Three of thess becume as the daughters of Miir : or Rati
{m form of Jost), Arati, and b (Teoni), and tempt him alter the
Samy. | 124, Lal. 490 (378). In Lal, they also tempt him under tho tron,



AUSTERITIES AND ENLIGHTENMENT 73

This, Nammuci, is thy army, the host of thee the Black One. The
coward overcomes it not, but he that overcomes it gains happiness.

I am wearing munj 1: shame on life in this world ! Bettor
to ma is death in battle than that 1 should live defeated.

in this battle pome ascetica and brahmins are (not) ® found.
They know not the way on which the virtuous go.

Beeing the army on all sides T go to meet Mira arrsyed with his
¢ t in the battle. He shall not drive me from my post,

t army of thine, which the world of gods men conquars
not, even that with my wisdom will | smite, ss an unbaked earthen
bowl with a stone.

Having controlled my intention and woll-set mindfulness from
ingdom to kingdom will I wander, training disciples far and wide.

ot careless they, but intent, and performing the teaching of me
who am free from lust, they shall go where having gone they do not
grieve.

Here the Lalila-vistara, omitting the last verse, ends.
It adds in prose, ** at these words Mara the evil one pained,
dejected, depressed, and sorrowful vanished from thence.”
The rest of the poem in the Pili is as follows :

(Mara Tuh 1) “ For seven years have I followed the Lord step
byastep. 1can find no entrance to the All-enlightened, the watehful one.

As & crow went sfter & stone that looked like a lump of [st, thinking,
surely here 1 shall find a tender morsel, hero perchance is something
eweet,

And finding no sweetness there, the crow departed thence; so
liks & crow attacking  rock, in disgust I leave Gotama.”

The lute of Mira who was overcome with grief slipped from beneath
his arm. Then in dejection the Yakkha disappeared from thence.

Windisch supposed that the reference to seven years implied
a difference from the tradition that makes the austerities last
only six years? But the Pili tradition, not only in the com-
mentary, but also in the Seven-years sutia (Samy. i 123),
in which the last two of the above verses recur, understands
that these words of Mira refer to a later temptation in the
seventh year from the Renunciation, at a time when Buddha
was, as Mara calls him, the All-enlightened. There is no con-
versation, as there is in the former part, but only a soliloquy
of Mira.

-

wign ihat & warrior intenda to devols himsell in battle,

tted in Ssnekrit, probmbly rightly.

ber mlso Tejecta the view that there in & difference jn the tradition

mythological sspoct Windisch's Mara wnd Buddhs in most important,
y has little to do with historical questions

9.
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adds the Dhammapada verses as bl:mgnmurdh'lgtoﬂw
reciters of the Digha Buddha's first utterance. The verses in
the Vinaya are these ;

When verily things are manifested

Unto the strennous meditating brahmin?

Then do his doubtings m:g awsy completaly,

For he knows things together with their canses.

When verily things are manifested

Unto the strenuous, meditating brahmin,

Then do his doubtings n.mui awny completely,

For he has reached the destruction of the causes.

When verily things are manifested

Unto the stranuous, meditating brahmin,

Hz stands and smites awsy the host of MEes,

Even as the sun the firmament anlightens,

In this passage Buddha is said to have meditated on the
Chain of Causation three times in direct and reverse order,
and at the end of each of the three watches of the night to
have repeated the first, second, and third stanzas respectively
as udinas. As the verses with their references to causes
appear to refer to the formula of the Chain of Causation, and
immediately follow it, they have less intrinsic vraisemblance
than the Dhammapada verses, since this formula is quite
absent from the earliest aceounts of the Enlightenment.

But this is not all. The Mahdvastu in one of its accounts
gives as the first words another udana representing an entirely
new point of view :

Plossant is ripening of merit,

Moreover his desire succeeds

Quickly to the SUpremest peace

Aod bliss doos he sttainment win.

In front of him portentous loom

The desities of Mars's host ;

Hindrance to him they cannot cause,
When he his merit has performed.?

Here the point is not the enlightenment, in view of which
indeed the accumulation of merit has no significance, but the
former good deeds by which he confuted Mara. Merit
however holds an important place in later doctrine of the

! For the Buddhists the tros brahsmiin Is the true dissiple, seo p. 122,
* Measts || 20 '
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progress of a bodhisattva, and these verses bear a strong
resemblance to the first of the verses given as Buddha's
first words in the Lalita-vistara,' a definitely Mahiyina work.
These latter are in mixed Sanskrit, and in a different metre
from those in the Mahdvastu, but many of the words as well
as the thought are the same. They look like a rewriting of the
verses of the Mahdvastu to suit the metre of the poem in
which they are recorded :

The ripening of merit is pleasant, removing all pain ;

Thn&uirnlmmdjudﬁhimufthemugwitmt.

Quickly he touches enlightenment, having smitten down Mira;

The path of peace he goes, to the cool state of bliss

Who then would be sated with performing merit 1

Who would be aated with hearing the immortal Doctrine

In a lonely dwelling who would be sated 1

Who would be sated with doing good |

These verses form part of a poem incorporated by the suthor
of the Lalita-vistara at the end of the chapter recounting
Buddha's enlightenment ; but in the prose part of the work,
a few pages before, the compiler gives an account in prose,
and says that the gods after Buddha's enlightenment
cxpected him to make a sign :

Sa the Ta seeing that the gods had become confused, rose
in the air to the height of seven palm-trees, and standing there breathed
forth this udins :

Cut off iz the road, the dust is laid, dried up are the Gsavas, they flow
oot again.

When thaE:ud is eut off, it turns not: this indeed is ealled the end
of pain?

This account is also given in the Mahdrastu (ii 418) in
another version of the enlightenment :

The gods holding scented garlands stood wondering whether the
mind of the Lord was released. The Lord by his mind knowing the
mind of those gods at that time spoke to those gods this udipa, which
dispersed their doubts
Having eut off craving I abandon the dust. Dried up are the Gsavas,

they flow not,
The road cut off turna not : this indeed is the end of pain.
¥ Lal, 454 (355) ; the verses given in the Beal, Kom. Legend, p. 225, probably

ugrml the pame original.
Lal 448 (351) printed ss prose in Caleutts adition, but Lofmann hea recognised
the updina as verss.
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In these two accounts we evidently have the same udina.
It is meant for verse (&ryd), but is so corrupt that in both
places it has been printed as prose. We can however trace
it in an older and evidently metrical form in the Pali. It
there reads :

He has cut off craving, he has gone to absence of desire. Dried up
is the stream, it flows not.
The road cut off turns pot: this indeed is the end of pain!

Here, as the preservation of the metrical form shows, we
have & more primitive and eorrect form of the udina. But in
the Pili it has no reference to Buddha’s enlightenment. The
two Sanskrit versions are evidently sdaptations, modified
in order to fit into the Enlightenment legend. The Mahdvastu
is not content with this account, but goes on to give three
stanzas. The first two describe how the gods on finding out
the truth scatter flowers. The third is the same verse as the
first of the udinas given in the Vinaya. Then follow the
words, “ This is the Chain of Causation in direct order.”
NoChainuICnmtiunhnsinfactbungivm here, though it
does occur in the Pali Vinaya, but the text is 5o corrupt that
it may well have dropped out. Then follows the second of the
Vinaya stanzas, with the statement, * This is the Chain of
Causation in reverse order,” and lastly the third stanza
introduced by the words, *“So then st this time the Lord
uttered this udina.” But it immediately poes on to say, *' So
then the Lord on first attaining enlightenment at this time
uttered this udina,” and it gives over again the udina,
* Pleasant is the ripening of merit,' which had been given in
its previous account.

There is still another account, most instructive in suggesting
how these legends of the first words of Buddha arose, In the
Tibetan Vinaya® three stanzas quite different from any of
the former are given as Buddha’s first words. The counter-
parts of two oceur in the Pali Scriptures, but each verse is
there isolated in quite different places® In the Tibetan

L 2" . ¥
tmosiiad by Wintreie Yokt (e Sk srima scd sarimay) la

* Rockhill, Life qmw a1,
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Udanavarga, however, they occur together, and in the same
order as in the Tibetan Vinaya :

The joy of plessures in the warld,

And the great joy of heaven,

Compared #ith the joy of the destruction of craving
Are not worth a sixteenth part.

Borry is he whose burden is heavwy,

And happy is he who has cast it down ;
When once he has cast off his burden,
He will seek to be burdened no more,

When all existences are put away,
When all notiona are at an end,
When all things are perfectly known,
Then no more will craving come back.

The natural inference is that it was not until these stanzas
had been brought together in their present sequence in the
anthology of the Uddnavarga that they could be treated as
connected, and that only after this could the legend that
they were the three verses of Buddha at his enlightenment
have been applied to them. A remarkable fact is that the first
of them occurs in a continuous passage in the Mahabharata
with no trace of the other two.

The disciples held that in the account of Buddha's death
they had the record of his last words. It was equally elear
to them that in the collection of Buddha's utterances there
must samewhere be contained the first that he spoke. Hence
the continuous efforts to decide which this must be. But
unlike some of the other legends no unanimity in this case
was ever reached. Even within the same school there is no
unanimity, nor even within the same book.

These are the chief events of the six years of austerities
and the Enlightenment. Between the canonical account and
the story usually told there is a gap of several centuries.
Even the canonical story is not contemporary tradition, and
the first question to ask is not whether the additional stories
are historical, but whether they are as old as the canomical

i v

ML xii 174, 48, Ilﬂ;lﬂhﬂm:nmkm&:mﬁrsul:ﬂlﬂ
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litersture snd In the Pili Canon jleelf, I'rtl aoted in & 13th eontury Sanskrit
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account. In some cases they contradict it ; others contradict
one another, and have the appearance of commentators'
inventions: which have developed differently in different
schools. This is seen not only in the various elaborations of
Buddhs's contest with Mara, but in the different accounts
of his meditation under the rose-apple tree, his journey to
Rijagaha or Vesall, and his first words. The meeting with
Bimbisirs is not only told variously, but is inserted in the
narrative at different places. Another example is the story
of the five monks. They are first mentioned in the Canon as
the five monks (pafica bhikkhi), who left Gotama when he
abandoned his austerities. Later on they are known as * the
elders of the series. of five " (padicavaggiyaiherd). The Jataka
tells us that one of these was Kondafifia, the youngest of the
eight brahmins who prophesied at Gotama’s birth. The seven
others died, and when Gotama left the world, Kondaiifia
went to their sons and asked them to go with him, but only
four consented. According to the Lalita-vistara they were
Uddaka's pupils, who on finding that Gotama rejected
Uddaka's teaching, thought that he would become a teacher
in the world, and went with him to Rijagaha. In this work
they are called the bhadravargiyd, °'the series of wealthy
ones " ; but in the Pili the bhaddavaggiyd are quite different
persons. The Tibetan story (Rockhill, p. 28) is that
Suddhodana on hearing that his son was staying with Uddaka
sent three hundred men to attend him, and Suppabuddha
sent two hundred. But Gotama retained only five, who
became the five monks, Evidently two schools at least knew
nothing of the facts. All three stories are of the same kind as
many that grew up and were adopted by commentators.

The canonical account tells what was known, and probably
all that was known, a century or two after Buddha’s death.
Its importance is mainly doctrinal and psychological. In
the deseription of the austeritics we find what the Buddhist
considered to be the wrong ways of striving, In the deseription
of the Enlightenment we have the * right concentration * of
the Noble Eightfold Path, for each noble disciple may follow
the Path discovered by the All-enlightened.



CHAPTER VII
THE FIRST PREACHING

THE story of the Enlightenment as given in the Majjhima
(above p. 84 {I.) continues directly with the journey to
Benares and the conversion of the five monks.

Then T thought, now 1 have gained the doctrine, profound, hard to
perceive, hard to know, tranquil, transcendent, beyond the ephere
of reasoning, subtle, to be known by the wise. Mankind is intent
on its attachments, and takes delight and pleasure in them. For
mankind, intent on its sttachments . . . it is bard to ses the principle
of eausality, origination by way of canse. Hard to see is the principle

of the cessation of all und things, the renunciation of elinging
to rebirth, the extinetion of all eraving, absence of passion, cessation,
Nirvina.

But if I were to teach the Doctrine, and others did not understand
it, it wonld be a weariness to me, & vexation. Then also there naturally
oceurred to me these verses unbeard befare :

Through painful striving have I gained it,
Away -izfu;mr iming it ;

g
By thoss beset with lust and hate
ot easily is this Doctrine learnt,
This Dootrine, fine, agsinst the stream,
Bubtle, profound, and hard to see,
They will not see it, Inst-inflamed,
Beneath the mass of darkness veiled,

Thus, monks, as 1 reflected, my mind turned to inaction, not to
teaching the Doctrine. Then Brahma Sshampati knowing the delibera-
tion of my mind thought, * verily the world is being destroyed, verily
the world is going to destruction, in that the mind of the Tathigata,
the arahat, the Eiym]ighmod.mmmiumimmdmlhmﬁu
the Doctrins,”” Then Brahmi Sahampati, just as a strong man might
stretch out his bent arm, or bend his stretched-out arm, so did he
ﬂiﬂppu.rl:mmﬂmhhml-wnﬂdudipwbdanm And
m:npn‘;ﬁ-uppermhmmnhnﬂdﬂhuhwidnﬂhinm
hands to me and ssid, * may the reverend Lord teach the o,
may the Sugsta? teach the Doctrine. There are beings of little
impurity that are falling away through not hearing the Doctrine."
Thus said Brohmi Sshampati, and having spoken he said further:

3 Another titl of Buddha, * bo who bas well gone.’
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Anmgt.hulhgsﬂhummmuthm
with many hlemishes davised.

turthwthadmdthnlmmml.
Doctrine lot them hear proclaimed with pureness,

As one upon a rocky mountain standing
B&hﬂldﬂhpuji the peopls round about him,

Even thus, O thou with wisdom filled, ascending
The palace of the Doctring, all-beholder,

Look down, thou griefless one, upon the people
Plunged in their griefs, by birth and age o'erpowersd.

Rise up, O hero, victor in battls,

O caravan-leader, free from the debt (of birth), go through the world.
lll.ythﬂImddug'nhtudhthﬂMM
Enowers of it will they become.

Then perceiving Brahmi’s request, and on accoun my pity
for beings, I surveyed the world with Burld.hu.-vininn I- hunp
of little impurity, of much impurity, of keen or dull faculties, of good
orf bad conditions, esay or hard to teach, and some too I saw who
perceived the dangers and faults aflecting s future lifa. And just
uin:hnmuthhunﬂwwhmlutmu,wmmbnmmthntﬂ
grow in the water, do not rise out of the watar, but grow plunged in
some are born in the water, grow in the weter, and remain
with water, whils some are born in the water, grow in the water, but
stand out above the water, unstained by the waler, even so surveying
thurwldmthmrﬂuddhnquwbﬂmpn[hﬂhmir
(ete., us above), Then I addressed Brahmi Bahampati in & verse :

to them are the doors of the Immortal, O Bralmi.
Let them that have ears cast off their faith!
Perceiving the vexation I uttered not the doctrine
Eminent and excellont among men, O Brahmi.

Then Brahma Sahampati thinking, ** I have been the occasion of the
Lord preaching the Dootrins,” ealuted me, went round me passing
to the right and dmppum:l from thers,

Now 1 thought, * to whom shall I first teach the doctrine! Who
will learn the Doctrine quickly 1" And I thought, “this Alims
Kilims is learned, wise, and intelligent, and has for bean of littls
un’?um_r whd:tdlﬁnttunhhmth:nl;mmﬂ Hnwillmlum

Then & divinity approached me "rﬂ‘inmdm
Eﬂimhlhmduﬂmmdap" And the
m:nmut.hntlliu]{iiim-]wlbmdudlﬂmdn {
Buddha thinks of Uddaka, but he had died the e
he then thinks of the five monks.) "Thﬁwmhdidmhfmm.

1 Probahly mmm&mhmmhﬂm Moast,
iii 310 reads " Injunous faith ',
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who attended me when 1 was intent on striving. What if I first teach
the Doctrine to the five monks 1" Then I thought, * where do the
five monks now dwell 1" And with my divine vision, purified and
superhuman, I saw the five monks dlrnl{ing at Benares in the deer
fntiuf Isipatann. 8o having stayed at Urvel as long ns 1 wished,
mads my way to Benares.

When I had set out on the high road between Gayd and the Bodhi-
tree, the Ajivika ascetic Upaka saw me, and on seeing me be said,
"yu-u.t!ncni'uu' friend, are clear, the colour of your skin is pire and
elaan, Whom do you follow, friend, in leaving the world ¥ Who is
your tescher, and whose dootrine do you approve | "' At this T replied
to Upaka the Ajivika in verses:

Victorious over all, omniscient am I,

In all things (of the world) free from defilement ;
Leaving all, with craving gone, amancipated,

And knowledge all self-gained, whom should I follow ¥

Instructor, teacher, have I none,
One like to me is nowhere found ;
In the world with its gods and men
No one is there to rival me,

immu:dutinthawrﬁm
am & teacher most suprems ;
Alons am I the All-enlightened,
1 have won coolpess, won Nirvipa,

To set going the Wheel of Doctrine
To Kisi city now 1 go;

And in the blinded world the Drum
of the Immorial will T best.

* Then according to what you profess, friend, you deserve to be
an unlimited victor,” said Upaka,

Victors like me are they indeed,
Who have destroyed the Ssavas;
Conquered by me are evil things,
Hence am I a victor, Upala.

Thereupon Upaka said, " would that it might be so, friend,” shook
his head, and went off on a by-path. 'I'hnnbyfndunlimumﬁn;
1 came to Benares, to the deor-park of Isipatana®! The five monks
saw me coming from afsr, and on seeing me they decided among them-
selves, “ this, friends, ia the mscetic Gotams coming, who lLives in

% Fal 628 (408) gives details of the stages. Mhmnnnwm
the ferryman crosmed the Ganges through the alr, in consequancs of
Bimbisirs sbolished the tolls for nscetics,
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abundance, who has given up exertion, and has turmed to a life
abundance. We must not greet him, nor rise in , mor take
bowl and robe, but we will set & seat for him. 1f he wishes he may
sit down." Bntul:ppruehed.mthufrwmhmmmﬂ

addressod me by name, and by the title ' friend "3 At thia T
mmthiﬁn mmin. " monks, do mot address the Tathigata by
nams or by tha title ‘friend ', I am sn arshst, a Ta ta, fully
enlightensd. Give ear, monks, [ have attained the immaortal, inatruct,

toach the Doctrine. If you- walk wd.ln.giml:hthe teaching for

e sake of which well-born youths rightly go ]
& hounseless life, you will, even in this life, learn, realise, and attain the
end of a religious life and abide in it." Thereat the five monks said to
m,"bymum.frhndﬂahm:,hythﬂmmm?mimuf
self-mortification, you have not gained that superhuman tfuly noble
kmowledge and insight. Will yon, when you now live in abundance,
have given up exertion, and have turned to a life of abundsnce, gain
that supernatural truly noble knowledge snd insight 1" Thereat 1
said to the monks, * monks, the Tathigata does not live in abundanee,
bo has not given up exertion, and has not turned to « life of abundance.
The Tathigata, monks, is an arahat, fully enlightened. Give ear,
monks (ete. as above, and the monks ask the question n second and
a third time)." Therest I said to the five monks, " do you perceive,
monks, that 1 have never spoken to you thus before now 1 " " Naver
‘thus, reverend sir." " I am an arahat (etc. ss above).” Then I was
able to convince the fivo brethren. I admonished two of the monks,
and three monks went for alis, When the three manks retumed with
the alms we six lived upon them. Then 1 sdmonished three of the
monks, und two went for alms. When the two monks returned,
we six lived upon them. Bo the five monks were thus admonished
and instructed by me, and they being themselves liable to hirth,
socing the wretchedness in the nature of birth, and seeking out the
unborn, the suprems _mm, Nirviina, gained the unborn, the supreme
peace, Nirviga, . . kenow and insight arose in them that
their releass is unshaken, this is last birth, there is no existance
ngain.

Here the continuous story as given in the Canon ends.
It is continued from the attainment of enlightenment down
to the conversion of the two chief disciples in the intro-
duction to the second part of the Vinaya (the Khandhakas).®

P Aviso, the term by which slders address one another ; it s probably the
vocative of Spama, * elder.”

’ﬁﬂwm.ﬂﬂgmhtmhqlpﬂdIhnﬁup.mwm
in the sams sense as the Subtas, th they quots moch canonical matter, but
are & historioal o 8 Bhys Davids and Oldenberg kave shiown in thnie
tramalation in Vim. Tests, I, pp, xv-xxi,
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After this we have no continuous account of Buddha's life,
until we come to the Mohiparinibbina-sutta, which tells of
the last year of his life, his death, and burial. There are late
compilations that profess to relate the whaole life, but every-
thing in them with any claim to be old tradition is found in
the commentaries.

According to the Vinaya ! Buddha remained four weeks
at the Bodhi-tree, during the first week under the tree, where
he meditated on the Chain of Causation, and during the
second at the banyan-tree of the goat herd (ajapdla),® where
he was acoosted by a haughty brahmin, who asked him what
are the things that make a brahmin, For the third week he
went to a tree Mucalinda, and during a seven days' storm a
nigs, a serpent king Muecalinda, wound his body round
Buddha, and protected him with his hood. It was at this time
according to the Jitaka that Mara's daughters came and made
a last attempt to move him.? The last week was spent in
meditation under a tree called rijiyatana ‘abode of the
king ', perhaps a tree.god. Later authorities extend this
period over seven weeks.*  In the Jitaka the additions come
alter the first week, the second being spent by Buddha near
the Bodhi-tree, at which he gazed without winking, and where
the Animisa shrine, ‘shrine of non-winking,' was built,
The third week he walked on the jewelled promenade
(Ratana-cankama shrine), and the fourth was spent in the
jewelled house (Ratana-ghara shrine), where he thought out
the Abhidhamma Pitaka. These shrines were probably real
places or sites in the time of the commentators, like those
marking Buddha’s flight from home (p. 55), and convenient
objects for the growth of the legend.

At the end of the four (or seven) weeks two merchants came,
Tapussa and Bhallika, travelling from Ukkula (Orissa),
and being warned by a divinity they approached Buddha
and offered him rice and honey cakes. Buddha thought,
" Tathigatas do not accept food in their hands. With what

il 18 Fin Tests, | T3 R
mmml?mmmmmmumnmum Brighes,
1“-“--?- (3 .
df. i 78; aleo told in L 124, Lal. 480 (378).
m::};WH wasbu ill 273, Armktlﬂ{!ﬂ
out, apparenily makes ons wook,
in also seen in the Tiletan account ; Rockhill, p. 34
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shall I accept the rice and honey cakes ¥ So the four Great
Kings, the gods of the four quarters, brought four stone
bowls, which he accepted, and fram which he ate the food.?

After the meal the merchants bowed with their heads st
his feet, and said, * we go, Lord, to the Lord as & refuge, we
go to the Doctrine as a refuge. May the Lord receive us from
this day forth, while life shall last, as lay disciples, who have
gone (to him) as a refuge.” These were the first lay disciples
in the world admitted by the twofold formula.? This i
of disciples comes in awkwardly immediately before the
doubts of Buddha whether he shall proclaim his doctrine to
the world, but he does not give them instruction. In the
Lalita-vistara account he pronounces a long charm bestowing
on them wealth and good fortune in the four quarters and
under the twenty-eight lunar constellations. All the incidents
up to this point appear to be insertions in the older story, which
is now taken up again by the Vinaya. It tells in the same
canonical language as in the Majjhima, but given in the third
person, of the visit of Brahma, the wish to instruet his former
teachers, the meeting with Upaka, and the journey to Benares
to find the five monks,

The Vinaya tells us that Buddha thereupon preached a
discourse to the monks. The earlier account not only omits
it, but says that Buddha instructed two of them while three
went for alms, and then three while two went for alms, until
they attained Nirviipa. In other words, the legend of the
first sermon had not yet originated. It is of course possible
to believe that in the story of the first sermon we have an
old tradition independent of the Canon, but in the eanonical
account there is nothing to show that the compiler knew
anything of it. It is this canonical account which is adopted
by the commentators, and the story of the sermon inserted
in it. The commentators knew that Buddha must have
preached & sermon, and in the Seriptures they found, just
as they found his first enlightened utterance, the sermon

' The Jitaks mys lh'l-“ll"ﬁﬂl firut offared four sap bowle, which Buddhs
refused. Then he took the four stone ones, which tted together and became
ane. MMIMI-phtbnwhdgﬂﬂ,ﬂm.udehhhd

stonts were o and refussd. The reascn of these additions is svidently

kah-kmhﬂﬁuhm\'mpmh Fin 40 113 Fin Texty,
-mmumwummhdm-mmmmm
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which certainly contains the fundamental principles of
Buddhism.
Tue Fiesr Sgemon !

These two extremes, 0 monks, are not to be practised by one who
has gons forth from the world. What are the two ! That conjoined
with the passions, low, vulgar, common, ignoble, and useless, and that
conjoined with self-torture, painful, igooble, and useless. Avoiding
these two extremed the Tathigats has gained the knowledge of the
Middle Way, which gives sight and knowledge, and tends to calm,
to insight, enlightenment, Nirviiga.

What, O monks, is the Middle Way, which givessight .. . 1 It is the
noble Eightfold Path, numely, right views, right intention, right speech,
right action, right livelihood, right offort, right mindfulness, night
concentration. This, O monks, is the Middle Way. . .

{1} Now this, O monks, is the noble truth of pain : birth is painful,
old age is painful, sickness is painful, death is painful, sorrow, lamenta-
tion, dejection, snd despair are painful. Contact with unpleasant
things ia painful, not getting what one wishes is painful. short
the five kg:nd.hl.l of grasping are painful.

(2) Now this, O monks, is the noble truth of the cause :Lipdu:
that eraving, which leads to rebirth, combined with pleasure and lust,
finding pleasure here and there, namely the craving for passion, the
eraving for existence, the craving for non-gxistence.

13}%wthjn.ﬂmmhiathunnbhmhh of the cessstion of pain :
the cessation without s remainder of that craving, abandonment,
forsaking, release, non-sttachment.

(4) Now this, O monks, is the noble truth of the way that leads to
the cessation of pain : this is the noble Eightlold Path, namely, right
views, right intention, right speech, right action, right livelihood,
right effort, right mindfulness, right concentration. * Thia is the noble
truth of pain,' Thus, 0 monks, among doctrines unheard before,

gight and Imowledge arose, wisdom, know! light aross,
noble truth of pain must be comprehended.” Thus, 0 monks,
octrines unheard before, by me wus this truth comprehended.
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As long as in these noble truths my threefold knowledge and insight
uly with its twelve divisions was not well purified, even so long, O
monks, in the world with ita gods, Mira, Bralimi, with ascotics,

Called in the later literutare * Butts of Tarning
Wheel of the Doctrine.” [t ocours in the Samy. v 420, The Banakrit
vereions agree bn essentisls ; Lol 00 {418) ; Meastu, iii 330, The Tibetan

the sistement about the (netroction of the monks two and three st s
inseris tho seemon befors it
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brahouns, gods and men, T had sot attained the highest complete
enlightenment. Thus I knew. -

But whmhlhmmhlnhnthmythmdu@d hawindgamﬂmniﬂ_;t
duly with its twelve divisions was well purified, then, O monks, in
the world . . . I had attained the highest complete enlightenment.
Thus I knew. Koowledge arose in me, insight srose that tho relesse
of my mind is unshakeable ; this is my last existence; now there

is no rehirth,

At the end of the sermon Kondaiiiia attained the knowledge
that everything that is subject to origination is also subject
to cessation. And the news that the Wheel of the Doctrine
had been turned by the Lord was shouted by the earth-
dwelling gods, and carried from rank to rank of gods up to the
world of Brahmi. Then the Lord uttered this vdina : * Verily
Kondafifia has attained the knowledge (adifidei) ; wverily
Kondafifia has attained the knowledge.” So his name
became Afifiita-Kondadfia, * Kondafifin who has attained
the knowledge’ He then asked to receive the pabbajja,
the ceremony of leaving the world, and the
the ceremony of ordination, and was admitted with the
wards, " come, monk (¢hi bhikkhu), well proclaimed is the
doctrine ; lead a religious life for making a complete end of
pain." This is held to be the original form of ordination as
conferred by Buddha himself. After further instruction
Vappa and Bhaddiya were admitted, and finally Mahiinima
and Assaji. _

Buddha then preached to them on the non-existence of the
soul. The soul (dtman) which is denied is not the self of actual
experience, but a theory of the permanent nature of the soul,
a reality held to be behind all the psychical phenomena.
The argument is that whatever part of the individual is
taken, bodily ar mental, we cannot point to any one element
in it as permanent, and when the individual is free from any
passion (rdga) or craving (tanhd), which impel these elements
to rebirth, he is emancipated.

SerMox oN THE Manxs op Nox-Boyy !

The body, monks, in soulless. 1f the body, monks, were the soul,
ghhbudrmuldmthlhhjmtmﬁchm,lndhmuhpﬂhh
in the case of the body to s + " lot my body be thus, let my body not

‘AMﬁmhﬁumm:mmmum
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be thus.' Now becaunse the body is soulless, monks, therefore the
body is subject to sickness, and it is not in the case of the
body to say, ‘let my body be thus, let my body not be thus.'

m:lhuﬂngu.mulh-puwpm in soulless , . , The aggregates are

Consciousness is soulless. For if conscicusness were tho soul, this
um“ﬁmhmﬁmhﬁnhﬁmuditwddhﬁnihh
in the case of consciousness to say, 'leb my consciouanes be thus,
let my consciousness not be thus.'

Now becaunse eonsciousness is soulless, therefore consciousness is
subject to sickness, und it is not possible in the case of consciousness
to ssy, ‘let my conscionsness be thus, let my consviousness not be
thus,

What think you, monks; is the body permanent or impermanent 1

Be th = pleasant !

But ia the i t painful or t

Fainful, I.ﬂlr?m e

But is it fitting to consider what is impermanent, painful, snd
subj m:hnm'ihhilmim,thinnml.thhhm;mu]'l

I&::::dhdﬁl.hdiug. the and

80 perception, the aggregates, conaciouaness. )
Therefore in truth, monks, whatever body, past, future, or present,
internal or external, gross or subtle, low or eminent, near or far, is
to be looked on by him who duly and rightly understands, s, * all this
bnd;r'unntmim.mbthhnml,notminuiulhamuf [And so of
feeling, etc.)

Thus muiﬂng. monks, the learned noble disciple feels loathing
for the body, for feeling, for perception, for the aggregates, for con-
sciousness, Feeling disgust ho becomes free from pasion, through

from passion he is emancipated, and in the emancipated ons
arises the knowledge of his emancipation. He understands that
destroyed is rebirth, the religious life has been led, done is what was
hhdnm,thnmianmg#:‘{fmhim}humdthiuwuﬂd.

Thus said the Lord. five monks rejoiced at the utterance of
the Lord, and when this exposition was uttered, the hearts of
ﬁnnﬂ.:mhnntu]inging[tuuﬂdmlmmdptdlmth
ksavan,

At that time a young man named Yasa, son of a wealthy
gildmaster, was living in luxury at Benares. Waking up one
night he found his palace attendants and musicians asleep
in unseemly attitudes, and with the same cry of disgust that
Buddha had used on leaving the world went out from his
house and the city (the gates of which were opened for him
by non-human beings) to the deer park of Isipatana, where he

1 Tho same statemsnt is in the case of each element.
¥ Lo they attained full tenment s nrahate
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found Buddha at dawn.! Buddha consoled him, and taught
him the Four Truths. His father followed the marks of his
slippers to the park, and Buddha made Yasa invisible. Then
he instructed the gildmaster, who took his refuge as a lay
diseiple in the Buddha, the Doctrine, and the Order of monks,
He was thus the first lay person who became a disciple
through the threefold formula. Yasa meanwhile had heard
the instruction, and attained full enlightenment with the
destruction of the fsavas. Then Buddhs made him visible
again, and explained to his father that one whose mind has
become quite free from attachment to the world cannot return
to it again. Yasa was then ordained, and became the seventh
member of the Order.

The first two women to become lay disciples were the
mother and former wife of Yasa, at whose house Buddha
accepted & meal. Next four friends of Yasa, then fifty,
entered the Order, and all became arahats, There were now
sixty monks, and we are told that Buddha then sent them out
in different dircctions to preach the doctrine. The motive of
this narrative appears to be to introduce & formula of ad-
mission to the Order by the monks. The preachers brought
back so many candidates for admission that Buddha was
obliged to allow the monks themselves to perform the
ceremony. It consisted in removing the hair, assuming the
yellow robe, and reciting three times the threefold taking
refuge in Buddha, the Doctrine, and the Order. This is held

and is still used.

After keeping Retrest,® the three months of seclusion during
the rains (vassa), Buddha returned to Uruveld, and on the
way found a party of thirty wealthy young men, who had
bmnxpmﬁngwiththairwivminngmu. One of them had
no wife, and for him they had taken a courtesan, but while
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they were not noticing she had taken their things and fled.
They came secking her, and inquired of Buddha whether he
had seen s woman. * What do you think, young men,”
Buddha replied, * which is better, for you to go in search of
a woman, or to go in search of yourselves ¥ " “ It is better,
Lord, for us to go in search of ourselves.” Buddha then told
them to sit down, and preaching to them converted and
ordained them. There is a !trmgtdi\'crgennehmﬁmﬂm
Sanskrit tradition. The thirty are here called * the friends of
the suiunlwmlthymm (bhaddavaggiyd). But this name in
the form bhadravargiyd is the name given by the Sanskrit
authorities to the five monks. The contradiction is without
explanation, and from the point of view of history none is
1

necessary.

At Uruveli lived a matted-haired ascetic known as Uruvela
Kassapa with five hundred disciples. Further down the river
lived his brothers, Nadi Kassapa (Kassapa of the river)
with three hundred disciples, and Gayi Kassapa (of the village
of Gayd) with two hundred. The story of their conversion by
Buddha is a great contrast to the picture of Buddha's
character and methods that prevails in the canonical stories,
and closely resembles the tales of astonishing miracles and
magic worked by arahats in the late compilatiops of Sanskrit
authorities. Buddha by his magical powers overcame two
nigas that vomited smoke and flame, received visits from
various gods, read the thoughts of Uruveld Kassapa, split
wood, ereated stoves for them to use after bathing in the cold
weather, and worked in all 8,500 miracles, Still Kassapa
persisted in his thought, * the great ascetic is of great magie
and of great power, but he is not an arahat like me."” Finally
Buddha decided to startle him, and said, “ you are not-an
arahat, Kassapa, you have not attained the path of arahat-
ship; nor is this the way by which you will become an
arahat or attain arahatship.” Thercupon Kassapa bowed with
his head at the feet of the Lord and asked for ordination.
Buddha told him to econsult his pupils, and they cut off their
matted hair, threw it with their sacrificial utensils into the
river, and were all ordained. The pupils of Nadi Kassapa

L Bem p. 80 ; oven the meaning of the is uncertaln ; Rhys Davids
‘} Hﬁg‘hﬂmmm itmy-tnm:n Ibn,p:g;
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sceing the things floating down river eame to inquire if
some misfortune had ?:f:pened, mﬂn finding out the truth
they all did the same and were ordained. Exactly the same
thing happened to Gayd Kassapa and his pupils, On the
hill st Gaya (Gayisisa) Buddha preached to them the Fire-
germon, and they all sttained arahatship.

Taking with him the Kassapas and their thousand pupils
Buddha went on to Rijagahs, where king Seniya Bimbiséra
heard of his arrival, and came with a great host of citizens
to visit him. The multitude wondered whether * the great
ascetic” was practising the religious life under Uruveld
Kassapa, or whether the latter was his pupil, and Buddha
to make the truth clear to the people put questions to Uruveld
Kassapn. Kassapa having explained why he had abandoned
his fire-worship rose from his seat, bowed with his head at
the feet of the Lord, and said, ** my teacher, Lord, is the Lord ;
1 am the disciple. My teacher, Lord, is the Lord; I am the
disciple." After Buddha had preached, Bimbisira rose and
said, ** formerly, Lord, when 1 was a prince, I made five
wishes, and they are now fulfilled : I thought, would that I
might be conscerated king ; this was my first wish, and it is
now fulfilled. May the arahat, the all-enlightened, come to
my kingdom ; this was my second wish, and it is now fulfilled.
May I do honour to the Lord ; this was my third wish, and
it is now fulfilled. May the Lord teach me the doctrine ;
this was my fourth wish, and it is now fulfilled. May I under-
stand the doctrine of the Lord, this was my fifth wish, and it
is now fulfilled.” ! Buddha then accepted an invitation to
& meal with his followers for the next day, and went to the
palace preceded by Sakka, king of the gods, in the form of a
young brahmin student singing his praises. The king served
Buddha with his own hands, and then made the donation
to Buddha and the Order of & park known ss the Veluvana
(Bamboo grove), conveniently near Rajagaha,

The chronology implicd in these legends is fairly clear and
consistent for the first year. The Enlightenment took place
at full moon of the month Visikha (April-May). Then follow
the events up to the three months of Retreat (July to
September). The next three months up to the visit of

| < g
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Bimbisdra were spent, sccording to the Jataka, with the
Kassapas, and this agrees with Buddha providing stoves for
the asceties who had to bathe in the cold weathér., The
following two months were spent at Rajagaha, and it was
during this period that the next event recorded in the Vinaya
oceurred.

At Rijagaha lived Safijaya, an ascetic with two hundred
and fifty pupils, among whom were Sariputta and Moggallana.
These two had made one another s promise that whoever
should first win the immortal should tell the other. Siriputta
saw the elder Assaji going early in the morning for alms,
with decorous walk and looks and motion of his arms, with
downcast eyes and perfect deportment. He thought, surely
this is one of the monks who are arahats, or who have entered
on the path of arahatship; but thinking it not the right
time to inquire he followed him until he had done begging.
Then he approached and greeted him, and said, * your
faculties, friend, are clear, the colour of your skin is pure and
clean, whom do you follow, friend, in leaving the world ?
Who is your teacher, and whose doctrine do you approve ¥ "
Assaji told him that it was under the great ascetic, the son of
the Sakya of the Sakya family., Then Sariputta asked of his
master's teaching, but Assaji replied that he had only
recently left the world, and could not expound the doctrine
and discipline at length, but could tell him the meaning
shortly.! Siriputta said :

Wall, friend, tell littls or much,
But tell me just the meaning
Just the moaning is what I want;
Why speak many words 1

So Assaji uttered this statement of the doctrine :

Of things that proceed from a cause
Their causa the Tathiigata has told,
And also their cessation ;

Thus teaches the great mscetic.

Then the spotless eye of the doctrine arose in Sdriputta, the

knowledge that everything that is subject to origination is
also subject to cessation and he replied :

! This doss not harmoniss with the fact that he was an arshat, and ooe of Uie
sixty who had been sent out to preach.
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If that is the extent of the doctrine,

You have ponetmated to the sorrowlesa state,
Unseen throughout the past

Through many myriads of ages.!

Then Sariputta went to tell his friend the good news, and
Moggallina said, * your faculties, friend, are clear, the colour
of your skin is pure and clean, can it be that you have
attained the immortal ¥ * Yes, friend, I have attained the
mmmaortal,” and Sdriputta told him all, and with the recital
the same recognition of the truth arose in Moggallina. The
two then went to the other disciples of Safijaya, and informed
them that they now recognised Buddha as their teacher,
and that they intended to go to him. The disciples declared
that it was for the sake of Sariputta and his friend that they
were there, and that they would go with them. Saifijaya
refused to go himself three times, and when they went, hot
blood came from his mouth. When Buddhs saw them

coming he prophesied :
Thess two companions are comin
Kolita and UM; -
They nhall be my pair of disciples,
The chief, an ex t pair,

They bowed with their heads ut his feet, asked for
ordination, and were ordained with the formula of * come
monks .

The commentators are able to give us much more detail
of the lives of these two famous disciples.® Sariputta was born
near Rijagaha at Upatissa-village, hence his personal name,
Upatissa. His mother was Rilpasiri, a brahmin woman, and
hence he was known as Sariputta, *the son of Sari’ In
Sanskrit works his name appears as Siradvatiputra and other
forms. Moggallina was born at the neighbouring Kolita-
village, and through being the son of the chief family of

% All thess verses the sseond have bees printed se pross, bul are
hluimmlihl;twmd.mﬂmmﬁ ﬁhhmh&hlhmm? of
the late dato of the legend, &t least in its sxisting form. to Prof.
Loumann the metre ia not found in Jain works esrlier than the a,
snd all the in Buddhist worke are cortainly late. Bes Neifip., Introd.

zxii.  The reply of Assaji eorresponds to the Sanskrit verss Ye

Aetugrabdand, fonnd inscribed in many places in North India, but ocourring:
in Pili culy in this
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Kolita was named Kolita. His mother was a brahmin woman,
Moggali. The two were born on the same day, grew up and
left the world together to seek the doctrine of release under
Safjaya, but learnt all he had to tell them, and then wandered
aver all India in search of a teacher., After making their
mutual promise they returned home, until Sariputta
discovered Assaji, as has been told. Unlike the other disciples
they did not attain full enlightenment at once. Moggallina
attained it after a week, and for Sariputta a whole fortnight
was required. This was owing to the greatness of those
perfections (pdrami) attained by the disciples, just as a king,
when setting out, requires far greater preparations than a
poor man. The other disciples murmured that they should
have been at once appointed chief disciples over the heads of
older ones like the five, but Buddha pointed out that he was
not guilty of favouritism. These two in previous lives had
made the wish to become the chief disciples of a Buddha, and
their wish was now fulfilled.

Whatever may be thought of the older story, this portion
at least has the appearance of being pure invention. It differs
in essential points from the accounts preserved in the Tibetan
and Chinese (Rockhill, p. 44), and gives impossible inter-
pretations of the names. Upatissa is really ‘ minor Tissa ',
and would naturally be the name of one whosé father was
Tissa, & very common personal name, and this is the actual
explanation given by the Tibetan.! The commentary does
not even know the name of Siriputta’s village, which was
Nilaka, or in Sanskrit works Nilandi. Moggallina (Skt.
Maudgalyiyana) is a clan name, and Kolita his personal name.
* Upatissa-village * and * Kolita-village * are merely inventions
based on their names. It is possible that the commentator
intended them to mean the villages of the Upatissa clan and
Kolita clan.

Little further is told of the two chief disciples that can be
called historical. They donot appear in events after Buddha's
death, and this fact, rather than the legends of their deaths, is
evidence that they died before him. Sariputta, *the
chief of those endowed with insight,’ is often represented
as preaching or instructing younger monks. His title

¥ Hockhill, 44; in Dhp. com. his father is Vengunta. The legends of their
doaths arn given below in ch. x.



06 THE LIFE OF BUDDHA

Dhammasenipati, ‘ general of the Doctrine,’ is a develop-
ment of the idea of Buddha's destiny as a universal king.
Just as Buddha by rejecting universal empire became
Dhammariji, king of the Doctrine, so Sariputta becomes his
general, and turns the Wheel after him. Moggallina * the
chief of those with magic powers ’ (iddhi) frequently visited
the heavens and other worlds to find out the destiny of
anyone who had died.
Inwewofthc]argcnmberufmm:twnutsurpdshg
to find that the Vinaya records a growing hostility among
the Magadha people, who accused Buddha of being intent
on producing childlessness, widowhood, and the breaking up
of families. They recited scornfully a verse about the
pupils of Safijaya, but Buddha gave the monks a verse to
repeat in reply, and in seven days the noise disappeared.



CHAPTER VIII

SPREAD OF THE DOCTRINE

UDDHA had returned with the converted Kassapas

to Rajagaha in mid-winter, and accarding to the
ecommentators stayed there two months.® His next visit was
to his father’s home. It is not recorded in the Canon, but the
verses of the elder Kaludiyin, given in the collection of verses
uttered by the elders, imply the stary, and are unintelligible
without it.! The commentary on these verses says that
Kaludiyin (Uddyin the black) was the son of a courtier of
Suddhodana, who was born on Buddha's birthday, and grew
up with him as his playmate. When Suddhodana heard that
Buddha was preaching at Rijagaha, he sent a courtier with
a thousand men to invite him. These arrived while he was
preaching, and as they stood at the edge of the crowd and
listened to the doctrine, they attained arahatship. Buddha
at once ordained them, and they suddenly appeared with
bowls and robes in the guise of elders of a hundred years'
standing. Now arahats are indifferent to things of the world,
so they never gave Buddha his father’s message. Suddhodana

‘Amﬁ' to tho ealoulstion hers sdopted this (tho ol the Enlighten-
mant) was po,  The esquonos of ovonia llurl:ng!hﬂcrt;?n gunu!lkﬂih'l
ministry can often hlmﬂhﬂu{rdmmmimd,bulmﬁwmnnmdm

at the age of twent .uins, the Enlightenment six years later, and death at sighty,
thees s nothing like an exast chron , The commentators inverted one for
the first twenty years, into which tted the various legends, and this |s the
basis of the scheme ado ia iho life tranaiated by det, and
followed by Kemn snd Davida, The placea whore he sach yoar
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sent another courtier and a thousand men with the same
result, and s0 on for nine times, Then he asked Kiludi&yin
to go, who pramised to bring Buddha, if he might be allowed
to leave the world. Like the rest he entered the Order, but
delayed to give the message until the beginning of spring,
fullmoon day of the month Phagguna (Feb.-Mar.), when
Buddha had been two months at Rijagaha. Then Kiludiyin
seeing that the time was suitable for travelling uttered his
invitation, which forms his verses in the Theragitha :

A e e S

L e | ves,

Like blazing fives nﬂm in their -plmdn’;'r

Full of delights, great hun, is the season.

The Jitaka says that he went on thus for sixty verses,
but the Theragathd give only nine. One verse is
interesting in which he reminds Buddha of his family :

Buddhodans is the t mage’s father,

The mother of the ha is named MEya,

Whoe bore the Bodhisatta in hor bosom,

And having died in the Thres-heavens rejoices.

Buddha set out for Kapilavatthu with 20,000 arahats,
journcying by slow stages. Kiluddyin went on before
through the air to the king, who did not recognise him, so
he explained to the king his identity by saying :

A son am 1 of Buddhas, the achiever of the impossibla,

The Angirass, the one, the perfect;

The father of my father art thou, O Sakys,

And through the Doctrine thon, Gotanw, art my grandfather?

He then preached to the king and his court, and won their
favour, so that he became *the chiefl of those who make
families well disposed '.

When Buddha and his company arrived, the Sakyss
provided a residence for them in the Nigrodha park ; but ss
he saw that his proud kinsmen did not intend to make
obeisanee to him, he rose in the air and performed the miracle
of the pairs® And as his father had reverenced him at his

Wmumwmmduw&mmhﬂ



PLATE 111

MIRACLE OF THE PAIRS AT SAVATTHI

[faer p. 0¥






SPREAD OF THE DOCTRINE 09

birth, and secondly at the miracle of the rose-apple tree, so
now for the third time he bowed at his son's feet, and not one
of the Sakyas was able to refrain from doing the same.
After he had come down from the sky a storm of rain broke,

but it wetted only those who wished to be wet, at which they
marvelled, and Buddhs said, “ not only now did a shower
of rain fall on an assembly of my kinsfolk, but it did so also
in the far past.”" He then told them the story of his earthly
existence as king Vessantars, which immediately preceded
his birth in the Tusita heaven. After the discourse they
dispersed, but there was not one riji * or minister who asked
him to come and receive alms. Therefore next day he went
begging in the city from house to house with his monks. The
report went mbout that prince Siddhattha was going for alms,
and the multitude opened their windows to look at him.
Buddha's wife too saw him and told the king, who with
agitated heart hurried to him and asked him why he was
disgracing his family. " It is our custom, O king," said
Buddha. * Surely, Lord, our lineage is the kshatriya lineage
of Mahisammata, and not one kshatriya has ever practised
begging.” ** That royal lineage is your lineage, O king, but
mine is the Buddha linesge of Dipankara, Kondadiia (ete,,
down to) Kassapa.? These and many thousands of Buddhas
have gained their livelihood by begging,” and standing in
the middle of the street he said :

One should rise up and not be slothful,

One should practise well the Dhamma ;.

Who practises ths Dhamma resta in bliss

Both in this world snd the next.

Then the wad raversed. Hunhm!mih-n;ﬁl.nd-nlh..
mmdnhrim the lelt, snd #o on throngh twenty-two variations of
Heo then created s jowelled promenide in the Anll'l'l.lktngm
'l-huil]ﬂulhﬂhm wnthn;w the illusions

ine pimiler way. The Jitaks s performed i on thres other occaalons,
ﬂ'hilmﬂghmthmmie:imhﬂmmliﬂﬂﬂﬂﬂﬂsﬂﬂl Patila,

I.? sl Ganpda's mango-tree
1
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The king was immediately established in the first stage of
conversion, the fruit of Entering-the-stream.! He took
Buddha’s bowl, and conducted him with his monks to the
palace, where they received a meal. Afterwards all the
women of the palace, except the mother of Rahula, came and
did reverence. Buddha said :

One should practise well the Dhamma,

One shonld not practise evil :
Who practises the Dhamma rests in bliss
Both in this world and the next.

Then Mahipajipati was established in the fruit of the first
stage, and Suddhodana in the second, the stage of the Once-
returner, who returns to be reborn only once before attaining
Nirvapa. The mother of Rihula, when asked by her
attendants to go, said, ** if I have any excellence, my master
will come himsell to my presence, and when he comes I will
reverence him.” Buddha handed his bowl to the king, and
saying, *' the king's daughter may do reverence as she wishes,
she is not to be blamed,"” went with the two chief disciples
to her chamber, and sat on the appointed seat. She came
swiftly, clasped his ankles, placed his feet round her head,
and did reverence to him according to her desire. The king
told of her great love, and said, ** Lord, my daughter, when
she heard that you were wearing yellow robes, put on yellow
robes; when she heard of your having one meal a day,
herself took one meal ; when she knew that you had given up
a large bed, she lay on a narrow couch ; and when she knew
that you had given up garlands and scents, she gave
them up."®

Buddha pointed out that she had also proved her devotion
in & former life, for when she was a fairy named Canda,
s king had shot her husband with a poisoned arrow, and
hoped to win her love. But she so taunted the gods, saying,
‘* are there no world guardians, or are they gone abroad, or

i The Jitaks mentions in this place the king's attainment of the four stages,
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are they dead that they do not protect my husband t " that
Sakka came down and restored him to life,?

On the following day was being celebrated the royal con-
secration of Nanda, half-brother of Buddha and son of
Mahapajipatl. This seems to have been his consecration
as heir apparent. such as had taken place in Buddha's case
at the age of sixteen, It was also the oceasion of Nanda’s
marriage and entering his house. Buddha came and gave
Nanda his bowl to hold, and then after uttering a mangala,
or suspicious formula, rose to go without taking back the
bowl. Nanda did not venture to ask him to take it back,
even when his bride appealed to him, and he followed Buddha
as far as the monastery, Then Buddhs asked him if he was
going to leave the world, and out of reverence for the Master
Nanda said, * yes, I am going to leave the world," and
Buddha ordered him to be ordained.?

After seven days the mother of Rihula adorned her son,
and sent him to Buddha, saying to him, * see, dear, that
golden-coloured ascetic, looking like Brahma, and attended
by twenty thousand ascetics, He is your father, and he had
four great vases of treasure, but since he left the world we
do not see them. Go and ask for your inheritance, and say
that you are the prince, and that when you are consecrated
king you will be a universal monarch and in need of wealth,
for the son is owner of what belonged to the father.”

He went to Buddha, who was dining in the palace, and
soized with love for him said, * pleasant, nscetic, is your
shadow,” and much else that was becoming. After the meal
he said, * give me my inheritance, ascetic,” and followed
Buddhs, who did not turn him back, nor were the attendants
able to do so. On arriving at the park Buddha thought,
“ his father's wealth that he asks for is liable to change and
trouble; now, I will give him the sevenfold noble wealth
that T received at the foot of the Bodhi-tree, and make him
owner of an inheritance beyond this world.” So he told
Sariputta to admit him to the Order.

e sivoald Wy My ol Paids to leave
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The whole of the story of this visit to Kapilavatthu is
strictly speaking post-canonical, but the ordination of Rihula
is told as sbove in the Vinaya, though with less detail!
After the ordination of Riahula Suddhodana came to Buddha
and asked a boon. * When the Lord abandoned the world,
it was no small pain to me, so when Nanda did so, and
especially so in the case of Rihula. The love of a son cuts
through the skin, having cut through the skin it cuts through
the hide, the flesh, the sinew, the bone, the marrow.
Grant, Lord, that the noble ones may not confer the pabbajji
ordination on a son without the permission of his mother and
father.” This was granted and made & Vinaya rule. The
reference here to Nanda shows that his story as well as that
of Rahula was known to the Vinaya, and that the compiler
has probably recorded merely enough of the legend to explain
the rule from its supposed historical origin.

The next day after an early meal Suddhodana sested by
Buddha said, ** Lord, at the time when you were i
austerities, a divinity came to me, and said, * your son is
dead,’ but I did not believe him, and replied, ‘ my son will
not die without attaining enlightenment.’” Buddha then
told a story how Suddhodana in a former life, even when
bones were shown to him as his son's, refused to believe that
his son was dead. And the king was established in the fruit
of the third path, that of the Non-returner, who never returns
to be born in this world.

It is on the occasion of this visit that the legends put the
conversion of two of the best known of Buddha's followers,
Ananda, the beloved disciple, and Devadatta, the Buddhist
Judas® We are told that at Buddha's birth 80,000 Sakyas
had each dedicated a son to form a retinue for him, when he
should become either a Buddha or a universal king as
prophesied. These now entered the Order, and set out with
Buddha on his return to Rajagaha, In one family however
were iwo nobles, MahinAma and Anuruddha, sons of
Amitodana, neither of whom had left the world.? Mahinima

! Fim, | B2 Win, Tests, 1 210,
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therefore proposed that one of them should do so. Anuruddha,
who was very delicately nurtured, and like Buddha had three
palaces for the three seasons, deelared it impossible for him ;
but Mah&nima persuaded him by pointing out the difficulties
of & household life, and the never ending labour of farming.
Anuruddha's mother, after at first refusing, gave him
permission if his companion Bhaddiys, riji of the Sakyas,
would go with him. She thought that as Bhaddiya was ruling
over the Sakyas, this would be impossible. Bhaddiya
promised, and after proposing to postpone the departure for
seven years gradually reduced the time to seven days, until
he should have handed over the rule to his sons and brothers.
The two then set out with four others, Ananda, Bhagu,
Kimbila, and Devadatta, to the park, as if they were going
for sport, taking with them their barber Upili. After going
some distance they removed their omaments, and sent
Upili back with them, but he being afraid of the anger of the
Sakyas soon returned, and went along with the six. They
found Buddha at Anupiya on the route to Rijagahs, the place
where he had first stayed in his Dight from home ; and there
they made their request that Updli might be admitted first,
in order that their Sakyn pride might be humbled through
having their former attendant as their senior. !
During the following Retreat Bhaddiya attained the three
knowledges, and thus became an arahat. Anuruddha won
the second of these knowledges, the divine eye, which sees
the arising and passing away of beings, and Ananda realised
the fruit of the First Path., Devadatta aequired the kind of
magical power (iddhi) that is possible to unconverted persons.
The appointment of Ananda as Buddha’s personsal sttendant
and the schism of Devadatta belong to & much later date,
The additional circumstances of this story given in the
commentaries show the process of legend-making going on.
The details of their previous lives there given are equally
circumstantial, But there is no reason to seek a historical
basis even for the earliest form. The story appears to be
modelled on that of Buddha's flight. In both there is a
delicately nurtured youth, a secret flight to the same place

to leavo the world. As all these parsntages have boen fitted later on to the indi-
vicluals, it in unneosssary to unravel them, They differ in many pointe from those
given in the Tibetan.
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to which Buddha went, and an attendant sent back with the
omaments, Bhaddiyais called Sakya-rij, but it is unnecessary
to suppose a contradiction with the story that Suddhodans
was king. He would be a riji like the other Sakya nobles,
snd he ruled in the sense of sharing the government with
them. In the story no difficulty is raised about his retiring,
beyond the arrangements in his own family. In a later incident
Bhaddiva speaks of his bliss in dwelling alone in the forest,
and contrasts it with his former life as rija, when he was ill
at ease though protected on all sides, but he never speaks of
having abandoned the duties of kingship. In this account the
idea of the aristocratic government of the city by a number of
riijis or nobles appears to be preserved, but in the Tibetan
the king is @ monarch, such as was known to the Magadhas
in later times. This account records that Suddhodana
sbdicated, and offered the throne to cach of his brothers, who
refused it. Bhadrika (i.e. Bhaddiya) was then made king,
and when he was asked to become a monk, his reason for at
first refusing was that Devadatta would become king.
Therefore in order to prevent this Devadatta was persunded to
become & monk as well. The significance of these divergent
accounts is that they illustrate how the later the legends are
the more divergent they become through having been
invented independently in different schools.

On returning to Rijagaha Buddha stayed in the Sitavana.
It is at this period that the commentaries place the founding
of the famous monastery of the Jetavana at Sivatthi}
The story is told in the Vinaya, but the date is not there
indicated. Sudatta, a houscholder of Savatthi, known from
his bounty as Anithapindiks or Anathapindada, *giver of
alms to the unprotected,’ came to Riajagaha on some business,
His sister was the wife of the gildmaster of Rijagaha, and
when he arrived he found the gildmaster preparing a meal for
Buddha and his monks, on so great a seale that he thought
that a wedding was in progress, or that the king had been
invited. On learning the truth he was eager to visit Buddha,
and did so the next day. He was converted, and invited
Buddha to a meal, providing everything himself in spite of
the request of the gildmaster and the king to be allowed to
do so. After the meal he invited Buddba to spend Retreat

Y Wim il 154 ; Ja4 192 Angul. com, i 354,
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at Sdvatthi, and Buddhs accepted, saying, *' the Tathigatas,
houscholder, take pleasure in empty dwelling places."”
Anithapindika replied, " commanded, Lord, commanded,
Sugata,” and prepared parks, stopping places, and gifts at
stages along the road to Sdvatthi.

Understanding the request implied in Buddha's acceptance
he looked out for a quict place near Savatthi where Buddha
might dwell, and saw the park of prince Jeta. Jeta told him
that it was not for sale, even if it were covered with kotis
(ten millions) of gold picces. Anithapindika offered to take
it on those terms, but Jeta said that no bargain had been
struck. The ministers, to whom the question was submitted,
decided that it was a bargain, and Andthapindiks brought
cartloads of gold to cover the grove of Jeta (the Jetavana).
A small space remained uncovered, and Jeta asked that this
might be his gift. Anathapindika agreed, and on that part
Jeta built the gateway with a storchouse. The commentaries
add other details, including the exact price (fifty-four kotis)
and the size of the parks of the six previous Buddhas, which
had all been situated on the same spot.

Anithapindika appears in the list of the eighty chief
disciples, with the title of * chief of almsgivers '. The famous
laywoman who had the same title was Visakha of Sivatthi,
and her legend, may be conveniently given here! She was
the daughter of & gildmaster of Bhaddiya, a town in the Anga
country, and was converted by Buddha in her youth. Her
father Dhanaiijaya was sent by Bimbisira to Pasenadi, who
had requested to have a wealthy person in his kingdom. On
his way to Sdvatthi be stayed at a place seven leagues
away, and finding it pleasant asked Pascnadi that he might
settle there, His wish was granted, and becanse the place
was first inhabited in the evening (sdyam), it was named
Siketa, Visakha wass married to Puppavaddhana, son of
Migira, & gildmaster of Savatthi. Migiira was a follower of
the naked ascetics, and they finding that she was a disciple
of Buddha advised him to dismiss her. Although he did not
do so0, he subsequently brought charges against her, and when
she succeeded in having them disproved, she refused to stay

* Dhp, com. i 384; Angui, com, § 404 ; Appadia-r. (Digha) cem., where the
L of her monastery is lold more explicitly. m‘l’ihhnmummdiﬂw;
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unless she were allowed to minister to the Buddhist monks.
When Buddha himself came, Migira was converted, and
because he won the fruit of the First Path through his
daughter-in-law, he saluted her as his mother, Hence her
title of * Migiira's mother *.

On one occasion she went to hear Buddha preach, and
removed her gorgeous headdress on entering the monastery,
It was forgotten by her servant on her return, and laid aside
by Ananda. She then refused to take it again, but ordered
it to be sold for the benefit of the monks. It was so costly
that & purchaser could not be found, and she devoted the
amount at which it was assessed to building a monastery at
Sivatthi in the Pubbirima, ‘the Eastern Park.' When
Buddha had settled permanently at Savatthi he spent Retreat
alternately here and in the Jetavana.

This is an example of one of the latest of the legends in the
commentaries, The whole of it.is probably later than any of
the references to Visikhd in the Vinaya. The most attractive
of these is the incident where she asked permission to bestow
eight kinds of permanent alms, and told how, if she heard
of the death of a monk of Savatthi, she would rejoice to know
that he was one to whom she had been able to do good.
Buddha asked what blessing she expected to find. She replied
“in this way, Lord, that the monks who have spent
Retreat in different places will come to the Lord and ask,
saying, * a monk, Lord, of such a name has died ; what is his
future career and lot ' And the Lord will explain that he
hadmmhtdthtfnﬁtﬂftheﬂmt,mmd.nrthirdstage oT
that he had attained arahatship.! Then I shall come and ask,
‘did that noble one ever come in the past to Savatthi?®
If they tell me that that monk had come to Savatthi, my
object will be attained, in the thought that without doubt
that noble one has had a robe for the rains, or that there
has been food for an incoming monk, or that there has been
food for a departing monk, or for one who was sick, or for his
attendant, or that there was medicine, or a permanent supply
of gruel.! And when I think of this, gladness will arise, and
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from gladness joy, and with gladness of hesrt my whole self
will be at peace, and being at peace 1 shall feel happiness,
and in that happiness my heart will be concentrated. That
will be an exercise in my faculties, in my powers, and in the
constituents of enlightenment. This, Lord, is the blessing
that T perceive in asking the eight boons of the Tathiigata.” *

This incident illustrates & feature that will become clearer
when the doctrine is discussed, the fact that the new teaching
was not merely & way of salvation for those who had come to
feel the emptiness of all earthly pleasures. It was also a guide
of life for those in the world, and it taught the duties of social
life not merely as a means of accumulating merit, but as a
moral discipline. The above passage, whether historical or
not, is a testimony to the enthusiasm and moral illumination
which as a fact of history the teaching of Buddha inspired
among the laity.

The preceding legends place the founding of three of
the most important monasteries, those atl Rijagaha,
Kapilavatthu, and S&vatthi within two years of the first
preaching. These dates need not be taken as historical, as
they are nowhere found in the older sources, and appear to
be merely the inferences of the compilers of the legends. But
the use of fixed residences must have been early, as no
travelling was possible during the three or four months of the
rainy season.

The establishing of an order of female ascetics has become
attached to three legends, the admission of Mahipajapati
as the first nun, and (as a natural inference) the previous
death of Suddhodana, together with Buddha's visit to his
home to settle a dispute between the Sokyas and the Koliyas.*
In the fifth year after his enlightenment Buddha stayed at
Vesili in the Pinnacled Hall (Kiitigirasald), and st this time
Suddhodana died, and realised arahatship ‘ under the white
umbrella *, i.e. while still holding the symbol of royalty.
Buddha flew through the air, and preached to his father on
his deathbed. It was at this time, according to one account,
that & quarrel had broken out between the Sakyas and their
neighbours the Koliyas about the irrigation of the river
Rohini, which divided their lands. Buddha persuaded them

' Vin. | 208; Vin, Tests, i 223,
' Jai. v 412; Therig. com, 1il ; Sn. com. 357 ; Angul. com. i ML,
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to make peace, and it was then that the widowed
Mahapajipati went to Buddha in the Nigrodha park and asked
that women might be allowed to leave the world under the
doctrine and discipline of the Tathigata.® Buddha refused
three times, and returned to Vesili. Mahfipajapati then cut
off her hair, put on yellow robes, and followed after him
with other Sakya women. They arrived with swollen feot
and covered with dust, and Anands found them weeping
outside the door. He met them and took their request to
Buddhs, who again reflused three times. Then Ananda said,
"*is a woman, Lord, who has gone forth from a house to a
houseless life in the doctrine and discipline declared by the
Tathigata, capuble of realizing the fruit of Entering-the-
strenm, or of the Once-returner, or of the Nob-returner, or
Arahatship ? " * A woman is capable, Ananda.” “If so,
Lord, Mahipajipati Gotami, the aunt of the Lord, was of
great service, she was his nurse and foster-mother, and gave
him milk, and when his mother died, fed him from her own
breast. It were good, Lord, for women to be allowed to go
forth . . ." “1I, Ananda, Mahiipajipati will take upon herself
the eight Strict Rules, let this be her ordination."

Anandn went to Mahipajapati, stated the rules, and said,
**if, Gotami, you will take upon yoursell these cight Strict
Rules, this will be your ordination.' Mahipajipati replied,
** just as, reverend Ananda, a womnn or u man, who is young
and fond of adornment, after washing his head receives a
garland of lotus or jasmine or atimuttaka flowers, takes it
with both hands, and puts it on his head, even so do I take
upon myself these cight Strict Rules, not to be transgressed
while life shall last.”

The eight Strict Rules (garudhammad) are, (1) 8 nun even
of a hundred ycars' standing shall (first) salute a monk and
rise up before him, even if he is only just ordained; (2)
& nun shall not spend Retreat in a place where there is no
monk ; (8) twice a month a nun shall ask from the Order of
monks the time of Uposatha (fortnightly meeting), and the
time when a monk will come to give admonition ; (4) after
Retreat the final ceremony (pavdrand) is to be held by the
nuns both in the assembly of the monks and of the nuns;

! What follows ls sccording to Lhe seconnt in Ang, iy 274 (repoatod in Pin, il
252), but no dates are there fndicated. o
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(5) certain offences are to be dealt with by both assemblies ;
(6) a novice who has been trained in the six rules for two years
is to ask for ordination from both assemblies; (7) & nun is
not to rebuke or abuse a monk on any pretext; (8) from this
day forth utterance (i.e. official statement) of nuns to monks
is forbidden, of monks to nuns it is not forbidden.

Ananda returned, saluted Buddha, sat down at one side,
and told him that Mahipajipsti hed sccepted the rules.
Buddha replied, ** if women had not received the going forth
in the doctrine and discipline, the religious system
(brakmacariya) would have lasted long, the good doctrine
would have stayed for a thousand years; but as women
bave gone forth, now the religious system will not last
long, now, Ananda, the good doctrine will last only five
hundred years. For just as houses, where there are many
women and few men, are easily broken into by robbers, even
0 in the doctrine and discipline in which a woman goes forth
the religious system will not last long * . . . And just as a man
might in anticipation make a dyke for a great reservoir,
so that the water should not overflow, even so, Ananda,
have I in anticipation prescribed these eight Strict Rules for
the nuns, not to be transgressed while life shall last.”

This judgment passed on the advisability of the admission
of women as nuns doubtless represents a view held in the
Order. It is seen also in the story of the first Council, at
the end of which Anandn was compelled to ask pardon for a
number of faults. Among others he declared that he could
se¢ no fault in having striven for the ordination of
Mahfpajapati on the ground of her fostering care, nevertheless,
out of faith in the reverend members of the Council he con-
fessed it as such.

There is nothing like a history of the nuns. In the account
of Buddha's death they are not mentioned except in the
formal description of the community as consisting of monks,
nuns, laymen, and laywomen.® What we know of them
directly comes from isolated legends and from the set of
regulations for nuns in the Vinsya. The story of Mahépajipatt

' Two other similes follow of disense atiacking & field of rico and & fold of
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appears to be taken by Oldenberg as having a historieal
basis, but it is just the kind of legend that would be added
to the historical fact of the establishment of the Order., The
most thorough trestment of the whole question of the nuns
is by Miss M. E, Lulius van Goor, who rejects the legend
entirely.!

Although the founding of the women's Order was in the
fifth year of the preaching, Ananda is spoken of as being
Buddha's attendant, This does not harmonise with the
legend that he was appointed in the twentieth year, when
Buddha had permanently settled at Sivatthi. On the other
hand it seems impossible to put the death of Suddhodana
as late as this. The reason for making Mahipajapati the first
nun is obvious, and she could not well have become one befare
her husband’s death. Still later accounts add that Buddha's
wife Bhadda Kaccéini and Mahipajipatl’s daughter Nandid
entered the Order at the same time. Over seventy nuns are
recorded in the Therigdthd® The twelve mentioned with
Mahiipajiipati in the list of the eighty great disciples might
be expected to be more historical, but all that we know of them
comes from the same set of legends as in the Therigitha
commentary, Khemil was wife of Bimbisira, and is recorded
to have given instruction to king Pasenadi® A whole sutta
is attributed to Dhammadinnd, * chief of those that discourse
on the Doctrine.’t Kisi Gotami, ‘Gotami the lean,’

ing to one account, was the lady who uttered a verse
in praise of Buddha, at the time when he entered Kapilavatthu
in triumph just before his renunciation, In the commentaries
however she was born at Sivatthi and married there. Her
boy djed when he was able to run about, and in her distress
she tdok him on her hip, and went about asking for medicine.
One wise man thought that no one but Buddha would know
of any, and sent her to him. Buddha said, * you have done
well to eome here for medicine. Go into the city and get a
mustard seed from a house where no one has died."” She was

! Do Buddhistiscke Non, Teiden, 1015,
! On the historical charnctor of thess soe Mre. Rhye Davide in Pasles of the
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chrered and went, but soon found that Buddha in his com-
passion had sent her to learn the truth. She went to a
eemetery, laid her child there, and taking him by the hand
said, “ little son, I thought that death had happened to you
alone ; but it is not to you alone, it is common to all people.”
There she left him, and retumed to Buddha, who asked her
if she had got the mustard seed. * That work is done, Lord,"
she said, * grant me support.” Buddha replied :

Him whoss mind is set upon

The love of children and of ecattls,

As on & sleeping village comes a flood,

Even so comes death and saizes him.

Then she won the stage of Entering the Stream, and asked
for ordination. After attaining arahatship she became ‘ the
first of those that wear rough robes.’

It has been stated that there were non-Buddhist female
ascetics in the time of Buddha. This cannot be disproved,
but there is not the slightest historical evidence for it, What
we find are stories in the commentaries corupiled at a time
when there was great rivalry between Buddhists and Jains,
and when both sects had an order of nuns, Sériputta is said
to have converted a Jain girl, Paticard, who offered, if she
were defeated in a dispute, to marry the victor if he were a
layman, or to join his Order if he were a monk. She appears
to be the same Patcird of whom quite a different story is
told elsewhere.! The notorious Cifica is not called a Jain, but
a student (mdnavikd) in some ascetic Order. She was
persuaded by members of the hostile sect to pretend to pay
visits to Buddha at the Jetavana, and then to simulate
pregnancy. Her false accusation was revealed by the help
of the god Sakka, and then the earth opened and she was
swallowed up in the lowest hell.®

A similar story is told of Sundari, a female ascetic

. She also was persuaded by members of her sect
to pretend that she paid visits to Buddha at Jetavana. The
plotters then had her killed, and her body was found in the
Jetavana, When Buddha's monks were accused of the
murder and reviled, he told them to reply :

8 Jai Lii 1 ; ef. Poolme of the Sisters, p. 08,
& Jdt, iv 187 ; Dhp. com, iii, 178,
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To bell he goes that says the thing that is not,
And be who does, and sayw, * I have not done it.’
Both in another life the sama fate suffer,

In the next world the doers of bass mctions,

The people then said that the sons of the Sakya could not
have done it, and in seven days the rumour disappeared.
The commentaries say that the hired murderers got drunk,
and in their quarrelling revealed the truth. The king through
his spies found out, and compelled the originators of the
murder to proclaim the truth throughout the city, and the
honour of Buddha increased more and more,?

PUAIV B Jan i 418 Dhp. 1474,



CHAPTER IX
LEGENDS OF THE TWENTY YEARS' WANDERING

'I'HE preceding legends, even those that are eonnected with
undoubted historical events, show little relation to any

. This is still more the case with the succeeding
Iegendu The nlder the records are the more indefinite are
the dates of the eircumstances, whether miraculous or not.
Even if some of the dates are real, they are now indistinguish-
able in the sequence of events that have become associated
with the list of places where Buddha is said to have kept
Retreat for the first twenty years® To the fourth year of
the preaching is referred the conversion of Uggasena. He was
a gildmaster's son of Rijagaha, who fell in love with an acrobat
and married her. As he found that she despised him, he learnt
her art and beeame a skilful tumbler, Buddha knew that he
was ready for conversion, and entering the city while
Uggasena was displaying his skill withdrew the attention of
all the people from his feats. Then he preached to Uggasena,
who attained arahatship at once. This was because in a
previous existence he had given food to an arahat, and had
made a wish to be a sharer in the doctrine to which he had
attained, and his wife who had done the same was also
converted.® In the fifth year he stayed at Vesili, from where
he paid a flying visit to his home at his father's death as
described above.

In the sixth year the Miracle of the Pairs was performed
again, The at Rijagaha, in order to find out if
arahats really existed, had set up a sandalwood bowl at the
end of a long bamboo, and challenged anyone to rise in the
air by magie power (iddhi) and get it down. The leaders of the
six sects? were unable to do so, but the elder Pindola

1 Bes note p. 07 ; mdthmdtﬂluhptﬂmuﬂummpmmr
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Bhiradvija at the suggestion of Moggallina performed the
feat. When Buddha came, he forbade both the use of wooden
bowls and the display of magic powers. At this the hereties
were delighted, as they were able to say that they were
ready to work miracles if Buddha's disciples would do the
same. Buddha therefore promised to perform one himself,
and pointed out to Bimbisira that he had the right to do so,
just as the king might eat mangoes in his own garden, but
would punish anyone else who took them.

The oceasion was so important that Buddha decided to
carry out his promise four months later at SAvatthi, at the
foot of Ganda's mango tree. When the time came the hereties
pulled up all the mango trees for a league round, but Ganda,
the king's gardener, found & ripe mango and presented it
to Buddha. He was told to plant the seed, and no sooner had
Buddha washed his hands over it than it sprang up into a
tree fifty hands high. Buddha then created a jewelled
promenade in the sky, and after refusing the offer of six
disciples to work wonders performed the Miracle of the Pairs,
as he had formerly done at Kapilavatthu,

Buddha on reflecting knew that former Buddhas after
performing this miracle had gone to the Heaven of the thirty-
three to preach the Abhidhamma to their mothers. Therefore
with three strides he rose to this heaven, and there kept the
seventh Retreat. During the three months of this period he
was visited by Siriputta and Moggallina, and he told the
Intter that he would descend not at S&vatthi, but at Sankassa
thirty leagues away. There he came down a ladder of jewels
with one of gold on the right for the gods, and one of silver
on the left for Brahmi. At the spot where all the Buddhas
set their right foot on the ground was a permanent shrine.
The Chinese pilgrims visited the place, but in their time the
ladders had sunk nearly into the earth.! Tt is st this period,
when Buddha's fame had so increased, that the heretics
are said to have attempted to destroy his reputation by means
of the plot of Cifica.®
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eighth year, he entered the town of Sumsumaragiri, and a
householder Nakulapiti with his wife came. As soon as they
saw him they said, * that is our son,” and fell at his feet
saying, " son, you have left us for such a long time, where
have you been living? " The reason was that Nakulapita
had been his father five hundred times in former births, his
paternal uncle in five hundred, his grandfather in five hundred,
and his maternal uncle in five hundred more, And his wife
Nukulamiitd had been his mother, sunt, and grandmother.
That is why they could not help making a sign. Buddha did
not directly take notice of the sign, but he preached to them
and established them in the fruit of Entering the Stream.
When he visited them afterwards, they gave him a meal,
and both of them declared that neither of them had done the
other any injury in thought, much less in deed, and expressed
the wish that they might continue to live together both in this
life and the next. Buddha when putting the chief lay disciples
in ranks told the monks this story, and placed these two as
the chief of those that win confidence,!

In the ninth year Buddha was at Kosambi.! Miagandiya
& brahmin had a daughter Migandiya, and he thought that
Buddha was the only suitable husband for her. But her
mother knew the three Vedas and the verses about bodily
marks, and seeing Buddha's footprint she knew that he was
free from passion. Still her father insisted on offering her to
Buddha, but in vain. This is the story which the commentaries
give to explain the oceasion of the Magandiya-sutta, in which
Buddha tells how he had escaped from the seduction of Mara's
daughters :

Having seen Craving, Aversion, and Lust,
No desire had I for the ploasures of love;

Thut body flled with urine and d
Even with my foct 1 did not wizh to touch,

But Migandiyi thought this an insult to herself, and even
after she had become the wife of king Udena of Kosambi
cherished hatred against Buddha., When she found that

Edngud, oo, | 400,
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Samivatl, another consort of Udena, was devoted to the
Buddhists, she laid plots against her, and finally brought
about her death with five hundred attendants in the con-
flagration of her palace.!

It is in the tenth year that we first hear of a dissension in
the Order. In the Vinaya occur certain rules for settling
disputes, Like all the rules they are referred to particular
incidents that gave occasion to Buddha to promulgate the
regulations by which such matters were to be settled. In this
case an unnamed monk of Kosambi is said to have refused
to recognise that he had committed an offence. On Buddhist
principles an action cannot be said to be wrong unless the
offender consciously intends it, but nevertheless the monk
was excommunicated. Hence a great dissension arose. On
the one hand he had broken a rule and was treated as an
offender, but on the other hand he ought not to have been
so treated, if he could not see that he had done wrong. The
legends recorded on this occasion are probably not mere
inventions to illustrate the rules, but their connexion with
the rules may be quite arbitrary.

Buddha counselled concord, and told the story of Dighiti,
s former king of the Kosalas. This king was defeated by
Brahmadatta, king of the Kasis, and went with his son
Dighéivu to live in disguise at Benares. He was betrayed by
his barber and executed after giving his son certain advice.
His son still in disguise became Brahmuadatta's personal
attendant, and on getting the king into his power during a
hunting expedition, revealed who he was, and in sccordance
with his father’s advice, ** do not look long, do not look short ;
for not by hatred are hatreds calmed ; by non-hatred are
hatreds calmed," pardoned the king and was restored to his
kingdom.* However legendary this story may be, it doubtless
reflects an earlier stage of political conditions, before the
power of the Kosalas had subjected that of the Kisis.

Still Buddha was unable to reconcile the monks, and he

' 8u. IV B com. | 190-222; the of Bfmi s reforred
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retired alone to keep retreat in the Parileyyaka forest, where
he was protected and attended by a friendly elephant,
which was tired of living with the berd. At the end of three
months the monks were repentant, and came to Buddha at
Siivatthi to ask pardon.!

In Lthe eleventh year Buddha was at the village of Ekanali
in the Magadha country, A brahmin farmer Kasibhiradvijn
was ploughing and distributing food. Buddha came and
stood for alms, but the brahmin said, " I plough and sow,
and having done so I eat. Do you, ascetie, plough and sow
and then eat.” Buddha replied that he did so, and the farmer
said, * We do not see Gotama’s yoke or plough or plough-
share or goad or oxen.,” Buddha replied in verses :

Faith is the seed, Emmuthuum

Wisdom in my e and &lo
Mindf nﬁm' mﬁnugh:hnm ‘j;io}:e- ﬁ:}i

Guarded in getion, guarded in apeech,
Restrnined in food and eating,

T nuilee truth my hoe to cut away,
Tendoroess & my deliversnes,

Exettion is my beast of burden

That bears me to the state of peace,
Without turning back it goes,

Where having gone one grieves not.

Even so is this ploughing ploughed ;
Its froit is the immortal.

Having ploughed thia p!m:g]:mg
Une is freed from all puin®

The story of the stay at Verafiji forms the introduction
to the Vinaya, and is attributed by the commentaries to the
twelfth year. The brahmin Veradija had heard of the fame
of Buddhs;, and came to set him. He had been told that
Buddha did not salute aged bralmins or rise up befare them

' Via 237 Jl, i 4N;ﬂhpm:ﬂ tha stery of Buddha gm I-nth
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and offer them & seat. Buddha replied that he did not see
a brahmin in the whole world to whom he ought to do that.
[f the Tathigata were to do so to anyone, that person’s
head would split into pieces. Verafija then asked a series
of questions on Buddhist practice, and Buddha concluded
by reciting his sttaining of enlightenment., The conversa-
tion ends with the conversion of Veraiija, who invited Buddha
with his monks to spend Retreat there.

At that time there was a famine, and five hundred horse-
merchants supplied the monks with food. Moggallina
proposed to get food by exercising his magic powers, but
Buddha dissuaded him. Sariputta received from Buddha an
explanation why the religious systems of the three previous
Buddhas lasted for a long time, but those of the three
preceding them did not. After Retreat Buddha went to take
leave of Verafijn before setting out on his journeying, as
Buddhas regularly do after receiving such an invitation.
Verafija admitted that he had invited Buddha to spend
Retreat with him, and that he had not kept his promise,
but it was due to his having so many duties in the house.
He invited Buddha and the monks to a meal for the next
day, and afterwards presented a set of three robes to Buddha
and a pair to each of the monks. This somewhat disconnected
sccount has been filled out in the commentaries by making
the negleet shown by the brahmin to be due to his being
possessed by Mara.?

The thirteenth year was spent at Calika hill, and the elder
Meghiyan was then Buddha's attendant. He received
permission to go for alms to the village of Jantu. On his
return he saw a pleasant mango-grove near the river, and
asked Buddha if he might go there to meditate, Buddha
asked him to wait, as they were alone, but after three requests
he gave permission. Meghiya went, but was surprised to
find that he was oppressed by evil thoughts, The reason
was, a5 Buddha told him, that five things sre required
by one whose mind is not yet ripe for release : a good friend,
the restraint of the moral rules, proper discourse that tends
to Nirvipa, energy in abandoning evil thoughts with firm-
ness in producing good thoughts, and lastly the acquiring
of insight. It is not until a monk has had this preliminary

Y Wi i 1-11; Jai, iii 494 ; Dip. com. 1 153,
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training that he is fit to practise the higher stages of
meditation.!

In the fourteenth year, which was spent at Savatthi,
Rihula received full ordination (upasampadd). The reason
of this is that the Vinaya prescribes that ordination is not
to be conferred before the age of twenty,* and according
to the Pili tradition Rihula was now of that age.

Suppabuddha, Buddha’s father-in-law, acquires an evil
character in the later legends, His death is recorded to have
taken place in the fifteenth year. Because Buddha had
renounced his wife (Suppabuddha’s daughter), Suppabuddha
was angry. He got drunk and sat in the streets of Kapila-
vatthu refusing to let Buddha pass. Buddha had to turn
back, but he told Anands that within seven days Suppa-
buddha would be swallowed up by the earth at the foot of
his palace, When this was reported to Suppabuddha, he
decided not to come down, and stationed men on each of
the seven stories to prevent him. But Buddha declared :

Not in the air, not in the midst of ocean,

Nor if one enters n cavern in the mountains,
Can in the world & region be discoversd,
Where if he stand Death cannot overpower him

On the seventh day a horse of Suppabuddha broke loose,
and he started to eatch it. The doors on each of the stories
vpened of themselves, and the men stationed there threw
him down. When he reached the bottom, the earth opened
and he was swallowed up in the lowest hell of Avici®

The events of the dlavaka-sutta are placed in the sixteenth
year. Buddha was at Alavi, and stayed for a night in the
dwelling of the yakkha Alavaks, a demon that fed on human
flesh. The demon came and told Buddha to come
out, then to go in, until after four times Buddha refused to
dosoany more. Then Alavaka threatened to destroy Buddha
unless he could answer a question. The four questions and
answers in verse with the conversion of the demon form
the discourse proper.*

In the commentaries there is a characteristic way ot
explaining the omniscience of Buddha. Twice a day he

L Angul. iv 354 ; Udlima IV 1. ¥ Vin.i 78, 93,
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‘surveys the world ’, and extends his * net of knowledge *
over all! In the seventeenth year he was at Savstthi, and
on surveying the world in the morning he observed at
Alavi a poor farmer who was ripe for conversion. He there-
fore decided to go and preach there. The farmer’s ox had
strayed away, and he was all day in finding it, but he decided
that he still had time to go and pay his respects to Buddha,
and set off without taking food, At Alavi Buddhs with the
monks had received a meal, but he waited until the farmer
should come before returning thanks (which consisted in
giving a discourse). On the farmer's arrival Buddha ordered
that he should first receive some food, and then after seeing
that his wants were relieved and his mind had become
tranyuil, he gave him a discourse on the Four Truths, and
established him in the fruit of Entering the Stream

A similar story of the eighteenth year is told of a weaver's
daughter, who three years before had heard a discourse
from Buddha on meditation on death, Hearing that Buddha
was going to preach again at Alayi she wished to go, but
she had first to finish a task for her father. For her sake
Buddhu had come thirty leagues, and he waited for her
before beginning to preach, as he had done for the pour
farmer. He knew that her death was at hand, and he wished
her to be converted so that she should be certain of her
future state® Owing to her previous meditation she was
able to answer four questions that the others did not under-
stand, and attained the stage of Entering the Stream.
When she returned home, she was accidentally struck and
killed by the falling of part of the loom, and Buddha consoled
her father with the thought of the frequency of death.t

These stories, even if they are due to the picty of the
community, show all the more how deeply the spirit of the
founder inspired his followers. In the Dhammapada oceurs
the verse :

In no long time this body will lic on the
Thrown away, unconscious, like s useless log of wood.
This might be taken to imply entire disregard for bodily
welfare, such as has been only too much in evidence in the
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aseetic ideal. But it is of this very verse that one of the most
striking stories of Buddha’s pmactical human sympathy is
told. A monk, Tissa of Sivatthi, was attacked by a malignant
skin disease, and his body became so offensive that he was
put outside and left uncared for. Buddha when surveying
the world perceived him, came to the monastery, heated
water to bathe him, and was going to take him into the
bathroom, but the monks insisted on doing so. Then he
had Tissa's robes washed and dried, and himself bathed him.
It was when the monk was clothed in dry garments with his
body refreshed and his mind calm, that he received from
Buddha the teaching about the body. He then attained
arahatship and died, and Buddhs explained from his former
actions the cause of his disease, and why he had now attained
Nirviina.}

In the twenticth year Buddha converted the notorious
robber known as Angulimila, ‘ having a garland of fingers,”
from the way in which he treated his victims. As Buddha
was going to Savatthi for alms Angulimila followed him,
but Buddha by an exercise of magic power caused him to
stand still, and told hiin that he was not standing still.
Angulimils inquired :

monk, thou s 1 stand wtill ",
mh stand thou J;:t “thou standest not’.

to
thee, monk, th's guestion :
standest thou still and I stand not !

d still, Angulimila, in every wise;
valhmguhnvmlimluuhvwlm.

Bntthnntnll] ving things srt mnrestrained

Therolore I stand still and thou standest not.

Angulimiila was converted and became a monk. King
Pasenadi had heard of him, and on visiting Buddha expressed
his horror at Angulimila’s enormitics. Then Buddha
to Pasenadi’s alarm pointed him out sitting near them,
but Buddha told the king that bhe had nothing to fear,
and the king then offered to supply Angulimils with robes
ln:l the other requisites, Angulimils however replied,

enough, O king, I have my three robes,” and Pasenadi
complimented Buddha as the tamer of the untamed.

i Dhp, com. | 319
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Onee when Angulimila was going for alms he saw  woman
in the throes of childbirth and told Buddha, Buddha told
him to go and perform an Act of Truth,! and say, * In that
I, sister, from the day of my birth have not consciously
deprived any living being of life, by this truth may health
be to thee and thy unborn child.” Angulimila pointed
out that he could not truthfully say this, and Buddha told
him to repeat it but to add * from the day I was born of
the Noble Birth . He did so, and the woman was at once
relieved. At another time he was stoned by people and his
bowl broken. Buddha showed that it was due to the ripening
of his karma, and that he was now suffering the fruit of his
evil deeds for which he might have suffered in hell for ages.®

It was also in the twentieth year that Anands was appointed
as permanent attendant to Buddha. Before this time monks
had taken it in turn each day to carry his bowl and robe.
One day he was going with the elder Nagasamiila as attendant,
and where the road divided the clder said ** That is the way,
Lord, we will go by that . But Buddha said, * This is the
way, Nigasamila, we will go by this.” Yet the elder, though
told three times, put the bowl and robe on the ground, and
saying ' Here, Lord, is your bowl and robe ", went off.2
On the way he met with robbers, who beat him, broke his
bowl, and tore his robe. The elder Meghiya, who had once
left Buddha to go and meditate in & mango grove, was
overcome by evil thoughts. Buddha therefore at Savatthi
declared thet he must have a permanent attendant, as he
was growing old. Saripntta rose and offered himself, hut
Buddha told him that his work was in exhorting, and he
also rejected the offers of Moggallina and the eighty chicf
disciples. Ananda sat silent and did not venture to ask

H:ﬁmlﬁdhﬁtmﬁrﬁﬂllnmm:‘nhﬂimm, mru-mm
complete truthiubnoes, i1 subdues even goda, At the wooing yunt
four gods smmzmod the form of her lover Nals, snd sho was unshie to di
bim. But by sssoverating that she had ehosen Nals and had never in or
word she compelled them to ammms their troe forms, N
V 174 {AfbA 1IN 6).

'Tﬂirl:'hdndmhiqwdhum, Angulimils-eutta, Majjh. ii 98; Dip
orm, '

¥ Uddna, VIII 7; scconding to the com. Buddha eompelled him Lo take tham
ﬂuq-.in. The Incident of Meghiys b Udina, TV I.JMMM;&H“"

mhnhtmwﬁuhmumhmdinhdlml.mpus, Thers wre also
differences in the account of the sppointment of Ananda in the com, on Mehs-
padina-s,, Iigha, ii 8,
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until Buddha spoke, and then he offered under -eight
conditions : if he might refuse four things, that if Buddha
received a fine robe, it was not to be given to him, that he
should not have alms that were given to Buddha, that he
should not dwell in Buddha's scented chamber, and that if
Buddha received a personal invitation it was not to include
him. The four things he wished to accept were that if Buddha
received an invitation he was to accompany him, that if
people from & distance came to see Buddha he should be able
to present them to him, that he should be able to approach
Buddha whenever he should wish, and that whatever teaching
Buddha should give in his absence, Buddha should repeat
it to him,

Ananda for the following twenty-five years was thus the
permanent attendant of Buddha. The legend given above
of his conversion implies that he had already been a monk
for twenty years, but in his verses (Therag. 1039) he is made
to say that he has been for twenty-five years a learner,
s0 that he must have become o monk in the twentieth year
of Buddha's preaching. As this is no doubt an earlier tradition
it discredits the whole story given above of his entering
the Order with Devadatta. Rhys Davids accepts the story
but shifts it forward twenty years.!

1 Eeé arl, Deradalis, ERE.



CHAPTER X
RIVAL SCHOOLS. DEVADATTA AND AJATASATTU

Tlmmchingnfﬂu&djmmpmﬂyarﬁmmmdpnﬂy

an innovation. The result is that in the Buddhist
records an important place is taken up by polemical discussion
both with the prevailing Brahminism and with other schools
in revolt against orthodox views. We possess many
Brahminical works of ritunl and philosophy as old and older
than Buddhism, but none of them were in direct contact
with the new movements. The centre of bmhmin culture
was much further west,! and of this a picture has been dmwn
by Oldenberg. * The brahmins standing outside the tribe
and the people were enclosed in a preat society, which
extended as far as the precepts of the Veda prevailed. They
represented a caste of thinkers, whose forms of life with
their strength and weakness included in germ the strength
and weakness of their thought. They were hemmed in within
a self-created world, cut off from the refreshing breeze of
living life, unshaken in their boundless belief in themselves
and in their own omnipotence, at the side of which all that
gave reality to the life of others necessarily appeared small
and contemptible.” *

This is Brahminism as portrayed according to the ideals
of their sacred books, and we may doubt whether it faithfully
represents the actual conditions even of their own caste,
The brahmins were not ascetics, but had social and family
dutics as well, Still less ean we apply it as a picture of social
conditions in the time of Buddha. Much must remain
problematical, as we are in fact dependent on the statements
of Buddhists and Jains for the state of Brahminism among

! The separation between early Buddbiem and the Brahminiem that we know
inalso cloar from brhmin souroes, ** Al the oarlier and later Viodio texts displayed
» markod antipathy townrds the of Magndha, . . . In the Smeiti literaturs



The brahmins as a caste are never treated as philosophers.
They were attacked on certain definite points : the nature of
easte, the value of sacrifice, and their worship of Brahma.
Objections were urged both on general ethieal grounds and
also with regard to the way of emancipation. We do not
find in the Pali Canon anything that can be taken as s report
of historical events. We have a number of suttas with
stereotyped arguments, which are often verbally reproduced
in different contexts. They are evidently claborated from
traditionnl matter, which appears to have been sometimes
misunderstood by the redactors. One of the best known is
the Tevijja-sulla, on the threefold knowledge.! Two brahmins,
Yisettha and Bhiradvija, one the pupil of Pokkharasidi
and the other of Tarukkhs, dispute about the straight path,
which leads him who acts according to it into the company
of the Brahma-gods.®* They agree to put their difficulty
before Buddha. Visettha says that there are various paths,
and mentions several bralmin schools. The names are
corrupt, but there js little doubt that they refer fo two schools
of the Yajur-Veda, the Adhvaryus and Taittiriyas, a Sima-
vedn school, the Chindogyvas, and a Rig-veda school, the
Bahvreas. Visettha says that they all lead aright, just as
various paths to a village all lead to the village. Buddha
compels him to admit that no brahmin or even any of the
ancient sages have seen Brahmi face to face. They cannot
even point out the way to the moon and sun, which they can
see. They are like a man in love, who cannot say who the
lady is, or like one who builds a staircase without knowing
where the palace is to be, or like one wishing to cross a river
whao should call the other side to come to him, The brahmins
of the three Vedas reject those things that make a man a
brahmin, they are bound and attached to the five pleasures

I Digha, | 235,
".'I'h!:. R Dmrld‘ u-udnﬁnnmlhnMiTniﬁadH,-Mwy The
earlier * ale of union with Brahmi,' gave a sperioos resemblance
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of sense, they pannot see the danger therein or understand
that they are no support, and it is impossible for them after
death to attain to the company of the Brahma-gods.

This does not tell us much about the positive teaching
of Brahminism, nor are the bralimin pupils made to use any
arguments in their own defence. The passage is merely &
dramatic introduction to the positive Buddhist teaching
of the Brahma-vihdras which follows. In Buddhist eontro-
versial method it is a peculiarity to adopt the terms of its
opponents and to give them a new sense. One instance
of this is the title of this sutta, for the threefold knowledge,
i.e, of the three Vedas, means in the Buddhist sense the three
knowledges that an arahat sttains on enlightenment. So
the name brahmin means not merely & member of this caste,
but is used [requently for the Buddhist arahat—he is the
true brahmin. In the same way brahma is used in compounds
without any reference to the god, but apparently in the sense
of 'excellent, perfect’. Tt is possible that Brahma-vihirs
15 a brahminical term, but what we know of it is as used by
the Buddhists to deseribe a certain kind of concentration.
It would literally mean * dwelling with Brahmda ', and it
retains that meaning in so far that it is believed that one who
practises this form of concentration is reborn in the Brahma-
world,

The rest of the sutta describes the first two stages of the
training of a monk, the moral rules and concentration,
but in the latter instead of a description of the four trances
and other mystical practices as in previous suttas, the four
brahma-vihiiras are given :

The monk abides ing one quarter having his mind sccompans
by love,! likewise seoond, third, and fourth. Thus above, i
around, everywhere ho sbides pervading the entire world with his
mind sccompanied by love, with sbundant, great unlimited fresdom
from hatred and malice.

The three other vihiiras are described in the same way,

} Or friendlintes, but it is love, for Buddhaghoss tells & story of & man who
undarstood it of love in & very un-Boddhistie way. Law's description appoam
1o fit the Buddhist conception : ™ By love 1 do nof mean any natural tendernnes
which Is more or lees In e sceording to their constilutions, but 1 mean »
Inrger principle of the , Tounded in reason and piety, which makes vn tender,
kind, and benevolmt to all cor fellow.creatures, as crestures of God, and for his
sake Seriows Call, ch. XX,
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in which the monk pervades the world with compassion,
sympathy, and equanimity.

This form of concentration is placed by Buddhaghosa
immediately before the attainments of the Formless world.
It may have been introduced from another school, since
it is said in the Makhddeva-sutta (Majjh. ii 76), to have been
practised by a long series of ancient kings, and the practice
of it is there depreciated, as it leads only to rebirth in the
Brahma-world, and not like the Eightfold Path to enlighten-
ment and Nirviina.t

A more definite statement of the brahmins' claim is given
in the Sonadanda-sutta (Digha,i111). The brahmin Sonadanda
is made to state that there are five things through which
a man is truly ealled s brahmin. (1) He is woll-born on both
sides for seven generations back, (2) he is o repeater of the
three Vedas and of the related sciences, (3) be is handsome
and of brahma-colour and brahma-splendour, (4) he is
virtuous, (5) he is & learned and wise man, and the first or
seeond of those who hold out the sacrificial spoon. Sonadanda
at once agrees to leave out the first three as unnecessary,
which is at least what the Buddhist position required,
but insists that virtue and wisdom are essential, and what
these are Buddha proceeds to tell him.

The question of caste here touched upon receives much
fuller treatment in several suttas? The claim of the brahmins,
which is found as early as the Rig-veda, is stated in the
Madhura-sutta (Majjh. ii 84) as being that * the brahmins
are the best colour (caste); the other colour is base. The
brahmins are the white colour; the other colour is black.
The brahmins are purified, not the non-brahmins, The
brahmins are the genuine sons of Brahmi, born from his
mouth, Brahma-born, Brahma-created, heirs of Brahmi."
This doctrine is met from two points of view. On the one hand
it is held, not that caste is indifferent, but that the kshatriyn
caste, not the brahmin, is the best. Buddha quotes an
ancient verse :

L Tt ooonrs in fact in the Fopa-siirar, 133, o that borrowing from some form of
Yoga in probahle,

3 Digha,i87 ; 11807 Majjk 1i 53, 125,147, 177, 106 (== Sn. T119); sew referances
p- 6 mote,
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kshatriya is best among the folk

Of those that put their trust in clans;

man endowed with wisdom and condnot
Enu among gods and men.

This was doubtless a view generally held in kshatriya
families, and the pride of the Sakyas in their caste is frequently
mentioned, All the Buddhas arise, says the legend, only in
one of the two highest castes, There is nothing to show that
Buddha tried to abolish caste as a social institution. There
was no reason why he should do so in so far as his teaching
could be enforced that the true brahmin was the virtuous
brahmin. But within the Order caste did disappear, and
there are many instances of low caste persons being admitted
as monks.

It has been maintained that the Order was at fimst
aristocratic, and that its members were drawn from the
higher castes—a natural reaction against the quite untenable
view that the movement was specially a message of salvation
to the poor and needy. But we do not possess any records
which may be said to picture the spiritual temper of the first
evangelists. Buddha is said to have declared :

Just as, O monks, the t rivers, such as the Canges, Jumna,
Aciravati, Barabhii, and i, when they fall into the ocean lose
their former names and gotras, and are known as the ocean, even so
do the four castes of kahatriyas, brahmina, vaidyas, and éidras, when
theylwmgmufnﬂhmthnﬂoot.nmmdﬂhmptma tanght by the
Tathigats from a house to a houselesa life, lose their former names
and gotras, and are known as ascetics, sons of the Sakyan!

This teaching is no doubt primitive, and if the form in which
it is stated is that of a later genecration, it only shows all
the more clearly what the established teaching had then
become. Nor was this confined to one school, for the Lalila-
vistara also points a moral for the laity, when it says that
the Bodhisatta did not regard caste in choosing a wife.

The ritual questions of sacrifice and meat-eating are treated
from the same cthical point of view. Moral action is higher
than even a bloodless sacrifice, and still higher is the Noble
Path, The worship of the six quarters is not wrong, but should

be done by fulfilling the moral duties towards six classes
of fellow creatures,

! Uddna ¥ B; of, also the Five Dresms, p. 70
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As meat-eating was made an ethical question, the ritual
aspect ceased to have a meaning for the Buddhist, Hence
the practice was not in itself condemned, but only in so far
as the partaker was in some way contributory to killing or
giving pain. The position is stated most clearly in the
Jivaka-sutta (Majjh. i 808). Jivaka® told Buddha that he
had heard that people killed living things intending them
for Buddha, and that he ate the meat prepared on that
sccount. He asked if such pemons were truth-speakers
and did not accuse the Lord falsely. Buddha replied that
it was not true, but that in three cases meat must not be
eaten : if it has been seen, heard, or suspected that it was
intended for the person, If a monk who practises the brahma-
vihiira of love accepts an invitation in a village, he does not
think, ** verily this householder is providing me with excellent
food ; may he provide me with excellent food in the future .
He eats the food without being fettered and infatuated.
“ What do you think, Jivaka, does the monk at that time
think of injury to himself, to others, or to both " ** Certainly
not, Lord.” * Does not a monk at that time take blameless
food 1" “ Even so, Lord."”

The teaching is the same in the Vinaya, where Buddha
is said to have sccepted s meal from the Jain general, Siha,
who had provided meat. The report went about that he
had killed an ox for Buddha, but the fact was that he had
sent for meat already killed in order to furnish the meal.
The Vinaya forbids certain kinds of flesh, human, that of
elephants, horses, dogs; and certain wild animals.®

There are frequent references to herctical schools of
teachers. In the legend of Ajatasattu’s visit to Buddha the
king says that he has previously paid visits to six of these,
and repeats their doctrines. They are Pirana Kassapa,
who taught the doctrine of non-action, i.c. the absence
of merit in any virtuous action and of demerit in even the
greatest crimes ; Makkhali-Gosilla, who admitted the fact

H:mlimp cian of Bimbisdios and ihnu;ru"l‘temul:ﬂuuphh
i nmirs as meaning ' ] prioce Yo an
#laborate story hasod on this meaning, but Rhys Davids said that it means ohild.
m All the staries sbout him, which are post-canonioal, arm probably squally

* Vin. i 218, 237 | macchamamas is axpressly allowed. Thisis usually taken to
m'ﬂuhd’ﬁd:'ftmlhm thean, as Keem takes it, *flosh and fah.” In any
case, a8 the above inslances , mrmt undor proper conditions was permisible.
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of depravity, but said that purification was attained merely
by transmigration, not by any action of the individual;
Ajita Kesakambalin, who taught the doctrine of *cutting
off ', i.e., annihilation at death; Pakudha Kaceciyana,
who maintained the existence of seven permanent, uncreated
substances; the Niganths (Jain) Niataputta, who taught
that a Nigantha, ‘one free from bonds,’ is restrained by
restraints in four directions; Safijaya Belatthaputta, who
prevaricated and refused to affirm any doctrine positive
or negative.

This passage is no doubt old, as it contains traces of &
dialect differing from Pili. Some of the teachers are known
as historical persons, but there is nothing historical to be
drawn from this statement of their doetrines, which have
been misunderstood and confused by the Buddhists. The
views of the first four are also given in the Sendakae-sufla
(Majjh. i 518), where they are called immoral systems
(abrahmacariya), but no names are there mentioned, and part
of the doctrine which in the former passage is attributed
to Gosila is combined with that of Pakudha, and Gosila’s
classification of beings is attributed in Anguil. iii 883 to
Piirana Kassapa. Evidently even if these doctrines were
taught in Buddha's time, it is not certain that the Buddhists
have applied them to the right persons.

Gosiila is well known from the Jain Seriptures, where he
is called an Ajivika. This term, says Hoernle, was probably
a name given by opponents, meaning one who followed
the ascetic life for the sake of a livelihood (djiva). Hence we
eannot infer that the name, which is found as late as the
thirteenth century, always refers to the followers of Gosila,
nor is it applied to him in Buddhist writings. Gosila joined
the Jain leader, but they quarrelled and separated.! Great
hostility towards the sect is shown by the Buddhists, as in
the story where Buddha says that in all the ninety-one cyeles
that he remembers he cannot think of any Ajivika who went
to heaven except one, and even he was o believer in karma.®

[ -
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I Nataputta, known to the Jains as Mahdvira their leader,
is often referred to in the Buddhist Scriptures, but in this
passage there is no clear statement of the Juin position,
and according to Jacobi there has been confusion with the
views of Mahivira's predecessor Piaréva. His doctrine in
relation to Buddhism is discussed below. The Sandaka-sutta
gives & further list of four religious systems, which though
not immoral are unsatisfying. The first of them is evidently
intended for that of the Niganthas, for the teacher is deseribed
in exactly the same terms as Nitaputta’s pupils describe
their teacher in the Ciladukkhakkhandha-suita (Majjh. i 92)
but the rest merely tells of his foolish behaviour in saying
that he did certain things beeause he had to do so, without
stating any recognisable Jain doctrine. The fourth of the
unsatisfying systems mentions no doetrine, but merely
deseribes the prevarication of the teacher, and is evidently
identical with the method of Safijaya.

The one great schism within the Order in Buddha's lifetime
was that of Devadatta. It is clear that separate incidents
have been added to the various stages in the story of the
carcer of this disciple. To these no doubt belong all the
events of his youth, He was the son of Suppsbuddha
sccording to the Chronicles, and hence both cousin and
brother-in-law of Buddha, but aceording to Sanskrit accounts
the son of Amritodana, snother uncle of Buddha. The
stories of his youth are examples of his malice, which
finally culminated in his attempts to kill Buddha and in his
schism, When the youthful Bodhisatta was going to display
his skill in the arts, a white elephant was being brought
for him, and Devadatta out of envy killed it. He quarrelled
with the Bodhisatta about a goose that he had shot, and after
the Renunciation made love to Yasodhard, who in this
account was not his sister but his cousin. The Pali knows
nothing of these stories, and says that his first grudge against
Buddha was when he was not allowed to take Buddha's
place as leader.

Even the Pali stories of Devadatta's earlier life appear
to be quite unconnected with the main legend. He is said
to have entered the Order at the beginning of Buddha's
ministry, and the scattered references to him in the Nikiyns
are probably outgrowths of the later legend. He is mentioned
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without any trace of hostility in a list of eleven of the chief
¢lders, who approached Buddha, and ss they came Buddhs
said, ** These are brahmins coming, O monks,” A certain
monk who was a brahmin by birth said, ** In what respect,
Lord, is one a brahmin, and what are the things that make
him & brahmin ? * Buddha replied :

They that have expelled evil thnughtl,
s And in conduct are ever

The enlightened, whose fetbers l.:l'u

They truly in the world are brahmins.}

There is nothing here to suggest the future schismatic,
but on another occasion Buddha, when locking at certain
groups of monks, declared that Devadatta and those with
him hed evil wishes® It is only in the Vinaya and later
works that we get the comnected story of his defection,
though fragments of it occur in the Angutlara.?

Some ecight years before Buddha's death Devadatta
being eager for gain and honour thought he would win over
prince Ajitasattu.® During his training he had
magic powers, and he now assumed the form of a child with
a girdle of snakes, and terrified Ajitasattu by appearing in
his lap. Then he assumed his proper form, and Ajitasattu
marvelling at the wonder paid him great honour, By this
his pride was increased, and he conceived the idea of taking
Buddha's place as leader ; but as soon as this thought arose,
his magic power disappeared. His plan was revealed to
Moggallina by a deceased pupil of the latter, who assumed
a mental body and came to inform him. But Buddha said
that the matter was not to be talked of, as the foolish man
would reveal himself.

While Buddha was once preaching st Rijagaha, Devadatta
came and asked that Buddha, as he was old, might hgnd over
the Order of monks and allow Devadatta to lead it. Buddha
refused, and as Devadatts persisted, said, * Not even to
Siriputta and Moggallina would I hand over the Order,

' [, 1 6.

! Hogg. i 156,
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and would I to thee, vile one, to be vomited like spittle 7
Thereat Devadatta angry and displeased went away.
Buddha caused the Order to issue an Act of Proclamation
that in anything done by Devadatta neither Buddha nor the
Doectrine nor the Order was to be recognised, but only
Devadatta,

Devadatta then went to Ajitasattu and proposed that he
himself should kill Buddhs, and that Ajatasattu should kill
his father Bimbisira. Ajatasattu took a dagger and went
to do so, but being found by the ministers he confessed
his purpose. The ministers advised that he and all the
plotters should be slain, but his father finding out who was
the real instigator pardoned his son and handed over the
kingdom to him.

Meanwhile Devadatta having received archers from
Ajitasattu put one on a certain path, two on another, and
50 on up to sixteen, and told them to kill Buddha. But when
the first man approached Buddha, he was terrified, and his
body became stiff. Buddha told him not to fear, and the man
threw down his weapons and confessed his intended crime,
whereupon Buddha preached to him, converted him, and sent
him back by a different path. The next two archers not seeing
the man return went and found Buddha seated beneath a
tree, and they eame to him and were converted. The same
happened to all the rest. The first man returned to Devadatta,
and said he was unable to kill Buddha, because he was of
such great magic power.! Devadatta then decided to kill
Buddha himself.

While Buddha was walking in the shade of Gijjhakiita Hill,
Devadatta hurled a great rock down. It was stopped by
two peaks, but splinters struck Buddha's foot and caused
blood to flow. Buddha loocked up and said, " Great dement,
evil man, have you produced for yourself, in that with
murderous thought you have caused the blood of a Tathigata
to flow . The monks wished to have a guard provided,
but Buddha pointed out to them that it was impossible
for anyone to deprive him of life, for Tathiigatas attain
Nirvina in the ordinary eourse,

Devadatta next caused the elephant-keepers to let loose
& fierce elephant, Nilagiri, on the road by which Buddha

¥ Rhys Davide sayn, ** the Tddhi bere most be the power of religioun permuarion.
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was to come. The monks warned Buddha three times,
but he refused to turn back, and again pointed out that it
was impossible for him to be killed. As the elephant eame
on, he pervaded it with love, and it became quite subdued.

After this Devadatta’s gain and honour deereased, and
he decided with three others to create a schism. They went
to Buddha and asked that five rules should be established :
(1) that monks should dwell all their lives in the forest,
(2) that they should live only on alms begged, and not
accept an invitation, (8) that they should wear only discarded
rags, and not acecept a robe from a layman, (4) that they
should dwell at the foot of a tree, not under a roof, (5) that
throughout life they should not eat fish or flesh. Buddha
pointed out that all these rules were permissible, except during
the rainy season sleeping under a tree, but he refused to make
them compulsory. Then Devadatta was pleased, and in
spite of Buddha's warnings of the awful results through
karma of the sin of schism, went about with his party making
the foolish believe that Buddha was given to luxury and
abundance. He next informed Ananda that he was going to
hold the Uposatha meecting and carry out proceedings
of the Order without Buddha ; and persuading five hundred
recently ordained monks from Vesili to join him went out
to Gayisisa hill.

Buddha sent Sariputta and Moggallina to win back the
mistaken monks, and when Devadatta saw them, he thought,
in spite of his friend Kokilika’s warning, that they were
coming to join him. They sat listening while Devadatta
preached far into the night until he was tired. He then asked
SAriputta to address the assembly, while he himself rested,
and Sariputta and Moggallina preached with such effect
that they persuaded the whole five hundred to return. When
Devadatta was awakened by Kokilika and found what had
happened, hot blood came from his mouth. Buddha received
the schismatic monks who returned, and refused to make n
rule that they should be reordained; it was sufficient if
they confessed their offence ; but he declured that Devadatta
was destined to states of punishment, to hell, doomed to stay
there for a eycle, and incurable,

Other incidents recorded in the commentaries seem to
show that events did not move quite so rapidly ; but as
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they appear to be apocryphal, they may be a quite artificial
extending of the story. One of these concems a nun in
Devadatta’s community, In cases where a married woman
entered the Order it was quite possible for children to be
born in the monastery. One such person joined Devadatta’s
party, and when she was found to be pregnant, she was
expelled by Devadatta, but she was taken to Buddha and
her chastity proved. The child was brought up by the
king, and henee was known as Kuméra (prince) Kassapa.

The commentaries say that when Buddha was wounded
by Devadatta, he was taken to the mango grove of Jivaka
the physician, and there tended by him. When the mad
elephant came (which had been made drunk by Devadatta),
Ananda stood in front and said, * Let this elephant kill
me first,” and Buddha was compelled to use his magic power
to remove him. Devadalta after his defeat was sick for nine
months, and then desired to see Buddha, but Buddha said
it would not be possible in this life. He was however brought
on & litter, but when he reached the Jetavana he sank into
the earth down to the Aviei hell. Buddha declared that
after 100,000 cycles he would be reborn as a pacceke-buddha
named Atthissara.?

According to the Saddharma-pundarika he is to become
not a pacceka-buddha (one who does not preach), but a
complete Buddha, a Tathigata named Devarija® This is
in accordance with the Mahiiydna teaching that every
individual may attain this state. The same authority says
that Devadatta in an earlier existence helped Gotama
to acquire the six perfections and other qualities of =
Bodhisatts. How Devadatta helped him is explained in a
Mongol work, which comes from a Mahfyina source, and
is probably part of the same teaching. ** Stupid men believe
wrongly and assert that Devadatta has been an opponent
or enemy of Buddha. That the sublime Bodhisatta Deva-
datta during five hundred births, in which Buddha was going
through the earcer of a Bodhisatta, inflicted on him all
pussible evil and suffering was simply in order to establisk
the excellence and high qualities of the Bodhisatta." #

1 Dip. com. i 147, * Lotus, ch. XI, tr. p. 246,
;uq.lmudbyl.hm m&amlnwt-. g 311, Bt Petersburg,
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The Pali legend seems at first sight as if it may be a post-
canonical development of stray references in the Canon.
Devadatta is never mentioned in the Digha, and only twice
in the Majjhima, but in the latter occurs a legend which
implies the existence of the whole story, In the Abhaya-
rajakumdra-sutta prince Abhaya is said to have associated
with the Nigapthas at Rajagaha. Nataputta suggested
that the prince should go to Buddha and win fame by asking
Buddha a question that would put him in a dilemma. * Go
to the ascetic Gotama and ask if he would utter that speech
which is unpleasant and disagreeable to others. If he says
yes, then ask how he differs from the common people, for
the common people utter speech that is unpleasant and
disagreeable to others, But if he denies, then ask why he
said of Devadatta that he was destined to states of punish-
ment, to hell, doomed to stay there for a eyele, and incurable ;
for at that speech Devadatta was angry and displeased.
If the ascetic Gotama is asked this question, he will be
neither able to swallow up nor down.” Abhays went,
but looking at the sun thought it too late, and invited Buddha
to a meal for the next day, when he put his question, whether
Buddha uttered unpleasant and disagreeable speech. Buddha
however answered, ' Not absolutely.” * The Niganthas
have heard so," said Abhaya. Buddha asked why he said
that, and then Abhaya had to explain the whole plot. There
was a small child sitting in Abhaya’s lap at the time, and
Buddba asked, * What do you think, prince ? If this boy
through the carelessness of you or his nurse were to get o
stick or & pebble in his mouth, what would you do? “I
should take it from him, Lord, and if T could not get it at
once, I should seize his head with my left hand, and bending
my finger get it with my right hand, even if I drew blood.
And why ? Because I have compassion on the boy.” * Even
50, prince, speech that the Tathagata knows to be untrue,
false, and useless, and also unpleasant and disagreeable
to others, he does not speak ; that which he knows to be
true, real, but useless, and also unpleasant and disagreeable
to others that too he does not speak ; that which he knows
to be true, resl, and useful, and also unpleasant and dis-
agrecable to others, in that case he knows the right time to
express it, Speech that he knows to be untrue, false, and
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useless, and also pleasant and agreeable to others, he does
not speak; that which is true, real, but useless, and also
pleasant and agreeable to others, that too he does not speak ;
but that which is true, real, and useful, and also pleasant and
agreeable to others, in that case he knows the right time
to express it."

It is clear from this incident that the story of Devadatta
was an accepted fact to the compilers of the Majjhima.
However much invention there may be in it, we are still
left with the question whether & schism actually took place,
or whether the whole story is a romance that has developed
from incidents about a rebellious monk. Rhys Davids
once thought that a reference to the sect of Devadatia
might be implied in & list of ten classes of ascetics found
in Angutiara, iii 270, among which occurs the sect of
Gotamakas, Gotama here being possibly the clan-name
of Devadatts. But the commentary has no knowledge of
this, and Rhys Davids appears to have discarded his surmise,
for in his article on Buddhist Law bhe treats these sects as
existent before the rise of Buddhism.! This is borne out by
the fact that the Gotamakas are mentioned as Gautamas
in the Lalita-vistara (492) in a list of nine sects, and they
are evidently identical, as several of the classes correspond
with the Pili; but they are there represented as previous to
Buddha's teaching. They meet him and address him in the
sixth week after his enlightenment, as he was going to the
goat-herd's tree. In any cise no trace of the party appears
in the subsequent history.

There ks no reason why Devadatta’s party, il it had continued
to exist, should have been ignored, for the records mention
the unruly Subhadda, the lnter dispute with the Vajji monks,
anil the eighteen schouls. The probability of a historical
kernel for the story lies, ns Oldenberg hns pointed out, in
the statement of the five mules.® This mther implics an
actual dispute in the Order. The stories of Devadatta's
crimes may be as much the invention of his enemies as those
of the misdeeds of his youth. When we come down to the
fifth century A.p., we find that Fa Hien mentions the existence

1 Dial. i 222 srticles Decadotta and Law { Bwddhisd) in ERE,

¥ The firet {oor rulos are ih:lndhlh;ft the dintanpas, 13 nscotio r:th:li:!in Banskrit
works) 1o be optioaally adopted the monks, They secur in supplement
to tho Vinays (v 131), and do not appear (o be carly.
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of a body that followed Devadatts, and made offerings to
the three previous Buddhas, but not to Sakyamunil It
may even be the case that this body consciously adopted
Devadatta’s rules, but there is nothing to suggest that it
had continued to exist in complete obscurity from the
time of Devadatta for a thousand years.

The Vinaya legend says that Bimbisiira resigned his
kingdom to his son Ajatasattu. From the Digha we learn that
Ajitasattu finally killed his father, for at his meeting with
Buddha, after hearing the discourse on the sdvantages
of the ascctic life, he said, “ Trangression overcame me,
Lord, in that in folly, stupidity, and wickedness, for the
sake of lordship I deprived my righteous father, the righteous
king, of life. May the Lord accept my transgression as
transgression that I may be restrained in the future™?®
According to the Chronicles he killed his father eight years
before Buddha's death. Hoernle infers from the Jain
authorities that he had ascended the throne when his
father resigned it ten years before, Jain mccounts say that
Ajitasattu during the early years of his reign wns engaged
in & great war with Cedaga, king of Vesili, for the possession
of an extraordinary elephant.? The Pali authorities know
nothing of this king, who may have been one of the rijas of
the aristocratic government of the Vajjis, but they speak of
Ajitasattu intending to make war on the Vajjis in the year
before Buddha's death, ¢

Just as Bimbisira became the supporter of Buddha in
the Magadhs country, so Pasenadi, king of the Kosalss,
is represented as becoming his royal patron at Sivatthi.
The story of this king's later life belongs to the commentaries,
but allusions to it appear in the Canon. Bimbisira had
married a sister of Pasenadi, and when he was killed by his
son she died of grief. The revenue of a Kasi village had
been assigned to her as part of her dowry, but after Bimbisira’s

1 Ed Giles, p. 35,

* Buddha sccepts his confessinn, snd this has been taken aa if it were the ond of
lhmllﬂ.lnduﬂﬁuu-ﬂnmlnqﬂtlrtaumuy. Hut he wonld still hare
10 bear the dhilhmhlh-lum@nmwmhqhﬂn
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murder Pasenadi refused to continue it. Hence he was
at war with his nephew with varying success, until on
following the military advice of certain old monks he ecaptured
Ajatasattu alive, and peace was finally made by his giving
his dsughter to Ajitasattu with the revenue of the disputed
village as her bath-money.?

It is during the reign of Pasenadi's son that the legends
put the destruction of the Sakyas. Pasenadi is said to have
wished to gain the confidence of the Buddhist monks, and
thought that he could do so by forming a marriage alliance
with the Sakyas. He sccordingly sent messengers to them
applying for a Sakys maiden as wife. The Sakyas had too
much family pride to consent, but fearing his hostility
they offered him Vasabhakhattiyd, a daughter of the Sakya
Mahinima by a slave woman. The messengers were on the
look out for treachery, but by a trick they were made to
believe that she ate out of the same dish with her father,
and was therefore of pure caste. She was accepted, and gave
birth to a son Vidiidabha, who grew up, and when paying
a visit to his mother's relatives accidentally discovered his
low origin. He then swore to take revenge on them when he
should become king.

Pasenadi’s general was Bandhula, but the king becoming
afraid of his growing power had him and his sons killed.
He put in his place Bandhula’s nephew Digha Kiriyana,
who was secretly enraged with the king. Once the king took
Digha with him while on & visit to Buddha in 8 Sakys village.
1t is this visit which is recorded in the Dhammacetiya-sutia
(Majjk. ii 118), at the end of which the king said, " The Lord
is & kshatriya, I too sm a kshatriya; the Lord is eighty
years of age, I too am eighty years of age.” But while
Pasenadi was conversing, Digha hurried off with most of
the sttendants and the symbols of royalty to Savatthi, and
set Vidiidabha on the throne. Pasenadi finding himsell
deserted went towards Rajagsha intending to seek the help
of Ajitasattu, but he died of exposure on the way, and his
nephew gave him burial. Vididabha on becoming king
remembered his gradge against the Sakyas, and made plans
for an expedition. Buddha as he was surveying the world,
perceived Vididabha's intention, and went and induced

' Samy. 08 f.; Jat. i 403,
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him to turn back., Three times he did this, but on the fourth
oceasion he found that the consequences of the karma of
the Sakyas in poisoning the water of the river could no
longer be averted, and this time he did not go out, So the
king slew all the Sakyas down to (beginning with) sucklings.

It is impossible to ascertain what amount of truth may
underlio this legend, but its origin can be best explained
on the supposition that there actually was a massacre. It
is in conflict with the description ol the division of Buddha’s
relics, according to which the Sakyas sent to receive a share,
over which they built a stiipa ; but all we can infer from this
account is that at the time when it was composed, there
were eight relie-shrines in existence, one of which was said
to be that of the Sakyas. It is probable that this contras
diction has given rise to still later legends explaining how some
of the Sakyas escaped. The D commentary
describes the massacre in almost the same phrase as the
Jataka, but instead of *all’ it says * the rest of ' the Sakyas,
nnd tells how some of the fugitives by using an ambiguous
phrase escaped the vengeance of Vidiidabha. Hiuen Tsiang
is still more explicit. According to him one of the Sakyas
who escaped reached Udyiina (in the extreme north west
of India), snd became king there. He was succeeded by
his son Uttarasens. When the relics of Buddha were about
to be divided, Uttarasena arrived as u claimant, but coming
from a border country he was treated with little regard by
the others. Then the devas published afresh the words
which the Tathigats uttered when he was about to die,
assigning & share to Uttarasens, and the king obtained
his portion of the relies, which he brought back, and erected
a stiipa in his city of Mungali.t

The two chief disciples, Siriputta and Moggallina, are
said in the commentaries to have died shortly before Buddha.
But more trustworthy evidence than these accounts lies in
the fact that they are never mentioned as alive after Buddha's
death. For the commentators a difficulty was raised owing
to the story in the Mahdparinibbna-sutta that Sariputta
made his grest utterance of faith in Buddha while the latter
was on his last journey from Rijagaha to the place where he
passed away. Hence the death of Sariputta had to be put

! Digha, i 165; JAL iv 144; Dhp. com, | 344 ; Hinen Teiang (Beal), i 126,
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still later than this, on the full-moon day of the month
Kasttika (Oct.-Nov.), and the death of Moggallina a fortnight
afterwards. Buddhaghosa is thus compelled to insert these
events after the last Retreat which Buddha kept unear
Vesali.t

It was at this time, says Buddhaghosa, that Buddha went
from Vesili to Sivatthi, and Sariputts came and showed
himself to Buddha. Siriputta then practised concentration,
and finding that the chief disciples attain Nirvins before
the Buddhas saw that his store of life would last seven
days. But he decided to convert his mother first, and to
die in the room where he was born. Having obtained
Buddha's permission, and after giving a display of magic
power and teaching the brethren for the last time, he set
out for Nilaka, his home near Rijagaha. There his mother

his room for him and lodgings for five hundred
monks. During his sickness the four Great Kings, Sakka,
Brahmi, and other gods visited him. His mother was
astonished to know who they were, and thought, ** So much
is my son's greatness: Ah, what will the greatness of my
son’s Lord and teacher be like " Sariputta thought it was
the right time to instruct her, and established her in the
fruit of the First Path. Then he thought, ** Now I have given
my mother, the brahmin lady Ripasari, the recompense for
my maintenance ; with so much she will have cnough,”
and dismissed her. He assembled the monks, and addressing
them for the last time, asked pardon for anything he had done
that they did not like, and at dawn attained Nirvipa. The
elder Cunda took his bowl, robes, and strainer with the relies
to Savatthi, and Buddha having caused s relie-shrine to be
made for them went to Rijagaha.

At that time Moggallina was living at Rijagaha on Isigili
hill. He used to go to the world of the gods and tell of the
disciples of Buddha who were reborn there, and of the
disciples of the hereties, who were reborn in hell. The
hereties saw their honour decreasing, and decided to bring
about his death. They paid a thousand pieces to a robber
to go and murder him, but when Moggallina saw him eoming
he rose in the air by his magic power. This happened for
six days, but on the seventh he could not do so, as the power

t Digha com. on il 102 ; death of Moggallina in Jat v 125; Dkp, com, 1l 85,
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of his former karma overcame him. In a previous life he
had decided with his wife to kill his aged parents, and took
them in & car to the forest, There making a noise like
robbers he beat them, and they, as their sight was dim, not
recognising their son called out that robbers were killing
them, and told him to flee. Then Moggallina thought,
* Even when they are being beaten they think of my welfare :
I am doing what 15 unfitting.” So he pretended that the
robbers were fleeing, and took them home again® But his
karma remained unexhausted like fire hidden under ashes,
and overtook him in his last body, so that he was unable
to rise in the air. The robbers erushed his bones and left him
for dead, but he retained consciousness, and by the force of
concentration covering himself with a clothing of trance,
went to Buddha, asked his permission, and attained Nirviina.
Buddha took the relics and had a shrine made for them
at the entrance of the Veluvana monastery. Then having
given a discourse at Ukkacela on the Nirvipa of these two
disciples he returned to Vesill and resumed his journey.

These two legends, if not in the strict sense edifying,
have an instructive aspect in showing that a relic-shrine to
Sariputta was known at Savatthi, and one to Moggallina
at Rijagaha, no doubt existing there in later times. That
is the reason for the strange geographical arrangement by
which Buddha bresks his journey to go to Sawvatthi to
receive the relics and then to Rijagaha. The death of the two
disciples: had to be put at this period simply because an
incident relating to Sariputta was inserted in the Pali story
of Buddha's last journey. But it is not placed there by
the Tibetan, and seems to have been inserted as a suitable
addition by the Pili compiler. That Sariputta did die in the
room where he was born, and that Moggallina met with
a violent end, looks like genuine tradition, but it can scarcely
be said that with this we reach a finm basis of history.

1 According to the Dhp. com, hi astually killed them,



CHAPTER XI
THE LAST DAYS

account of Buddha's last days is contained in Lhree
suttas.! These are not properly speaking discourses.
but portions of legend in which discourses have been inserted.
The chief of them, the Great Discourse of the attainment of
Nirvdna, is known to have existed in several schools. It
tells of the journey of Buddha from Rijagaha across the
Ganges to Vesali, where he spent Retreat for the last time,
and then by stages to Kusinfri in the country of the Mallas,
where he passed away. The references in it to the practice
of pilgrimages, to later events mentioned in the form of
prophecies, and allusions that show a developed form of the
Canon, indicate that it is onc of the very latest portions
of the Seriptures.

The sutta opens with a visit to Buddha, who was staying
at Rajagaha on Gijjhakiita hill, from a royal minister of
king Ajatasattu. The minister informed him that the king
was intending to make war on the Vajji tribes. Buddha
told him of the discourse that he had once delivered to
the Vajjis on the seven conditions of prosperity ; and the
minister admitted that the king’s plan was impracticable,
unless he could create dissension among them. Buddha
thereupon assembled the monks, and gave them a discourse
on the same seven conditions of their own prosperity, followed
by four other lists, and a list of six.

Buddha then set out with a large attendance of monks
to Ambalatthiki and then to Nalanda, evidently going
northwards, as his goal was Vesili. It was at Nilanda
that Sariputts uttered his ‘lion roar’ (sikandda) of faith
in Buddha. * Such, Lord, is my faith in the Lord, that
there has not been, will not be, nor is there now another
ascetic or brahmin greater or of more wisdom, that is to

1 analysed i chapter, Mablrudaesana s, n discourse
m:uﬁmﬂmmnﬂm;m. Buddka' o

lih'l'r
the visit of Bimbisirn after death to thin world, told at Nidika ; the * lion-rear
of Saripuita also oxizts in stparate sutlas, sod iz hero probably an insertion.
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Order of monks,” Ananda was alarmed, but said that he
had one consolation: * The Lord will not attain Nirvipa
before be has determined something about the Order."
Buddha replied, “ What does the Order expect of me?
I have taught the Doctrine without making any inner and
outer, and herein the Tathigata has not the closed fist of
a teacher with regard to doctrines. It would be one who
should say, * I will lead the Order,’ or * the Order looks up
to me ', who would determine something about the Order.
But the Tathigata does not think, ' 1 will lead the Order’,
or 'The Order looks up to me'. Why then should the
Tathigata determine something about the Order? I am
now old, advanced in age and years, and in my eghtieth
year. As an old cart keeps together fastened with thongs,
even so does the body of the Tathigata keep together.
At the time when the Tathiigata not reflecting on any
external sign (sensation), and with the cessation of each of
the senses attains and abides in signless concentmation of
mind, then only, Anands, is the body of the Tathigata well.
Therefore, Ananda, dwell as having refuges in yourselves,
resorts ! in yourselves and not elsewhere, as having refuges
in the Doctrine, resorts in the Doctrine and not elsewhere",
He concluded by propounding the four subjects of mindful-
ness, and declared, * Whoever now or after my decease
shall dwell as having refuges in themselves, resorts in them-
selves and not elsewhere, as having refuges in the Doctrine,
resorts in the Doctrine and not elsewhere, these my monks,
Ananda, shall reach to the limit of darkness (rebirth), whoever
are desirous of learning."

The pext day he went into Vesali to beg, and on returning
sat with Ananda by the Cipila shrine. There he told Ananda
that one who has practised the four magic powers could remain
alive for a cycle ® or for what remains of & eycle, and that he
had practised these powers himself. But though he gave
such a clear hint, Ananda was not able to see it, and did not
ask him to remain, so much was Ananda's heart possessed
by Mira. A second and a third time Buddha repeated his

* Attadipd, not * lights to yourselves " ; the wonl dipa (defpa), * Ealand,’ in only
& synonym for ssrana, * reluge,’

* Thia in the nataral meaning of bappa, and Mraste, i 225 evidontly takes itin
%m.mw_uyumﬂ-huuﬁaﬂnmﬂm.ﬁu
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statement without effect. He then dismissed Ananda,
who went and sat down at the foot of a tree not far away,
and Mira approaching Buddha said : ** May the Lord now
attain Nirviga, may the Sugata attain Nirvina. Tt is now
time for the Lord to attain Nirvina.” Buddha replied
that he would not do so as long as his monks were not skilled
and learned and able to expound, teach, and explain. Mara
said that sll this was now done, and repeated his request,
and the same reply was made about the nuns, and also in
the same formal language about laymen snd lay women.
Then Buddha said that he would not do so until his religious
system should be prosperous, flourishing, extended, held
by many, widely spread, and well proclaimed by gods and
men.  Mira replied declaring that the whole of this had
come to pass, and Buddha having ingeniously obtained this
testimony from the enemy said, * Trouble not, evil one,
in no long time the Tathigata will attain Nirvina. The
Tuthiigata will attain Nirviipa in three months from now."
Then he shook off the sum of his remaining life, and as he
did so there was a great earthquake and thunder, Ananda
marvelled, and came and asked Buddha the eanse. Buddha
gave him a discourse on the eight causes of earthquakes.
(1) The first is owing to the earth standing on water, the water
on winds, and the winds on space. When the winds blow,
they shake the water, and the water shakes the earth. (2)
When an ascetic or brahmin acquiring magic power (iddhi),
ar & divinity of great power practises limited earth-perception
or unlimited water-perception, then he shakes the earth.
The other six cases are (8) when a Bodhisatta is conceived,
(4) is born, (5) attains enlightenment, (6) as Buddha turns
the Wheel of the Doctrine, (7) shakes off his sum of life,
(8) attains Nirvipa without a remainder of upadi.

Then follow lists of the eight assemblies and Buddha's
conduct therein, the eight stages of mastery, and the eight
stages of release. The two latter lists are classifications
of states of mind attained by concentration. Buddha then
told how just after his enlightenment Mira tempted him
with exactly the same words as he had used on the present
oceasion, and repeated the whole conversation with Mira
that had just taken place. Thereupon it struck Ananda
to ask Buddha to stay for a cycle, but Buddha blamed him
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for not asking before, and mentioned sixteen places where he
might have done so. ‘‘If, Anands, you had asked the
Tathigata, he might have refused twice, but he would have
assented the third time. Therefore, Ananda, this was herein
a fault of yours, this was an offence.”

The harshness of this reproof we may be sure was not due
to Buddha, but to the feelings which arose in the community
after the origination of this legend. It appears also in the
story of the first Council, according to which Ananda was
made to confess his fault before the Order.

Ananda was then sent to assemble the Vesili monks in the
hall, and Buddha exhorted them on practising the doctrines
he had taught them in order that the religious life might last
long. Then he added, ** Come now, monks, 1 address you :
subject to decay are compound things, strive with earnestness.
In no long time the Tathigata will attain Nirviga. The
Tathigata will attain Nirviga in three months from now.,"

The next day on returning from begging in Vesili, he
looked back at the city for the last time, and then went
to the village of Bhandagiima. There he preached on the
four things which being understood destroy rebirth—morality,
concentration, insight, release. He then passed through
the villages of Hatthigima, Ambagama, snd Jambugima,’
and stayed at Bhoganagara. There he addressed the monks
on the four Great Authorities. This is a method for deter-
mining what is actually the doctrine. It shows the arrange-
ment of the Master's teaching not only as Dhamma and
Vinaya, but also as Mitika, the * lists ' forming the systematic
treatment of the Dhamma known as the Abhidbamma.
It is no invention of the compiler’s, but he found it in another
part of the Seriptures, probably in the same place where
we find it now, Anguttara, ii 167f. It is & kind of test that
we should expect to be drawn up by the Community in order
to settle doubts about the authorised teaching before the
Scriptures were cammitted to writing. The four possibilities
are (1) when a monk declares that he has heard anything

! Thoss namoa mean Elsphant.vil Mango.village, and Roseapple-village.
Mmmmhulﬂani-nnmhﬂﬂyaqmmldhumﬁmm
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directly from the Lord as being Dhamma or Vinays, and
the Lord's teaching, the monks sre to examine the Sutta
or Vinaya to find out if it is there. Similarly, (2) if he claims
to have heard it from an assembly of the Order at a certain
place, (8) from a number of learned elders, who have learnt the
Dhamma, Vinaya, and Mitika, or (4) from a single learned elder.

After leaving Bhoganagara Buddha went to Pivi,! and
stayed in the mango grove of Cunda, the smith. There
Cunda provided a meal * with excellent food, hard and soft,
and a large amount of sikaramaddava.? Before the meal
Buddha said, “ Serve me, Cunda, with the slikaramaddava
that you have prepared, and serve the Order with the other
hard and soft food.” Cunda did so, and after the mesl
Buddha- told him to throw the remainder of the
siikkaramaddava into a hole, as he saw no one in the world
who could digest it other than the Tathigata. Then sharp
sickness arose, with flow of blood, and violent deadly pains,
but Buddha mindful and conseious controlled them without
complaining, and set out with Ananda for Kusinfira.

On the way he came to a tree, and told Ananda to spread
a robe fourfold for him to sit on, as he was suffering. There
he asked for water to drink from the stream, but Anands
said that five hundred carts had just passed over, and the water
was flowing muddy and torbid. Not far away was the
river Kakutthii (or Kukutthi), where the Lord could drink
and bathe his limbs.* Three times Buddha asked, and when

L Mahiivirs, the Jain leader, is seid to have died st Piavd (Skt, Pipa), bul this
in & placa (dentified by the Jaine with the modern village of Phwapuri in the Paton
Distriet, The Piva of Baddhs wes within o day's journey of Kuslniri,

* Thin was Buddha's last meal, All that follows mpgrlw':ﬂlhlthI“lﬂr.

* The word means piy's soft food, but doss not indicate whether it meana food
made of pige’ fissh, or food mten by pigs. The word howerer (s not the obrious
ellboramamsd, ' pigs’ Nosh,' !hh-hnlhwldc?ehﬂlhilﬂﬂ meant, Boddba-
ghows definitely takes |t an meaning the fleah of & pig, and so did the Great Com-
mentary according fo the Uddms commentator, who quotes from it, and says:
* silbaremaddaa in the Great Commentary (v anid to bo the feah of & plg made
soft and oily ; bob some say it was not pigy’ feah (siksromamsa) bat wpront
of & plant trodden by plgs ; others that it wna s m (ahicchatiaba) growing
in s pluce trodden by pigs ; others again haves taken |4 in the sense of & flavouring
snbetanos " | Uidana com. § 300, Rbys Davids, D4al. ii 137 tranaintes * n quantity
of truffies . K. E. Neumann Maffbims tr., Vorrede, p. xx, sava® Eberjust . . , der
Neme irgend siner embaren Pilzart . J. F. Fleet i still more preciss, * The
sucoulont parts, the tithita, of & young wild boar.! JHAS. 1600, p. 21, Them
Fﬁlﬂ]ﬁrﬂlm- theories, All wo know s that the oldesd commentators held
it to " fe=h,

# In the Tibstan the turbid stream appears to bo the Kakutthi and tha river
whero he bathed the Hirfifiwvat! mentioned below,
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Ananda went to the stream, he found the water flowing
clear and pure, which he took in a bowl, marvelling at the
wondrous power of the Tathigata.

While Buddha rested there, Pukkusa, a Malla and pupil
of Alara Kalima, came and told how Ajira was once sitting
i the open air, and did not see or hear five hundred i
enrts, though he was conscious and awake. Buddha replied
that when he himself was at Atumi, it rained, poured,
and lightened, and two farmers were struck and four oxen.
When u great crowd collected, Buddha inquired why, and
wis told what had happened, but although awake in the open
air, he had secn and heard nothing. Pukkusa was so much
impressed that he became a lay disciple, and presented
Buddha with a pair of gold-coloured robes. Buddha aceepted
them, and said, * Clothe me with one, Pukkusa, and Anasnda
with the other.” When Pukkusa had gone, Ananda brought
the pair of robes near to the body of the Lord,! and they
weemed to have lost their glow. This was by contrast with
the marvellous brightness and clearness of skin of Buddha,
and he told Ananda that this takes place on two ocensions :
on the night when the Tathigata attains enlightenment,
and on the night when he attains Nirvina without a remainder
of upidi,* and this would take place in the last watch of
the night at Kusindiri.

On arriving at the river Kakutthi he bathed and drank,
and going to a mango grove lay down on his right side in the
attitude of a lion with one foot on the other, thinking of
the right time to get up. He then told Ananda that Cunda
might be blamed for the meal that he had given, but his
refnorse was to be dispelled, and he was to be told thus :

It was gain to thee, friend Cunda, great gain to thee, that.tha
Tathigata received his last alms from thes and sttained Nirvigs,
Fuce to face with the Lord, friend Cunda have I heard, face to fsce
have I received, that these two alms are of equal fruit and equal result,
far surpassing in fruit and blesing other alms, What sre the two !
The alma that a Tathiigata receives when be attains supreme complote
enlightenment, and the alms that ho receives when be attains Nievina
with the element of Nirvips that is without vpadi. Cunda the smith
has done n deed (lit- heaped up karia) tending to long life, to good

, Putting one om as an undergarment and one as an upper, sys Buddhaghoss:
* Thoss ronalituents of the sslf, which s
death ol ono who stlains Nirviga. remaln untll m‘llr dinpersed =t the
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birth, to hlgpinm, to [ame, to hesven, to lordship. Thus is the
remorse of Cunds to be dispelled.

After crossing the river Hirafifiavati Buddha reached the
grove of sil trees at Kusinard,' and said, * Come, Ananda,
arrange a bed with the head to the north, T am suffering,
and would lie down."” He then lny down in the lion attitude
on his right side, and though it was out of season, flowers
fell from the sil trees in full bloom, and covered his body.
Divine mandarava flowers and sandalwood powder fell from
the sky, and divine music and singing sounded through the
air in his honour. But Buddhn said that it was not merely
so Lhat he was honoured. * The monk, nun, layman, or
lay woman who dwells devoted to the greater and lesser
dootrines, who is intent on doing right, and acts according to
the doctrines, he it is who reveres, honours, vencrates,
and worships the Tathigata with the highest worship."

At that time the clder Upavina was standing in front of
Buddha fanning him. Buddha said, ** Go away, monk,
do not stand in front of me.” Ananda wondered why
Buddha should spesk severely to Upaviips, who had been
attendant for so long, but Buddha explained that Lhere
were gods of the ten world-systems assembled to see him,
that there was not a place the size of the point of a hair for
twelve leagues round that was not filled with them, and
they were complaining that the monk obstructed their
view,

Ananda then asked for instruction on several points.
It had been the custom for the monks to come after Retreat
to see and attend on Buddha, but what was to be done
after the Lord's decease ¥ There are [our places, said Buddha,
worthy to be scen by a faithful disciple, places that will
rouse his devotion: the place where the Tathigata was
born, the place where he attained enlightenment, where
he began to turn the Wheel of the Doctrine, and where he
attained complete Nirvina. All those who make pilgrimages
to these shrines and die in faith will after death be reborn
in heaven.

“How are we to act, Lord, with regard to women 7"

! Thin place was idontified by Conmingham with Kasis in the Gomkhpur
Diietrict, V. A. Smith thooght 3 was in & pull] undiscovered place in Nepal
some 30 miles east of Eathmandn, JRAS fm pe 130,



152 THE LIFE OF BUDDHA

“Not seeing them, Ananda.” *“If we see them, how are
we to act P ““No speaking, Ananda." “ What must be done
by one who speaks?" *‘Mindfulness must be exercised,
Ananda."

On being asked how the burial was to be earried out
Buddha said that believing laymen, kshatrivas and others
would see to it. It was to be like that of a universal king,
and the caim or stiipa was to be at four eross roads. He
further gave a list of persons who were worthy of a stipa.

Ansnda then went into the monastery,! and taking hold
of the lintel stood weeping, ** Alas, 1 am a learner with still
muth to do, and my Master is going to attain Nirvins,
who was so kind to me." Buddhs sent for him and consoled
him, pointing out how all things must change, how he had
attended Buddha with simglchearted and unbounded love
of deed, word, and thought, and exhorted him to strive
earnestly and soon be free from the disavas. He went on to
point out to the monks four wonderful qualities in Anands,

Ananda tried to persunde him not to pass awny at a small
insignificant place like Kusiniri, but Buddha told him
that it was once Kusivati, the royal city of the universal
king Mahisudassana, and prosperous like a city of the
gods® and straightway sent Ananda to announce to the
Mallas of Kusiniri that he would pass away at the third
watch in the night, and to invite them to come and see him
for the last time. They came with their whole families,
and so many were they that Ananda was unable to announce
each individually to Buddha, but presénted them by families.

An ascetie of the place named Subhadds had heard the
news, and thinking that Buddha might resolve his doubts
came to see him. Ananda tried to repel him, but Buddha
overhearing allowed him to enter, and converted him, He
was admitted, and in no long time beeame an arahat,

Several minor rules of diseipline are said to have been
decided on this oceasion: the mode in which the younger
and elder monks are to be addressed, the permission to
abolish some lesser precepts, and the infliction of the brahma-

! Fikira; the compiler sppeara to have introduced an ascount not in harmon
with the pravious detaiis, t

& Thin has bea el s th i
%m“ﬁ:w 8 atory of thia king, which immediately follows
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punishment on the monk Channa,! Finally Buddha asked
the assembled monks to speak if any one had any doubt.
All were silent, and Ananda expressed his astonishment,
and declared his faith that there was not a single monk
who had any doubt. Buddha said, * Through faith you
spoke, Ananda, but the Tathfigata has the actual knowledge
that in this Order there is not a single monk who has any
doubt or uncertainty either about the Buddha, the Doctrine,
the Order, the Path, or the Way. OF these five hundred
even the latest monk has entered the stream, is not liable
to birth in a state of suffering, and is certainly destined for
enlightenment.” Then addressing the monks he said,
* Now then, monks, I address you; subject to decay are
compound things : strive with earnestness.” These were the
last words of the Tuthagata.

Then passing into the first trance, up to the second, third,
and fourth, and into the five stages of attainments he reached
the stage of the cessation of consciousness and feeling,
Ananda said, * Reverend Anuruddha, the Lord has attained
Nirviga."” “No, Ananda, the Lord has not attained
Nirviina, he has reached the stage of the cessation of con-
sciousniess and feeling.” He then passed back through the
stages to the first trance, and again up to the fourth, and
from this stage he attained Nirvina.?

There was a great earthquake and terrifying thunder,
and Brahmi Sahampati uttered these verses :

All beings in the universe

Bhall lay aside their compound atate.
Even 80 a Tescher such as he,

The man unrivalled in the world,

Ta ta with tha powers endowed,
Tha ightened, haa Nirvips reached.

! These sre Vinays rules, st sre probably fakm and imserted bern from the
Vinsvs legende,

* The resson of this erder of the stages is probably that the sttaining of
Nirviipa from the fourth stege of tranee waa the original form of the legend, and
that whon tho other stages weore sddod this ciroumstance of the fourth trance
eoming last was still prosseved in the above way. The following verses diffar
in oumber and order i the Senskrit and in versions preserved in the Tibetan
and Chiness. They hawe been discussed by Olden Siuctien cur Gesch, des
buddh. Komom, p. 168 (K. Gen. d. Wiss,” Gott,, Phil-hist. KL, 1912); M,

luski, Le Pariniredsa o I fundroilles du Buddls, JA, maljuin,
lllipﬂﬁﬂ-
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Sakka, king of the gods, said :

Impermanent, alas ! are compounds ;

They nise up and they pass away;

Having srisen then they cease,

And their extinguishing is bliss.
The elder Anuruddha uttered these verses :

No bresthing in or oot wns there

Of him with firm-established: heart,

When the great sage attaining pesce
Free from all i ulnnsd AWAY ]

Then he with im roleased from clinging
Cantrolled and bore his suffering.

As the extinetion of a Hame,
Even so was his heart's release,

The elder Anandsa uttered this verse :

Then was & temifying awe,

Then was s horrifying dread,

When he ol all the marks possessed,
The Enlightened, had Nirvigs resched.

Amid the lamentation of all except those of the hrethren
who were free from passion, Anurnddha consoled them with
the Master's teaching that there is change and separation
from all pleasant things and that everything having an origin
must decay.

The next day Anuruddha sent Ansnds into Kusinird
to inform the Mallas, and they eame with scents, garlands,
all kinds of musie, and five hundred sets of robes to do honour
to the body of the Lord with dancing, singing, musie, garlands,
and scents.  For six days this continued, and on the seventh
they decided to take the body by the south to cremate it.
Eight chief men of the Mallas prepared to do so, but they
could not raise the body. Anuruddha explained to them
that it was the purpose of the gods that they should go by
the north, take it to the middle of the city by the north
gate, out by the east gate to the Makuta-bandhsna shrine,
and there perform the ceremonies, Immediately they had
assented to this, the whole of the town was covered knee-
deep with mandirava flowers that fell from the sky. Then
Ananda told the Mallas how to prepare the body for cremation,
chcmdmgtoth& instructions that he had reeeived from
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At this point the narrative is interrupted by two incidents,
Kassapa the Great with a company of monks arrived from
Pavii. While on the way he had met an ajivika ascetic with
one of the mandirava flowers that had fallen from the
sky, and from him he leamed of Buddha’s death. Among
the company was a certain Subhadda,! who had entered the
Order in his old age, and he said, ** Enough, friends, do not
grieve or lament ; we are well freed from the great ascetic.
We have been troubled by being told, * This is befitting
to you, this is not befitting to you."! Now we can do what we
wish, and refrain from doing what we do not wish," But
Kassapa consoled the company with the Master's teaching
that there is change and separation from all pleasant things.

Meanwhile four chiefs of the Mallas tried to light the
funeral pyre, but were unable. Anuruddha explained to them
that it was the purpose of the gods that the pyre should not
light until Kassapa the Great had come and saluted it.
When he arrived with his company of five hundred and had
done reverence to the pyre, it caught fire of itsell. Tt burned
without leaving behind any of the skin, flesh, sinews, or
fluid of the joints, or any ash and soot. Streams of water
came from the sky and extinguished it, and the Mallas
extinguished it with scented water. Then they put a fence
of spears round, and continued the celebration for seven
dsys.

Ajitasatty, king of the Magadhas, heard the news, and sent
a messenger to say, " The Lord was a kshatriya. I tcoam a
kshatriya ; I am worthy of a share of the relics of the Lord.
T will ercct a stiipa over the relics of the Lord and make a
feast.” The Licchavis also of Vesili, the Sakyas of Kapila-
vatthu, the Bulis of Allakappa, the Koliyas of Rimagima,
a brahmin of Vethadipa, and the Mallns of Pivi asked
for a share. But the Mallas of Kusindrd in their assembly
refused to make a division, as the Lord had attained Nirvina
in their domain. Then the bralmin Dona counselled concord,
and proposed to divide the relics into eight equal parts
for each of the eight claimants. Having done so he asked for

' This monk bas been without reanon identified with the Subbadils mentioned
above. But the Intier was not in the company of Kassapa ho was at Kuninkri

and wan converted on the day of Buddha's death, of which this utiruly Bubhadda
had heard nothing. Amnuémhth-ﬁhuuhto&nmwlpenﬁnhm
Buddhs to pass away fimt,
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himself the measuring vessel, over which he erected s stipa
and made a feast. The Moriyas of Pipphalivans came too
late for a share and received the ashes. Two lists then
follow, one of the ten divisions as given above, and another
in verse giving an extended list of the places where the
measures (dona) ' of Buddha's relics are worshipped. These
passages are discussed below,

The Mahaparinibbdna-sutic was once held to be one of
the earliest in the Pili Canon, but Rhys Davids' analysis
of it,* which shows that most of it oecurs in other parts of
the Scriptures, makes it at first sight appear doubtful whether
we have anything that may be called a whole. A closer
examination however makes it clear that these passages are
not strung together to make a sutta. They are separate
discourses inserted in a continuous narrative. The narrative
itself is u late legend, as the references to shrines and to
methods of determining what are Buddha's utterances
show. Some of the discourses may even be Buddha's words,
but we have only the testimony of the narrator for holding
that they were uttered on these particular occasions. We
have good reasons to believe from their characteristic form
that they were taken directly from the other parts of the
Canon where they are still found. These parts are chieily
the Anguttara and the Uddna, The former work arranges
all its matters according to the number of subjects discussed,
and the Anguttara passages found in this sutta have exsctly
the same feature—such as seven conditions of welfare, five
consequences of wrong doing, cight causes of earthquake,
ete. The first of these passages is indeed stated to be one
which Buddha had delivered at a previous time. Similarly
the passages that ocour in the Uddna all end in this sutta
with the fervent utterance, the actual udina, as i the
collection of that name.

It is clear also that the narrative portion of the sutta
was enlarged. Parallel narrative portions are found in the
Samyuta. Three of the incidents have been made 50
extensive that in the Pali they are treated as separste suttas.
These are the Mahdsudassana-sutta, the Janavasabha-sutla,

b INry. 380 speakn of i ; Irogs ; this
Pugma as origin of the oame of the sk s Bre o Do
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and the Sampasddaniya-sutla. The first of these in both the
Tibetan and the Chincse recensions is incorporated in the
sutta. The last of these (an enlargement of the * lion-roar *
of Ei.riputh} is shown to be an addition from its absence
in the Tibetan, and its omission is not a mere accident,
but because Sariputta’s death is there said to have taken
place at an earlier date. The nucleus of the whole, the
account of Buddha's death from his last words down to
the lamentations of the monks, also occurs as a separate
suttal
As compared with the stories in the commentaries of
Buddha's youth, the story of his death is an earlier document,
but from its references to Buddha's conception and birth
and to the legends of his being destined for universal kingship
or Buddhahood it is clear that the legendary story of his
birth was already in existence. The diffcrence between
them as historical documents is that the stories of the birth
and infancy refer to an earlicr time, of which details of
biography and even the very basis are not likely to have
been known or remembered. But at the time of Buddha's
death there was @ community which was interested in
preserving a record of him, and which must have possessed
many unwritten accounts. What his contemporaries actually
knew and remembered we cannot tell, because what we
possess is the tradition recorded in a formal manner at a
much later date, but earlier than the time of Asoka.® There
is nt least the attempt to give the record as a contemporary
document, shown in the greatness of Pitaliputta being stated
in the form of a prophecy. Except to the eye of faith this is
evidence of a late date to be classed with the references
to pilgrimages to shrines, the worship of Buddha, the three-
fold division of the Seriptures, and the numerous miracles,
all of which show the essential facts mingled inextricably
with the dogmatic beliefs about the person of & Buddha.
The implied chronology of events in the sutta is vague,
but sufficient to show that it is not consistent with later
tradition, After Retreat, i.e. about the end of September,
Buddha met the monks, and told them that he would attain

! Semy. 1 167; the mosl extemsive somparison with other recensions is by

h-:yhlh. JA., 1018, B5 f., 401 £.; 191€, 365 @,
mmlmmyhﬂlﬂluhr,tmmthm-ﬂmhm

u:lnmhh-dﬂiﬂml.lltﬂlh below,
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Nirvina in three months. This implies in the following
December or January, and harmonises with the statement
that the sal trees (Shorea robusta) were in bloom out of season
when he passed away.! But the date given in the later Pali
tradition is three months later than this, full-moon day of
Visikha (April-May),® and the fact that this is also the
traditional date of the bhirth and of the Enlightenment is
sufficient to sugpest how it arose,

Hiuen Tsiang * also gives this date as the general tradition,
but says that the Sarvastivadins give the day of Buddha's
death as on the eighth of the last half of the month Karttika
(Oct.-Nov.), i.e. a week before full moon in this month.
This cannot be made to fit the sutta, as it implies less than
three months, but it is the date which Fleet has tried to
establish as historical, and which he made 18 Oct. 488 n.c.*
His argument consisted in assuming that the year was
483 B.c., that Retreat would suitably begin 25 June, and that
the prediction of his death uttered to Mira may be reasonably
referred to the end of the first three weeks of Retreat, But the
identical prediction was made also to the monks, and the very
next day Buddha resumed his journey, which shows that the
prediction is to be put at the end of the period of Retreat.
The Sarvastividin tradition may be old, but there is nothing
to show that it was canonical, and even if a precise canonical
date should ever be found, it would remain more probable
that it was an addition to the legend, rather than that a
really old tradition had been lost by the compilers of our
present sutta.

The sulta closes with two lists of relies, and we can quite
well believe with the Pali commentator thac they are later
additions, The first repeats the ten divisions ns deseribed
above, over each of which a stiipa was raised, and concludes
with the words, ‘even so was it in the past” This is
evidently intended to deseribe what the compiler understood
to be the primitive distribution. The commentator says

* They could searcely be said to be out of season in May. * Nover quite leaf-
lﬂ.tblgwqtdh@!:ﬂntn“ﬂtﬁﬂlhihﬂlm. The wead ripenn in
d :‘m.;t-m.lmd-mlm; el. Boxburgh, Flora

* Mhem, Gii 25 Fin, com, | 4 [Vin. Hi 383).
® Benl, ii 30,
4 The day on which Buddhn died, JRAS. 1008, p. 1 A
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that these words (and he appears to mean the whole list)
were added at the third Council, i.e. in the time of Ascka.
Another list then follows in verse :

Eight are the measures of the Buddha's relics.
Beven memsures do they honour in Jambudipa ;
And one of the Incomparable Being

In Rimagima the Niga-rijas honour.

One tooth by the Tidiva gods is worshipped,

And in G:ng,hﬁn city ono i3 bonoured ;

In the Kalinga-riju's realm one also,

Another still the Naga-rijas honour,

This list, says the commentator, was spoken by the elders
in Ceylon. It may be that the Ceylon elders added it to the
Pali Canon, but they did not compose it, as it is found also
in the Tibetan form of the sutta. Tt is evidently intended
to describe a later arrangement of the relies than that in
the first list describing how it was in the past. The reference
to Gandhira shows that it is late, for it was only in Asoka's
time that missionaries were being sent there to preach the
Doctrine.! Tt is also implied here that Rimagima was not
in India. This is explained by a legend in the Mahdvamsa
which says that Rimagima was overwhelmed by a flood
and the urn of relies carried out to sew. There it was found
by the Nigas and preserved in their abode, Rimagima of
the Nigas.* Some story of this kind is evidently implied
by the reference to the Nigas in the verses, and the dis-
appearance from Himagama of the Mallas of one measure
of relies is likely to be historical.

The commentary then gives the story of the fate of the
eight relic-shrines down to the time of Asoka® Mahikassapa
fearing danger to the relics persuaded Ajatasattu to have
one shrine made for them at Rijagaba. The elder collected
them, but left enough at each of the places for the purpose
of worship, and took none of those at Rimagima, as the
Nigas had taken them, and he knew that in the future
they would be deposited in a great shrine in the Great

¢ Mim, xii; thin ln borme out by Asoka's inscriptions.
*Mh&mhudnlhhdpmpbﬁndthﬂ&mnhumﬂ to tha
Kign world, nnd;!uﬂudlmn!lnlhpﬂllup silipa
was tuilt by Dutthagimani, king of Coylon 101-T7 m.o. -

Lt-n.-haubuhmllhn-rrliu[with-mulhnﬂipl, Mivm, xxx 1T 0.
% The acconnt of the rolics in Bi ii DL ML, 134 &, is directly taken from
this commentary. There is & similar story about them in ﬂll‘hh
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Monastery of Ceylon. Those which he collected were
elaborately stored by Ajitasattu in the ground, and a stone
stiipa built sbove them. The elder in due time attained
Nirvipa, and the king and people died. This appears to
fmply that the place was forgotten.

When Asoka had come to the throne, he built 84,000
monasteries and wished to distribute relics mmrong them.
At Rajagahn he opened a shrine but found no relics, and
also examined the other places in vain except Rimagima,
which the Niagas did not allow him to touch. On returning
to Rijagaha he summoned the four sssemblies, and asked
if they had heard of any relic-treasury. An old elder told how
his father had deposited a casket in a certain stone shrine,
and told him to remember it. The king with the help of
Sakka then had this shrine opened and found the relies
deposited by Ajatasattu, He left enough there for the
purpose of warship, and had the rest distributed among
the 84,000 monasteries,

This scarcely looks like trustworthy tradition. The
stary of the 84,000 shrines means that at a time when many
shrines existed throughout India, their foundation was
attributed to Asoka, but evidently we eannot proceed on
the assumption that we have in the sutta a contemporary
account of the building of the eight relic-shrines, and that
one of these remained untouched until the end of the 19th
century. The legend would scarcely have arisen unless
there had been sctual changes in the locality of the relics.
The question has become setual through the discovery
of shrines containing relics in the region of Kapilavatthu
and also in Gandhira.

In 1898 Mr. W. C. Peppé, according to the report by Dr.
Biihler,' excavated a stiipa now called Pipravakot, situated
on his estate half a mile from the Nepalese frontier and
fourteen miles south east of the ruins of Kapilavatthu.
In its interior stone chamber he found & number of relic
vessels—two stone vases, one small stone casket, one large
stone lotd, and a erystal bowl with & fish handle—containing

' JRAB, 1598, 357 ; Ister discossions by W. O. 573 ; V. A. Bmith,
B88; by T. Bloch, 1880, 425; by Davids, 1601, 397 ; by J. F. Fleet, 1908,
679 ;. 1008, 149, 655, 881 ; F. W. Thomas, 1008, 453 ; biy'ﬂ.l‘lnhllu
il:‘;n?.wlqﬂfi'lﬂ;hya. in Journal des Sovonts, 1000, 041, tranal, in fad.
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bones, cut stones, stars and square pieces of gold leaf with
impressions of a lion. Round the rim of the lid of one of the
stone vessels runs an inscription in characters like those of
Asoka's inscriptions but without long vowels, Every ward
is clear, but great diversity of opinion arose sbout the
translation, and hence sbout the significance of the whole,
and without some discussion it is impossible even to transeribe
it. The inscription forms a complete circle. Unfortunately
Dr, Biihler's first readings were made from an eye-copy
forwarded by the notorious Dr. Fihrer, who omitted every
final m, as well as the first letter of the word iyam, which
eonsists of three dots, and which he apparently took for the
end of the inscription. All the carlier interpreters were
thus misled. It was not till seven years later that J. F. Fleet
pointed out that in one place the letters yanam are above the
line, and evidently the last inscribed. They are the end
of the inscription, and the engraver had no room for them
in the circle. Still later it was shown by Dr. F. W. Thomas
that the inseription is in firya verse. Yet most of the disenssion
concerning it went on before these significant facts were
discovered. The inscription according to Peppé’s reading
with Fleet's changes then becomes :
sukitibhatinam  sabhaginikanam saputadalanam
iyam salilanidhane budhasa bhagavate sakiyanam.

" Of the Sukiti-brothers with their sisters, children,
and wives : this is the relic-treasury of the Lord Buddha
of the Sakyas."?

But this is not & solution of all the difficulties. The first
word was taken to mean ‘' Sukiti's brothers *, or * Sukiti and
his brothers ', or ' pious brothers', or again as * brothers
of the well-famed one . Pischel held that it was to be read
sukiti not sukiti, and means ‘pious foundation (fromme
Stiftung) of the brothers’. The last word sakiydnam, * of
the Sakyas,’ may also be seanned sakiydnam, in which case
it might mean ‘own, relatives of", Fleet held that this
was the meaning, and translated it, " this is a deposit of
relics; (namely) of the kinsmen of Buddha the Blessed

' Laders following Fakrer's onder trasalates - " This receptants of the relica
al {Buddhs), the Holy One (bhagurad), of tho Sakivea |Sibyas), (is the
ﬁdmhﬁhﬂhﬁﬂ{ml.iﬁu with their sisters, with thioir sona

their wives.™ App. to Fpigr, Ind. x, No. 031,



162 THE LIFE OF BUDDHA

One.”* On this view it is a relic shrine, not of Buddha,
but of certain persons who claimed to be his relatives, and
the shrine was erected by survivors of the Sakyas massaored
by Vidudabha several years before Buddha's death.®

The various explanations have heen most fully discussed
by Barth® Those which rest on the early misreading can
be put aside. Another misconception was to assume that
if the inscription is not a forgery, it must be contemporary
with the death of Buddha. But all the positive evidence
18 in favour of its being of the period of Asoka—the metre,
and the fact that the letters are identical with those on the
Asokan inscriptions, It omits long vowels, but there are
others of the Asokan period that do so. In fact the only
renson for putting it two centuries earlier was the hope of
identifying it with the share of the relics received by the
Sakyas. It was supposed that the inseription stated that
Sakyas were the depositors, but this was only due to the
words beiug read in the wrong order, and through interpreting
the first word as * brothers of the Well-famed One ', ke,
Buddha. This epithet sukiti has never been found as a term
to describe Buddha, nor is it likely that he would be described
in two different ways in a short inseription, It is best under-
stood as the personal nume of one of the family that deposited
the relics. The other interpretations as * pious brothers '
or as ‘pious foundation of the brothers', apart from
grammatical difficulties, would leave the brothers entirely
unspecified.

We thus have an inseription recording simply the name of
the donors, the nature of the deposit, and the name of the
persan to whom the relics are sttributed. It is possible that
in the time of Asoka they were held to be the share of relies
traditionally given to the Sakyns. The evidence is in favour
of their being placed in the third century in the shrine where
they were found, but the relics themselves may be much

! Hin rensons for thin teanalation wero (1) the ordsr of the wonls, but his reesons
nover appoar 1o bave eonvineed otber seholars, sod (2) tha curions nature of
the ralins, which wro morw likely to belmg to o family than to » Buddhs, bat
in & question of what may hawn boen thought Hkely by the Buddhista of the third
conl .,

'Ewﬂingtnthuﬂh_ form of the legond ; seo p. 140,

' A. Barth, loe. pit, where the minutise of the grammatisal diffoultios will be

foand.
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carlier, and eriticism has nothing to say against the claim
that they are authentic.

Themﬂﬁstnrreﬁummtimsfmwtum. two of them
in Indis, and both of the latter are mentioned in later
accounts. That in Gandhira may be the one recorded by
Hiuen Tsiang, who speaks of a stips outside the capital
of the kingdom of Kashmir, containing a tooth of Buddha.
The tooth of the Kalinga-riji was at Dantapurs in south
Indis, According to the Mahdvamsa it was taken to Ceylon
in the reign of Meghavanna in the fourth century A.D.,
and met with many changes of fortune, It is this which is
held by the Buddhists to be that now preserved at Kandy.)

Other stipas in Gandhira are mentioned by the Chinese
pilgrims, and relics have been found there. Though they have
no direct relation with those of the ancient lists, they have
&n interest in connexion with the question of the depositing
of relics.

The stipa at Shih-ji-ki-dheri outside Peshawar was
exeavated by Dr. Spooner, and in March 1000 a relic-casket
was found therein. He says, ** The relic-casket itself . . . isa
round metal vessel, 5 inches in diameter and 4 inches in height
from the base to the edge of the lid. This lid originally
supported three metal figures in the round, a seated Buddha
figure in the centre (which was still in position), with a
standing Bodhisattva figure on either side. These two
figures, as well as the halo from behind the Buddha's head,
had become detached . . . The same shock apparently which
dislodged the Bodhisattvas loosed the bottom of the casket
also ., . . On this bottom was found a six-sided crystal
reliquary measuring about 23 x 1§ inches, and beside it
a round clay sealing . . . This seal had originally closed
the small orifice which had been hollowed out to s depth
of about an inch in one end of the six-sided erystal, and
within which the sacred relics were still tightly packed. These
consist of three small fragments of bone, and sre undoubtedly
the original relics deposited in the stiipa by Kanishka which
Hiuen-Thsang tells us were the relics of Gautama Buddha,™ ®

! Mbsm. continpstion of xzzvil; Dithivowss, JPTH. 1884, Engtish - trana.

Intion by Sir M. Coomarsawamy, 1874 ; text and translation by Dir. B, 0. Law,
Caloutta, 1025, J.Guﬂﬂ;{‘m lﬂﬁfﬂ&“ﬂl}’iﬁfﬂﬂﬂdﬂ'

Ceylon, Loudon, 1576.
Arch, Surv., Report 1008-0, p. 49,
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The name of Kanishka is found on the casket, which thus
belongs to the end of the first century a.p. v

In 1918-14 Sir John Marshall discovered at Taxila?
relies of a still earlier date. Some of these have been presented
to the Buddhists of Ceylon, and were thus described by their
discoverer, when he made the presentation at Kandy, 8rd
February, 1817. “ The relic chamber was square and of
small dimensions, and was placed not in the body of the
dagaba, as is usually the case, but at a depth of six feet
below its foundations. In it there were four small earthen-
ware lamps—one in each comer of the chamber—four coins
of the Seythian Kings Maues and Azes I, and a vase of
steatite. The vase contained a miniature casket of gold
together with three safety pins of gold and some small
beads of ruby, garnet, amethyst, and crystal; and inside
the miniature gold casket again, were some beads of bone
and ruby with some pieces of silver leaf, coral and stone,
and with them the bone relic. All of these articles except
the lamps, which are of no particular interest, are enclosed
within this casket of silver and gold, which itself is a replica
of one of the small dagabas of ancient Taxila. The two
kings Maues and Azes I, to whom the coins appertain, belong
to the Scythic or Saka dynasty, and are known to have been
reigning in the first century before our era. The presence
of their coins, taken in conjunction with the structural
character of the dagaba and other collateral evidence, leaves
no room for doubt that the relics were enshrined before
the beginning of the Christian era,” 8

! Tdentified with ruine sast and north-sant of Sarsikuls, & Junetion 20 miles
narth-wost of Rawalpindi

* The Pionser, March 18, 1017; full report in Areh. Surs, Report 1918-13,
p- 18 . JRAS. 1014, €73 00 ’ "



CHAPTER XII

THE ORDER

']"’H'E oldest account of the history of the Order after

Buddha's death is in the last two chapters of the
Cullavagga of the Vinaya, which give the history of the
first and second Councils.? This means that our authority
for the first Council is more than s century, probably two
centuries, after the event. It has been mentioned that
when the news of Buddha's death was brought to Kassapa
the Great and his monks, one of them, Subhadda, expressed
his satisfaction that they were now free from the restraint
of Buddha's authority. It is this incident which the Culla-
vagga says was the oceasion of Kassapa proposing that there
should be a recital of the Dhamma and Vinaya. But the
earlier Digha account makes no mention of a council. Henee,
said Oldenberg, it proves that the Digha knew nothing
of a council, and the story of the first Council is pure
invention.? But it proves nothing of the kind. It only
proves that the compiler of the Digha shows no trace of
connecting Subhadda’s outburst with the summoning of
a Council. There was no reason why he should do so in the
middle of an account of Buddha's death. It may be the case
that the incident of Subhadda was not the actual occasion
of the Council. This does not prove that the Council was a
fiction, but only that the inference of the Cullavagga as to
its cause was & mistake. Only to this extent ean we speak
of proved invention, or rather of mistaken inference, with
regard to the historical fact of a Coumeil. Nevertheless,
if the assumption that the Council was a real event is the
most natural conelusion, it by no means follows that a faith-
ful record of the proceedings has been preserved.

! Finm. 1l 284 B ; this is the sccount of ths Thersvida school. Other muek

Iater nocounts arm given in Schiefner, T4b, Leb,, and Thranitha's Hisl, of Buddhism.

¥ Fin |, Indrod., p. xxxvil; In Buddha, p. 301, be rpoake of the acomumt

mn‘ﬂ:.'darm:mﬂm-iﬂ". That may well be so in the case of & quite
ovent.
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As no written recard was made, the account is a tradition
which became modified by what the compiler knew of the
circumstances of a later time. The Cullavagga says that
Kassapa addressed the monks, and told them of his receiving
the news of the death of Buddha and of the remark of
Subhadda., This is given in almost the same words as in the
Mahaparinibbana-sutta. It then goes on with the statement
that he proposed to recite the Dhamma and Vinaya so that
it might be known what they really are. The monks then
asked him to choose the members, and he chose 409 arahats,
He was also asked to choose Ananda, for Anands knew the
Dhamma and Vinsya, although he was not yet an arahat.
They decided to spend Retreat at Rijagaha and then recite
the Dhamma and Vinaya.!

In the first month they repaived dilapidations. The day
before the assembly Ananda strove far into the night to
attain complete enlightenment, snd succeeded at dawn.
Kassapa on the motion of the assembly first questioned
Upali on the Vinaya, asking where the first rule was
promulgated, concerning whom, the subject of it, and other
details, and so on throughout the Vinaya, These details are
what one who learns the Vinays is expected to know, and they
are inserted here on the assumption of the compiler that the
whole arrangement and method of reciting was as he himself
knew it. In the same way Ananda was questioned about each
sutta of the Dhamma, snd beginning with the Digha he
recited the five Nikiiyas.

Ananda then informed the assembly that the Lord had told
him that if the Order wished, it might revoke the lesser
precepts.  But Ananda had forgotten to ask which these
were, and the assembly decided to retain the whole. Ananda
was blamed for his forgetfulness, and had to confess it as a
fault. He had also to confess the fault of stepping on the
Lord’s robe worn during Retreat when sewing it; causing
the body of the departed Lord to be saluted first by women,
s0 that it was soiled by their tears ; not asking the Lord to
remain for a cyele ; and obtaining the admission of women
to the Order. All these he confessed out of faith in the

1 The traditicn of the Chronioles is that the Coonail was beld under the

patronage
of on Vobhirs, al the five hills of agalia, at the eatranoe to
the mimlnd::dmm - :
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Order, though he could not see that he was to blame. Even
thess unhistorical details are in no sense inventions of the
compiler of the account. He found them as histary, and
added them to another detail—the event of the Council
itself—which also Lie did not invent. The truth of the belief
that there was actually & Council must depend on the claim
to eredibility of the tradition that such a Council took place.
It is not proved to be invention by the fact that it has been
garnished with inappropriate or anachronistie details,

The compiler records that the recital included the five
Nikdyas. This shows that he thought the Dhamma to
have already existed in the form in which he knew it. The
omission of the Abhidhamma only proves that it was not yot
known as a separste Pitaka. At the same time it is unneces-
sary to suppose that anything like the Abhidhamma was in
existence at the first recital of the Dhamma. The references
in parts of the Canon to the Matika, the lists of the Abhi-
dhamma, are probably later than the first Coungil.!

There are two facts which go to show that another and
less elaborate arrangement preceded the present one. Buddha-
ghosa gives in addition to the present order an arrangement
in which the five Nikayas are not divisions of the Dhammas,
but of the whole Canon, and in the fifth are included both
the Vinaya and Abhidhamma. Further, a probably still
carlier arrangement of the Canon according to nine angas or
constituents is also referred to. This appears to be prior
to the division into Nikayas, and to describe various portions
according to their contents and literary character. As the
angas are found only in a traditional list, the exact meaning
of some of the terms is not certain, They are sufta (discourse),
geyya (prose and verse), veyyakarana (analysis), gdthd (verse),
udana (fervent utterances), itivudtaka (passages beginning,
“thus it was said'), jataka (tales, probably birth-tales),
abbhutadhamma (marvellous events), vedalla (a term applied
to certain suttas). In Sanskrit works this list has been
extended to twelve divisions,

The recital of the Vinaya is said to have included the

1 Tha ol the Coancil that pome the Sanskrit do nob add more
ereddbls hdthmhlhﬂl{u-r fmmel! recited the Abhidhammas.
Schivfuer, Tib, Leb, Tiuen Teiang (Beal) il, 104
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stating of the circumstances owing to which each rule was
given. Evidently the compiler thought that the later
legendary commentary was included. There is however
more reason than in the case of the Dhomma for thinking
that the rules themselves had assumed a definite form
during Buddha's life. These form the Patimokkha, the collee-
tion of 227 rules recited on Uposatha days at full moon and
new moon in the fortnightly meetings of the Order of each
district. Even these are extended in the commentary by
qualifications and exceptions such as inevitably develop
in any system of casuistics. It is impossible to assume that
we have the Pdtimokkha in its primitive form, for though
there is general agreement between different schools, the
number is not identical in all. A determination of the
rules of the Discipline would be the most urgent need, as it was
also at the second Council. It is this in both cases that has
a good claim to be considered the historical kernel.

There was no general head of the Order, but the rank of
seniority between individuals was strictly preserved. In
the Ordination service the ceremony of measuring the shadow
of the sun is observed, so that the exact seniority may be
known.! The Dipavamsa speaks of * heads of the Discipline '
(vinayapdmokkhd), and gives a list of them down to the
third Council: Updli, Disaka, Sonaka, Siggava together
with Candavajji, Tissa Moggaliputta. This may represent
a list of the senior elders at Rajagaha, but its correctness
cannot be tested. There are other lists that come from
Sanskrit sources which do not agree with this.* Within
each district the Order of monks governed itself, and this
fact is enough to explain the number of schools that
subsequently arose.?

The Chronicles say that Ajitasattu reigned for fourteen
years after the death of Buddha, “He was killed by his son
Udayabhadda, who reigned sixteen years. He too was
killed by his son, Anuruddhaka, who in his turn was killed
by his son Mupda. The combined reigns of the two last

¥ The Ordination service, If -fammanied, ban been published and
h'lill;{llhll J. l'lg;-hm. Vinioe, 1575, and JRAS. 1870, p. IP;.
o, . i
* Anands is sald to have declared to a brakmin thet ao mank bad been st up
sither by Boddha or by the Order to ba & rofuge to them aftor Buddha's death.
Thqhnrﬂn.umiuuﬂmnn!inthuﬂocm‘u: Majjh. i 9 of. p. 148,
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were eight years. The son of Munda, Nigadisaka, also killed

his father, and reigned twenty-four years. Then the citizens
said, ‘This is a race of parricides,” deposed Nigadasaks,
and consecrated the minister Susuniga as king. He reigned
cighteen years, and was succeeded by his son Kilisoka,
* Asoka the black.’! It was in his reign, a ecentury after
Buddha's death, that certain monks of Vesili introduced
a relaxing of the rules. They held that the following ten
points were permissible :

S TS o o whes g ahadow ot i paseed two fingers

To sat when the ow of the sun had two

breadth beyond noom.

3. For one who had esten to go again into the village and eat.

4. For monks dwelling in the sams district to hold more than one
Uposatha,

6. To earry out proceedings when the mssembly was incomplete.

6. To lollow & practioe because it was done by one's tutor or teacher.

7 For one who had finished his meal to drink milk that had turned
but had not yet become curd.

8. To drink strong drink before it had fermented.

9. 'To sit on n rug {not the proper size) if it had no fringea.

10. To make use of gold and silver.

The matter reached a head when the elder Yasa, son of
Kikandaka, came to Vesili and found the lnity on Uposatha
day making contributions of money to the Order. Against
this he protested, and the subsequent proceedings, recorded
in & story of much cireumstantial detail, were finally concluded
by the condemnation of the ten points at the Council of the
seven hundred held at Vesili. What the historical kernel
may be, apart from the ten points, is more difficult to
ascertain than in the case of the first Council. One reason
is that we have more abundant accounts of the second
Council. The Cullavagga calls it the Council of the Vinaya.
The Mahdvamsa story is essentially the same, but it goes
on to say that when the ten points were settled, the elder
Revata held a Council of the Dhamma under the patronage
of Kalisoks. Buddhaghosa in his commentary on the
Vinaya follows this account.

The Dipavamsa tells us that after the wicked monks had

* For iho chronology = Ooiger, transl, of Miew: V. A. Smith, Early His.
India, ch, 2; Eemn Geech. 1 228 £ “nﬁmhﬁﬂ’\ﬂ%ﬁ
ihe later Dhammiscks. In Tisankths they are donf or identified.
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been defeated, they formed another party, and held a rival
couneil of ten thousand members, known as the Great Couneil
{mahdsangiti), and that it drew up a perverted recension of
the Seriptures! There can be no doubt that a recension
differing from that of the Theravida existed, even though
its relation to the second Council is doubtful. It is at this
time that all the records place the origination of the eighteen
schools. Seventeen of these, says the Dipavamsa, were
schismatic, and the first of them was that of the
Mahasanghikas, who held the rival council. Of most of
the rest little definite is known.® Some of the names imply
that they were bodies residing in certain districts, a circum-
stance that would favour the rise of peculiar views. Some
are named from their chamcteristic dootrines, and others
apparently from the names of their leaders, Mrs. Rhys
Davids has shown that the commentator on the Kathdvatthu
refers to less than half of the cighteen schools as existent
in his time. Some of them probably did not for long preserve
& continuous existence, but the list remained and became
traditional.

The story of the third Council shows the process of fission
going much further, While the accounts of the first two
Councils are found in Sanskrit sources as well as in the
Pili, that is, in different schools, this Council belongs to the
Theraviada school alone. Kalisoka reigned twenty-eight
years, and was followed by his ten brothers, who together
reigned twenty-two years. Then followed the nine Nandas,
whose combined rule was also twenty-two years, and of whom
the last was Dhanananda. He was slain by the great minister
Cinaskka (Canakya), who raised to the throne Candagutta
(Candeagupta) of the race of the Moriyns. It was this king,
known to the West as Sandrocottus or Sandrokyptos,
who made a treaty with Seleucus Nicator about 804 B.c.
He reigned twenty-four years, his son Bindusira twenty-
eight, and was succeeded by his son Asoka.

The legend of the great Asoka, as told in the Chronicles,
is that during his father's lifetime he was made viceroy in

! Bee the pmasage guoted in the A p- 282
* For & discussion of the Pl Banskrit motounts of thess schools ses
hﬂhﬁhhwmmﬂmhrﬂhdm{mﬂ
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Ujjen], and there his son Mahinda and his daughter Sangha-
mitta were born. At his fsther's death he slew bis hundred
brothers and seized the throne. Four years afterwards he
was consecrated king. This was 218 years after Nirvinpa.
On hearing the preaching of the elder Nigrodha he was
established in the Refuges and the Preccpts, and beeause
there were 84,000 sections in the Dhamma, he esused 84,000
monasteries to be built. He beeame known as Dhammiisoka,
and his children Mahinda and Sanghamittdi entered the
Order,

The heretics then lost gain and honour, and as they came
into the monasteries, it was for seven years impossible
for the Uposathi ceremonies to be carried out. A minister,
who was sent by the king to order them to be performed,
was foolish enough to try and enforce the command by killing
some of the monks, Asoka much agitated at the event
appealed to the elder Tissa Moggaliputta to know if he was
involved in the guilt of bloodshed, but the elder told him
that if the mind was not defiled, there was no resulting
karma. Then Ascka assembled the total number of monks,
and asked them what the doctrine of Buddha was. All
those whb gave heretical answers he turned out, 60,000
in all. The rest declared that they were Vibhajjavidins,
followers of the doctrine of analysis, which the elder declared
to be that of Buddha. Theneeforth the Order held Uposatha
in concord.

Tissa chose & thousand learned monks to make a collection
of the Dhamma, and held a council of the Dhamma as had
been done by the elders Kassapa and Yasa. In the assembly
he spoke the work Kathdvalthu for the crushing of other
schools.

The second and third Councils are usually accepted as
historical, but the same critical prineiples which reject the
first Council would also condemn the others, and Dr. Franke
quite consistently does so. A conflict of historical principle
is involved, as will be seen Iater in the discussion of the
historicity of the whole period down to Asoka.

The records that we possess were preserved in such a way
that it was impossible to avoid the addition of later legends
and misinterpretations in the record of facts, so that the
resulting aecount is not history in the modern sense. But
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the basis is & central circumstance without which the
legends would not have accumulsted. Are we to judge
this by the contradictions in the details and reject it
all, or to conclude that the chreniclers, who undoubtedly
aimed at telling the truth, have preserved the kernel of
the whole ?



CHAPTER XIII
BUDDHISM AS A RELIGION

THE most primitive formulation of Buddhism is probably

found in the four Noble Truths,! These involve a
certain coneeption of the nature of the world and of man.
The first three insist on pain as s fact of existence, on a
theory of its cause, and on & method of its suppression.
This method is stated in the fourth truth, the Noble Eightfold
Path. It is this way of escape from pain with the attaining
of a permanent state of repose which, as a course of moral and
spiritual training to be followed by the individual, constitutes
Buddhism as a religion.

All Indian religions are dominated by a single conception,
which goes back to pre-Indian times, In both Vedie and
Old Persian it is expressed by the same word * meaning
‘law'. It is the view that all things and beings follow or
ought to follow & certain course prescribed for them. This
course is based upon the actual nature and constitution
of the existing world, through which the sun rises duly,
the seasons return, and each individual part performs its
own function. The possibility of such a conception must
have arisen very early in the formation and growth of the
association of individuals in societies. A member of a tribe
must act in certain ways supposed to be advantageous to
his fellow individuals and himself, and certain other actions
are forbidden. From the later Vedic period we find this con-
ception as dharma covering every form of human
action. It includes morals, but is much wider, and its ritual
aspect is seen in the Brahminical sacrificial literature of
Buddhist and pre-Buddhist times, which preseribes the
most minute details, down to the shape and number of the
bricks in the altar, and which, perhaps owing to our
fragmentary knowledge of the sources, makes the sacrificial
and ritual ceremonies appear to overshadow all other

¥ Bea the Firsi Bermon, above p. B7.
t Vedia rin; 0. Pers, arfs, pesn in nawmes liks Artaxsryos; Avestan sela
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activities. This is the dharma of the priests who controlled
the sacrifices, and who also undertook to interpret the
corresponding dharma of the warriors, the householders,
and the serfs.?

But in the sixth century B.¢. protests had already arisen,
not against dharma, but against the view taken by the class
of brahmins concerning their own functions, and what they
declared to be the dharma of the other divisions of society.
Brahminism had not yet reached the extreme east of India,
and even in the home of Buddhism was probably recent enough
to have met with opposition and counter-claims. The claim
of the Sakyas to belong to the best caste, that of the warriors,
is well known ; and though in the discourses the brahmins
are treated respectfully, their claims are ecriticised and
rejected. This was not peculiar to Buddhism, for there s
no reason to doubt that the legends about other non-
brahminical teachers and ascetics who had left the world
represent o real state of affairs. These teachers were all in
revolt against the established view of dharma, and offered
new systems, both theories of existence and ways of salvation
ranging from mere hedonism and materialism to the most
extreme forms of seli-torture, Two other conceptions which
Buddhism found ecurrent in the thought of the time were
the dogmas of karma, * action’, snd of samsdra, transmigration
or rebirth, They are the Indian answers to the eoternal
problems of pain and evil. A man does wrong and sullers
for it. But he may suffer when he has done no apparent
wroug. Hence his wrong was done in a former life, and if
he docs wrong and apparently receives na retribution, he
will be punished for his sin in another birth. Like all theories
that accept sin and evil as positive realities, the doctrine
of rebirth rests upon faith, and ultimately on the faith that

' The word dharma (PRH dibmma) Inclades oo for which thers Is o
ono word n western languages, M. fhys Da has tranadsied it * norm,
Awddhiom, ch, 2. Dharmn, sa bring ihe kii-byﬂhkh-mmrulmhh
uhmummm*m'.wmmmwﬂmnum
Hence It may somotimes be tranalated * law *, Ti is nob external law, but the
E‘iﬂ:plnhrthiuhnmuhmﬁut. When ibo teaching « dharma

larmnhhdiuumulmm-bodydmhlng.mdnhln i# penmn
tlat the Dhamms of Buddhe i transisted © ine . Asother distinet use of
the wond in in tho sense of ' “or" objest ’, Inihhmdh-iw
of the mind, and bence they may Hm:umum In primilive e
they are ions of an ohjective reality, bot they
Inter su t ibeurien; ef. p. 105 note.
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sin must find its punishment. Buddhism took over the
established belief without questioning, and the doctrine was
even defended by the stories of Buddhist arshats with the
faculty of perceiying the destinies of those who had died,
and of individuals who returned from another world to tell
their fate. The world being thus a place where a certain
course of action was necessary for welfare, and the individual
being certain that for any error he would one day be punished,
it was necessary for him to know what dharma to follow,
and what the real nature of the world was, so far as it affected
his course of wsction. Rival teachers were ready, each
claiming to have found the way.

It is on the side of morality that Buddhism is best known
in the West; and it is on this side that the greatness and
originslity of the founder's system is seen, whether considered
in its historical development in discarding or reforming
current views, or in relation to other systems that mark
o definite progress in the ethical ideals of humanity. It
was not merely a rule of life for ascetics, but also a system
for laymen, applicable in all the duties of daily life ; and in
the case of the monk the moral principles remain an essential
part of the training of one who has set before himself the aim
of reaching the highest goal in his present life. We do not
need to question the fact that Buddha adopted the best of
the moral teaching that he found. Every system arises out
of its predecessor, and Buddha bimsell is represented as
blaming the Brahmins for having degencrated from their
former pure morality. There were many in the world, as
Brahmi told Buddha when he began to preach, who were
ready to receive the new teaching ; and to these the revelation
came with an authority for which their moral natures longed.
Further, ss being the 'ecternal dhamma® it was inherent
in the true nature of things, and Buddha was held to have
rediscovered what had been mostly lost,

Two features that distinguished Buddhist cthics are the

i and workable system that it evolved for lay
people, and the skill with which practices in current belief
or ritual were spiritualised and given a moral significance,
In the discourse to the brahmin Kitadanta Buddha tells
how an ancient king wished to perform a great sacrifice,
and how he was finally induced by his family priest to
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perform it so that no oxen, goats, fowls, swine, or other
living things were slain, no trees were cut down for the
sacrificial posts, no grass for strewing was cut, the slaves
and servants were not beaten, but did their work without
weeping and fear of punishment.!

Kiitadanta asks what sacrifice is more eminent and of
greater fruit than this. Buddha says the giving of alms to
virtuous ascetics, still greater is regular giving to the four-
fold Order, still greater is taking refuge in the Buddha,
and still greater is kecping with well-disposed mind the
learner's sentences. These are the five moral rules, binding
on all lay people : refraining from killing, from taking what
is not given, from wrongful indulgence in the passions,
from lying, and from intoxicants.

In the Exhortation to Singlaka * Buddhu is represented
as finding a householder worshipping the six quarters (the
cardinal points, nadir, and zenith). His father, he says, had
told him to do so. Buddha does not reprove him for doing
this, but says the quarters ought not to be worshipped in
that way. He points out the four sins, killing, stealing,
wrongful indulgence in the passions, and lying; four
ocensions of wrong doing, partiality, hatred, stupidity and
fear; six ways of losing wealth, and six dangers in each of
them ; four kinds of enemies that ook like friends, and four
kinds of true friends.

The true disciple worships the quarters by looking on
mother and father as the east. He says "1 have been
cherished by them, and I will cherish them ; I will do them
service, | will maintain the family, and T will make offerings
to the departed spirits.” And the parents make return
to him in five ways, and so of the other quarters. He worships
the south by duties to his teachers, the west by cherishing
and being faithful to his wife, the north by devotion to his
friends, the nadir by caring for his slaves and servants,
and the zenith by caring for ascetics and brahmins. This

'Kmm_ﬂiﬂl.llﬂ:ﬂw.nlumdlhthrmdhﬂli
Eiitadants after hearing the story asks Boddhs why be did not sy, ' thus [

heard,” but, * 8o it then was,” and * Lhus it oo happoned’ The resson wes that
Buoddha was telling his own experience, for be waa the family priest st the tima.
* Singdlordda-suita, Digha, ti 180 ; 1t ia no doubt & very labe work, but it shows
bow Boddhist sthical teashing developed sod offnctively carried on the founder's

tenching.
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has been ealled ' the whole duty of the Buddhist layman °,
but it is very far from being the whole duty, even for the
layman. Moral action leads to rewards of happiness in the
present or another existence, and this is emphstically taught,
but it cannot lead to salvation, to complete escape from a
kind of existence in which all is transitory, and hence painful.
Even the layman has set before him, in the four stages of
the Path, a course of training which at once raises him sbove
the aim of seeking final happiness in the reward of good
deeds.

The arrangement of the Path in four stages is frequently
found In later works, and though it occurs in the Canon,
it is probably a reclassification of earlier teaching. 'Lay
people are frequently represented as attaining the first
three stages.

In the first stage he who has entered the stream (sotdpanna)
destroys the three bonds (belief in a permanent self, doubt,
and trust in good works and ceremonies); he is freed from
liability to be reborn in a state of suffering, and is destined
for enlightenment.

In the second stage having destroyed the three bonds,
and reducing passion, hatred, and confusion of mind, he
becomes a once-returner (sakaddgdmi), and (if he dies in this
state), returns only once to the world before making an end
of pain.

Thirdly having destroyed the five lower bonds (the three
above with sensuality and malice),) he becomes reborn in a
higher existence, and not being liable to return to this world
(andgdmi), attains Nirvana there,

In these three stages there is no aiming at the accumulation
of meritorious action. The moral training remains an
essential part, in which the actual tendencies and principles
that lead to immoral action are eradicated, but more funda-
mental is the eradication of all those tendencies that are
expressions of thirst or craving (fanhd) for any form of
existence in the universe. This craving, in its different forms
classified as the bonds, the hindrances, and the fisavas, is
destroyed with the knowledge of the origin of pain and of the
way in which it ceases, Then the [ourth stage, that of the

' The
Ihdl?‘l’wﬁrlra h'.mmbuﬂ;ml:u]'rlﬁh dn::ﬂ are Hm for the worid of form,

N
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arahat, is reached, and the individual, if he has not already
left the world, ceases ipso facto to be a layman. He has
rid himself of the craving which for the common man makes
worldly life desirable, and “abides in the realisation of
emancipation of heart and emancipation of insight '™
The way to this supreme experience is the Noble Eightfold
Path: right views, right intention, right speech, right
action, right livelihood, right effort, right mindfulness,
and right concentration.

In considering the subjecl historically, it is natural to ask
not merely what we find in the developed system, but what
we may hold to have been actually taught by Buddha. We
can point to certain elements which must be fundamental,
and to much which is certainly scholastic addition, but no
distinet line can be drawn between the two. The first thirteen
suttas of the Digha, for instance, contain a list of moral rules
known as the Silas. This has no doubt been inserted by
the redactor, who has adapted it to each of the discourses,
Yet it cannot be called older than the discourses themselves :
it is certainly only older than the present redaction of these
discourses. But other portions of the discourses are evidently
ancient, and may belong to the primitive teaching. They
are sections which occur repeatedly in other places, Like
all these passages intended for repetition they would be
liable to be added to, and all that ean be claimed is that if
they are not the ipsissima verba of Buddha, they are the
oldest passages which represent the Doctrine as it was
understood by the disciples. By taking one of these discourses
it will be possible to see what the teaching was at a certain
stage, and from this to judge the attempts that have been
made to extract or reconstruct a primitive teaching. As a
matter of fact the portions that appear to be additions do
not seek to modify the doctrines or to introduce new and

opposing principles.

b Buddhiam has been ealled possimintic, but it in so only in Ihimmrhmh
inculeate asceticiam, and

all ﬂl.E:num ulht true happinoss

“ {f, and ia o far &, the hald this marthly
exiztence clpuH- dﬂrﬂ.luni perfocted t ol homanity, then, evem if ho
eherinhed o dream of eternal bijs , and mo vidon of & future sodality

of purified meokind oo sarth, hammnawhmnyudhtmundupu
wﬁiﬂlnnihmulhnrmlnmmhummlﬂn. Mrs. Bhos Davids
in Buddbism, vol. 2, Rangoon, 1807,
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Among these discourses the fullest exposition of the
Buddhist training is found in the sutta on the fruits of being
an ascetic.? It is inserted in & legend of king Ajitasattu,
who is said to have come to Buddha after having inquircd
of the leaders of six rival schools. The reply of Buddha
forms a description of the progress of the monk through
the stages of morality and concentration to insight with
the acquiring of complete enlightenment.

The king asks if Buddha can explain what fruit (advantage)
ean be seen in this world in the ascetic life, Buddha, after
pointing out the advantages that even a slave or a house-
holder wins merely by leaving the world, takes the case
when a Buddha has arisen. A man hears the Doctrine,
and acquires faith in the Buddha. He finds that he cannot
lead a truly religious life in a house, and he leaves the world,
He (1) keeps the moral rules, (2) protects the door of his
sensuous faculties, and (8) acquiring mindfulness and alertness
he is (4) content. The detailed explanation of the first of
these divisions is given in the section known as the Silas,
the Moralities, which are subdivided into small, middle, and
great, and are here given with some abbreviation,

MoraLTy

In the first division of the primary moral rules the mook abandona
the killing of living things, lays aside the use of a stick or knife, and
full of pity he dwells with compassion for the welfare of all living

Abandoning the taking of what is not given he takes and expects

only what is given, and dwells without th?:vingl
bandoning incontinemee he lives apart in perfoct chanstity.

Abandoning falsehood he speaks the truth, is truthial, faithhu,
trustworthy, and breaks not his word to people.

Abandoning slamier he does not tell what he has hoard in one place
to cause dissension elsewhere. He heals divisions and encourages
friendships, delighting in concord and & ing what produces it.

Abandoning harsh his speech in blameless, pleasant to the
ear, Teaching the heart, urbane, and attractive to the multitude.

Abandoning frivolous language be speaks duly and in accordance
with the doctrine and discipline, and his speech is such as to be
remembered, olegant, clear, and to the point.

Then follow & number of further rules applying esprcially to his
life as monk. He eata st the right time, does not see displuys of dancing

V Egmgiidaphale. sufta, Digha, | 47,
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and music, doss not use garlands, scents and ornsments, or &
bod. He does not take gold and silver and certain kinds of

or sooept property in slaves, animals, or land. He doea not act as
go-between, or taks part in buying and selling, and the dishonest
practices connected tEnrlu:.

The Middln Maralities inclode svoiding the injuring of sesdlings,
tha storing up of food and warious articles, the sesing of
displsys of animal fighting, matches, contests, , and army
manmuvres, all kinds of games of chance and gambling, the uss of
luxurious furniture, coametica, shampooing, and virious ways of tending
the body. The monk does not indulge in vulgar talk snd tales, or
wrangle sbout the dottrine, or net as messenger for kings and others,
or ise the deceitful interpretation of signa.

Great Moralities include the svoiding of many arts and practices
of which the brahmins were upe:hllymmd,mni

Although Buddhist ethics is ascetic in the sense of involving
the rejection by the monk of all sensuous pleasures, it is
remarkable how little the mere abstinence from pleasure is
emphasised in these moral rules. Self-mortification on the
other hand is strongly denounced, as in the first sermon
(p. 87), and its condemnation is implied in the description
of Buddha's mistaken austerities before his enlightenment.
There is also a recurring list of the ascetic practices of the
naked sscetics, e.g, Digha, i 166; of. Rhys Davids' introduction
to this sutta, Dial. i 206,

CoNCENTRATION

Buddha next goes on to describe the advantages of eon-
centration (samddhi). This term is much wider than * mystic
meditation *, and includes spiritual exercises and all the
methods of mental training that lead to enlightenment.
Among these is the practice of concentrating the mind on
a particular object, through which it becomes more and more
intently fixed, and passes through certain psychical phases
as the sphere of consciousness becomes narrowed and
intensified, and at the same time shut off from outside
influences. The resemhblance to Western mysticism in the
methods and phenomensa produced will be noticed later.
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The monk the door of his sensnous facultina by being
restrained in tever he spprehends by the five senses and by the
inner sense of the mind ns & sixth, not inquiring into physical details
closely! He is thus protected from nnﬂrlh{fqintml.nil
idess do not master him, and he enjoys unimpai ppinesa,

The monk next soquires mindfuiness and full consciousness of what he
is sbout, whother in coming lmljoing.looﬁng.mum' himsalf,
wearing his robe and bowl, and in all the sctions of daily life, so that
he does not through carelessness act in an unseemly manner. He is
then content, and takes his robs and bowl with him as & bird takes

it wings.

With these four qualifications, morality, guarding the senses, mindful-
ness of behaviour, and contentedness, the monk dwells in a lonely
place, at the foot of a tres in a forest, on & hill or in & mountain cave
or a vemetery, and after his meal sits cross-legged and upright, setti
upnﬁnd[ulnunbdmhim. Eonhnﬂmgmed.dﬂ'aﬂ?'ith
m&&mhhhuﬂ.udpuﬂﬁuhhhm&umpeo&. (2) from

ioe, dwelling with compassion for the good of all living things, (3)
from sloth, (4) distraction, and (6) from doubt. When he sees in
himsslf the disappearance of these five hindrances, exultation srises,
as he exults joy armes, as his mind feels joy his body becomes serens
and feels pleasure, and a4 it feels pleasure * his mind is concentrated.

Then follows the description of the four stages of trance?
They are produced by various methods of meditation on
various subjects, and here we have only the description
of the resulting states of consciousness.

(1) The monk free from the passions snd evil thoughts attaina and
abides in the first trance of plessure with joy, which is accompanind
lﬂ:juilrmingnd investigation, and arises from seclusion, He suffuscs,

, and permeates his body with the plessure and joy arising from
seclusion, and there ia nothing in his body untouched by this pleasure
and joy snsing from seclusion.

{2) Again, with the ceasing of reasoning and investigation, in & state
of internal serenity with his mind fixed on one point, he attains and
abides in the second trance of pleasure with joy uced by con-
centration, without reasoning and investigation. suffuses, fills,

t Eg. if ho roceives food, he will not sxamine closly what kind it in; wee
s ﬂﬁ.l.llﬂdll in Ir"r'.uiu'li-nap{g, ch. 1, pp. 20, 28,

* This plessure i m fewtare of the Middle Way, The plessures of the senaey
ars rojectod and also the other exirome, which aims st self-mortification. Buddha
in represenitod as discovering kin musteritios that there wpa o pleasursn
contentmation that need not be refected. * Joy ' (s an insxsct rendenng of
saye Mr. Aung. It is eest felt by an agent in ks cooupstion, o exeitement of
feeling accompanying special sttention to some object, Gowl}kﬂl.

'ﬁhu.. Eht,ﬂ,ﬂm; the term tranos is merely & makeshift, and * mywiio
mnditation ‘s too vague; ' cestary,’ which in Western myaticinm le the sulmination
of the whole process in an inexpressible experience, s out of pince, na the
are only four stages in & much mors sxtended schems. 1t may of eourss the
oam that they cnce formed the whale of the mywlie process,
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and permeates his body with the leasure and joy produced by con-
centration, and there i-rnnthiuginih body untouched by it.

(3) Again, with equanimity towanls joy and avemion he abides
md!dmm-dwgu ¢ that the noble
ones call ‘dwelling with equanimity, mindful, and happily *, and
attaing und abides in the thind trance. Hnmﬂ‘uu,ﬂh,uﬂm
hhbady-ithphnmn,'ithnuzjn;r,mdthmiammghﬁ:hdy
untouched by it

of mindfulness and nqmm“:{ He sita ing his body
mind purified and cloansed, there is nothing in his body untouched
by it

g Insrony?

aequires supernormal powers.

With mind concentrated, purified, cleansed, l]:'llm.
ﬂaﬁhmmhmwyph.rmd;hnmﬁrm.im ible, he directa his
attention to knowledge and insight, Ho understands that this my
body has a sha .mmunimhmekmmmwn&umdbr
s mother and father, a collection of milk und gruel, mubject to rubhing,
pounding, breaking, and dissolution, and on this My consciousness
resta, hereto it is bound,

Ho then directs his attention to creating & mind-formed body.
From his body ha creates a mind-formed body having shape, and with
e aay

irects his sttention to various ki of magical powers (iddhi).
F‘rmnhaingmahahoénmm,ud!mmhingmyhmw
one. Hs goes scross walls and 'lhtithm:nhmnuﬁm.phngu
hmduuﬁnithudh.gmmtlhrnﬁm&ryhnd,plm
through the air sitting cross-legged, and even touches the mighty
mnmﬂmﬂﬁhhhnd,udmﬂnhhmﬂﬂm

With purified divine ear i
distant and near.

%whnmm the state of the minds o {

# stages attained are ecalled knowledges (vij

{ljﬂamﬁdhmbhltmﬁmmnmmbahghh

oXiBtences. Hormamhent.hmun&.ulhhthudmnruyuh

n{nﬁﬂm.;?,ﬂ;:dhdu;:d&nhllehnphu.hamnd' of ‘such
A nims s RO certain experiences and length of lifs in esch
of thess hirths,

4 The waord i undemstanding, bus hern the wisdom which
rousista in '“rfmﬂmm.n:ﬂlhmﬂﬁn;mi;h s

Another .m‘“'hﬁhhwm
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(2) Ha directa his attention to the knowledge of the passing away

and rebirth of bei With divine purified vision he sees doers
being roborn in holl, and the virtuous in heaven, just ss & man in &
palace may see persons entering and coming out of a houae.
(3) He le directs his attention to the knowledge of the destruction
of the Asaves! He duly understands, * this is pain,” * this is the causa
of pain,’ * this in the cessation of pain,’ * this is the way loading to the
cessation of pain.' He duly understands, *these are tho Gsavas'
* this ia the cause of the &savas,” * this is the cessation of the Esavas,’'
* this is the way to the cessation of the dsavas.’ When he thus knows
and thus perceives, his mind is released from the isava of lust, from
the dsava of (desire for) existence, from the Asava of ignorance. In
the released is the knowledge of his release; be understands that
tebirth is destroyed, the religious life has been led, done is what was
to be done, thers is nothing further beyond this world ®

It may readily be admitted that this scheme as we now
find it has undergone enlargement. The lists of moral
offences as well as the different types of concentration
would be very liable to receive additions. But even as it
stands the scheme appears to be old, in that it omits several
developments found in late works, as in Buddhaghosa’s
Visuddhi-magga, where it is arranged in forty methods of
meditation (kammatthina) by which the trances and other
stages are produced.® Four (or five) of these are the attain-
ments (samdpatti), and need special mention here, as they
are said to have been attained by Buddha at his final Nirviipa.
As they are not mentioned in the older accounts as a part
of the training, they probably were ariginally an independent

T Beep 07; itinw that thls attaining of the truths is not sxpresed
aceording to the TMMI: of Causation, nor s the formula mentioned
in the fanonical secount of the enlightenmont of Buddha,

* An ozampls of another and still lster tlassification of the teaching is found
in the -seven principls tending to tenmeont (bodhipakEhiki dhammd)
which | (1) four meditations, on the , fealings, the miml, and thoughts
{L=. on the hindrances and constitoents of enlightenment) (2} the four right
exertions ; (3) the four kinds of magie power ; Hjlh.‘ﬂﬂhﬂ‘ﬂ._ﬂflithim%
mindlulness, roncentration, and (msight ; tﬂ&lhfﬂﬂpﬂrnl‘thlwau
facolties from a difforent standpoint); (6) the seven constitummis of snlighten-
ment, mindfolnees, [nvmtipatlon of the Doctrine, courage, joy, serenity, concentra
tion, sod ﬂunimihi!(‘:]-th Mokla Emphtlold Path.

¥ Ten kanips imedi {with the sttention fized on earth, water, ate.), ten
mesditations on different of & decaying corpee, sz or len pemembrances
{on Buddis, the Doctrine, the Order, morality, renuneintion, the gods, ste,), four
Brahmavibires (producing aod suffming sll aronnd with love, compasion,
w mity}), four attainmente of {lormlrmness), one on the
four i antd one on the four elkments. For brabhmarihiras, soe p. 126,
mhdm’guk-mmmumhm of Lhe Canon, Angul. v 48,
Digha, iii and are fully sxpounded by tn Visuddhi magga.
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and parallel method of concentration; but they have
become treated as a continuation of the trances, and with
these form the eight or (with the addition of a fifth) nine
attainments, By means of the four trances the disciple
rises out of the realm of sensual passion (karma), and by means
of the attainments beyond the realm of shape or form (riipa)

(1) Passing entirely beyond the pereeptions of bodily shape, with

x dhnppm:nmml diﬂm fern':n ions of re;mlunm not mﬁniu.’ g .:i
of diversity, ives ce in in
lﬂlm abides in the lh};u of thp:!:fm.ity dlp';‘“.

(2) Passing entirely beyond the stage of the infinity of space, (be
Perceives) ‘ consciousness is infinite ’, and attains and abides in the
mpl?n.umg{ s A ml‘th tage of the Sufiity. of camacd

(3 e “ s of tha i ousness,
ﬁa%ﬂ?ﬂ?ﬂ] thn:uﬂthmg,'.:;g attaina and abides in the stage

o

(4) Pasing entirely beyond the stage of nothingness he attains
and sbides in the stage of neither conscionsness nor Bon-consciousness,

It is usually held that the practice of concentration is
borrowed from the methods of the Yoga philosophy. This
is probable, but little direct evidence is available. We are
told in the legends that Buddhs studied under Ajara Kilima
and Uddsks the son of Rima, but all we learn is that the
former made the goal consist in the attainment of the stage
of nothingness, and the latter in the attainment of the
stage of neither consciousness nor non-consciousness, These
are Buddhist terms for two of the attainments, and there
is no reason to suppose that the legend is recording exact
details of fact about two teachers who were dead before
Buddha began to preach. The compiler is using the only
terms he knew to express the imperfect efforts of Buddha's
predecessors.?

All that we know of the Yoga system is later than Buddhism,
and no direct comparison can be made about the origins,

1

Th-mldthﬂlnlunhmu&llhﬂhu-hhﬂlm.-ii%tﬂth
etaye, that of the comation of comsnionanmes and foeling, but it & not from
there that Buddha departs, H!!dn-ﬂn!uhﬁtlnliﬂmmmh
hthlwﬂh,mdlhn"r'dqlrmﬂulmﬂiﬂmthlnﬂnﬂ!;h-;
attained Nirvioa ",

Thminmrdhuuhm.utu].llﬂiuﬂnﬂlnm.thﬁnhmlhﬂhm
looked upum s & prastioer of oonommiration. Bes 188, When we coms down to the

for the sixth contury 2.0, Their historical valus in discusand in b, xvi.
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but we find it assumed in Buddhist works that the practice
of concentration was not original in Buddhism. What was
claimed as original was the true method—right concentration.
A more important cause of the resemblance between Buddhist
practice and Yoga is the fact that they developed side by
side. Not only would there be comparison and imitation,
but & member of one sect might pass over to the other and
take his methods with him. Tt is possibly owing to the rivalry
of systems that we find included among the Buddhist methods
the acquisition of exceptional psychical powers. They are
exceptional, not strictly abnormal or supernatural according
to Indian views, but only the normal results of following
out the prescribed practices. They become prominent in
late Buddhist accounts, where we find two distinet ways of
regarding them. On the one hand there is the tendency
to lock upon them, like miracles, as testimonies for converting
unbelievers, as in the story of the conversion of the three
Kassapas and of Buddha's miracles at Kapilavatthu, He
is frequently represented as sending out a mind-formed
mmage of himself to help or warn s disciple, and as reading
the minds of others. On the other hand the sequiring of
these powers is elsewhere depreciated as not leading to the
end. Buddha himself is said to have forbidden his disciples
to exercise them, though various arahats are admitted to
have possessed them in different degrees. Even the knowledge
of one’s former existences, says Buddhaghosa, may be
obtained by non-Buddhists, but they remember only forty
cycles owing to their dulness of understanding. In the
discourse to Mahali Buddha describes the power of seeing
divine shapes and hearing divine sounds, but * not for the
sake of realising these practices of concentration do monks
follow the religious life with me ",

The practice of concentration has a predominant position
both in the Digha and the Majjhima, but it cannot be assumed
that the attainment of even the highest mystical state was
the only method. The states are in no sense the end, but only
a means to the winning of knowledge, * the attainment,
comprehending, and realising even in this life emancipation
of heart and emancipetion of insight."” In the legend of the
early carcer of Vipassin Buddha, the main events correspond
with that of Gotama, the prophecy at his birth based on the
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thirty-two marks, the three palaces, the four signs he
renuncistion, and the enlightenment. But in Vipassin's
enlightment there is no word of special mystic processes.
He meditated and thought out the tenfold Chain of Causation,
and with the knowledge of the cessation of each link vision
and knowledge arose.

In the practice of Buddhist mysticism there is more corre-
spondence than might seem with the type which makes the
end union with God. The latter type is defined by Bremond,
who is speaking from a strietly Catholic standpoint, in a way
which shows their common features. He deseribes it as a
natural disposition, which leads certain souls to seize directly
and lovingly, by a kind of sudden grasp, the spiritual hidden
below sensible experiences, the one in the many, order in
confusion, the eternal in the transient and the divine in the
created.!

This may be almost entirely applied to Buddhist mysticism,
which is no mere production of a subjective psychie state, but
in intention at least the attaining to reality in phenomens,
to the cternal truth of things as rightly apprehended. ** One
and all,” says Dr. M, Ba-han, * are seized with a consuming
desire (which becomes an intense religious experience) to
achieve a direct and immediate realisation of the Supremely
Real—call it what they may—in the here and the now. To
arrive at their end they invariably awaken the inherent
divine potentialities, while keeping the mind in a state of
perfect repose by absolute seclusion from the outside reality.”

The methods and psychical processes involved also corre-
spond. In both there must be a preceding course of morsl
training, followed by meditation and concentration, in which
the attention is confined to one object, sccompanied by a
narrowing and intensification of consciousness with certain
emotional changes. Suddenly a new experience oceurs.
To the Christian mystic it is nothing due to any effort of his
own, but something given—'' the presence of God felt."
To draw a real parallel here is impossible, The Buddhist

' H. Bremond, Hist, littérnire du sentiment religiews en France, | 517, Pacis, 1916,

' Williem lilake, hia myaticiem, p, 1M, The fundanmial difference betwoen
the mpticem of orihodox Cstholiciem snd Indian mysticem is that the latler
= paathoistic and ssumes the ultimate identity of the divine and the buman,
that is. the difference lies in the caamological theory involved rather than in the
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recognises no external help. He believes himsell to have
already reached far higher than anything that he
acknowledges as God, but he does experience a sudden
realisation (sacchikiriyd), when the full knowledge of the
truths becomes manifest to him, and he attains the state of
arahat.!

The state to which the monk has now attained is the other
shore, the immortal (i.e. permanent) or fixed state, Nirvinpa.
The word Nirvipa (Pili nibbdna), * blowing out, extinction,’
is not peculiarly Buddhistie, and its application varies with
the conception that each school of religion has formed of
the chief end of man.? For the Buddhist it is, as is clear
from the above passages, the extinction of craving, of the
desire for existence in all jts forms, and the consequent
cessation of pain.?

From Just and from desire detached,
The monk with ingight here and now
Has gone to the immortal pesce,
The unchangeabla Nirvipa-stats.

It is unnecessary to discuss the view that Nirviina means
the extinction of the individual. No such view has ever been
supported from the texts, and there is abundant evidence
as to its real meaning, the extinction of craving in this life,
as Rhys Davids always insisted. The metaphor of craving
as fire and of its continuance as grasping (application of
fuel), is frequent. Thus in the Discourse on Fuel or Grasping :

In one who abides surveying the enjoyment in things that mske
for grasping craving increases. Grasping is caused by eraving, the

' O F. Heilor, Die buddh. Fersenkumpen, pp. 388, m'(hulﬁul Ith
ml Bmhu,l!li},mmhhingly—m;
Iﬂ‘-m“ht-.lnddlﬂ-ihllhlh;l in!ﬁiuhﬂunntqumlm
batween difforent emotiona), is parallel (o Plotinu's
ﬂll. Spinoca’s amor Dei imtellsctualis, sl the "
m:ﬂunn!mhﬂmnﬁmm mufmnlhuhm;im.bnn

i!hm ;mhﬂ;ﬂ“thum-mm‘ .Fn:‘:

‘Tbnm:m"ttmlnﬂm has betoms sounected with

Wrﬂ{wimn;hm The stymology however throws no light
the doctrinal aa to what |t is thit bs & ed,

’?lid!'wh Rhyw Davida and Olden dﬁnumdrpnidmﬂ.lmhn

Max Mulles, l'.iﬂmr!.wMﬂ;Pimh ‘s Parables, xxxiz; J. o'Alwis, Buddbis

Nirwtna; Childers, Péli Dict, (Nibbanam) ; weo alno art, Nirntpa in ERE (biblio-

mﬁﬂ'il-.d-h‘hll&mrhn. Nirsdpa ; ¥. 0. Behrader, On the
of Nirvdwa, JPTH. 1004-8,
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and old age and desth by bi Grief, : s

and despair arise, Even 30 is the origin of all thia mass of pain.
Just aa if & grest mass of fire were burning of ten,
or forty loads of faggots, snd s man from time to time
on it dry dry cow-dung, and dry faggota; evenson
of fire with that feeding and that fuel would ¢

In one who abides ‘t.hl.f: misery D!in things that
EreEping, eraving ceases. Wi oeasing of eraving coasss,
ﬁﬁthtmmgmﬂpuphgduﬁmfum' mm.mm
for existence birth ceases, and with the ceasing of birth old age and
death cense. Gnef, lamentation, psin, sorrow, and despair cease.
Even 8o is the cessation of all this mass of

Just as if a great mass of firs were burning of ten, twenty, thirty,
or forty loads of faggots; and & man were not from time to time to
throw on it dry dqmdmg.wﬂryh@w;mmnsmt
mase of fire with the exhaustion of the original fuel, and being unfed
with any more wounld ouk,
Evmmwhmmtg?dumntﬁm;ﬂn&inghmiuqinthinglhl
make for ing, eraving cesses. With the ceasing of craving
grasping cesses. . . Even so is the ceasing of all this mass of pain?

A more subtle question is what happens at death to him
who has sttained Nirviiga in this life. Tt is impossible to
point with certaiuty to the Scriptures and say, here are
Buddha's own words, but we do find there the way in which
the disciples understood his teaching. A remarkable feature
of the passages collected by Oldenberg is the fact that even
in the Seriptures the most important statements are not
given as Buddha's own words, but as the exposition of
disciples, showing that they had to depend on their own
inferences,

The ascetic Milunkyaputta is said to have asked Buddha
a number of questions, one of which was whether a Tathigata
exists after death. Buddha refused to say whether he exists,
whether he does not exist, whether he exists and does not
exist, or whether he is non-existent and not non-existent
after death.

And why, Milunkysputts, have 1 not explained it1 Bocause it
gioum_umﬂtuthudmuﬁihm i .qll.l:[a,h;vmim,nhmu
passion, cessation, ealm, inaight, enlightenment, Nirvigs. There-
fore huve I not explained it
b Uphdd s onita, Saopy. ii 84,

bbbl . Mnjih.
" The body of the Tathiigals stays wi

:
EE
1y

ef. Brokmajila-mita, Dighs, |
2 cut off,

1426 4
1k thot which leads 10 existence As
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The standpoint that the Lord has not explained it runs
through all the passages on the subject, to which different
explanations and reasons are added. Such is the dialogue
attributed to the nun Khema and king Pasenadi. To all his
questions she replies, ** the Lord has not explained.”

** Why has the Lord not explained 1" "' Let me nsk you a question,
ﬂmE,MHﬂmjmmngMnit. What think you, O king 1
Hsve you an mccountant or reckonsr of estimater who can count
the sand of the Ganges, and say, 80 many grains, or so many hundred,
thousand, or hundred thousand gmins?" " No, reverend one™
“ Have you an sccountant who can measure the water of the ocean,
and say, 80 many measures of water, or so many hundred, thousand,
or hundred thousand mossures!™ ' No, reverend ome' " And
why 1" " Reverend one, the ocean is deep, immsasurable, unfathom-
able.” * Even so, O king, that body by which ons might define
Tathigata is relinguished, cut off at the root, uprooted like a palin-
tree, brought to nought, not to arize in the future. Freed from the
du:ﬂutim of body a Tathigsta is deep, immeasurable, unlathomable
as the ocean.

This is repeated for the other four constituents of the
individual. Here the question is stated with regard to a
Tathiigata, but as the next example shows, it applies
to anyone who has reached Nirvdapa.

A disciple Yamsaka formed the heretical view that he
understood the Doctrine as taught by the Lord to be that a
monk free from the Gsavas after the destruction of his body
is cut off, destroyed, and does not exist after death. The
refutation is again attributed to a disciple. Shriputta asks
him whether the Tathigata is the body, or in the body, or
other than the body (and similarly of the other constituents),
whether he is all the five constituents together, or whether
he is without them all. In each ease the monk denies, and
Siriputta says that in this life a Tathigata is not to be com-
prehended in truth and reality, and that hence he has no
right to say that a monk free from the savas with the
destruction of his body is cut off, destroyed, and does not
exist after death.

The clearest statement against annihilation (uccheda) is
in the certainly late compilation of the Uddna (VIII 1-4) :
long as his body whall stay, so

1
destruction of his body, alter the
behold him."

ong shall gods and men bebold him, Witk the
consummation of life, gods and men shall not
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There is & stage [Gyatana), where there is neither earth nor water
nor fire nor wind, nor the stage of the infinity of space, nor the
of the infinity of conecioneness, nor the stage of nothingness, nor
stage of neither consciousness nor non-consciou=ness, There is not
this world, nor the other world, nor sun and moon. ‘I'hst.ﬁmunh,
Imllnmthermmguwgnmgnurmmm AWEY DOT aTising ;
without support, or going on, or basis isaft, is the end of pain.

There is an unborn, an unbecome, an unmade, an
ﬂthmmmhthﬂuruﬂdhmmpnlmthnhﬂm thnhnunm-
the made, and the compounded.

But this led to no positive conception,! and we find in
the much later Questions of Milinda (78) a tendency to a
negative interpretation :

The Lord has resched Nirvips with the extinction of the root which
consists in the complets passing away of the khandhss, The Lord

m‘:cruha&,mﬁnumpmb]nhpmnthmout.n hers he is,"
and * there heis”. But the Lord can be pointed out in %hﬂydm
Dmtum,loﬂh:lhcmmwuuu;hthrmhrd.

The kind of Nirviina here mentioned refers to a distinetion
of two Nirviinas made by the eommentators. They had to
explain how it was that Buddha is said to have attained it
under the Bodhi-tree and also at death. It is only the former
that is referred to in the oldest texts, or rather the distinction
had not yet been made. In the Dhammapads (89) we
read ;

Who in the ways of enlightenment
Fuliy and well have trained their minds,
And in the abandonment of clinging

Delight, no longer grasping anght,
Fres [rom the dsavas, shining onea,
They in the world have resched NirvEpa.

The commentator here on ' reached Nirviipa * (parinibbuta)
explains the two kinds, the first as here described, on attaining
arahatship, and the disearding of the round of defilements
but with a remainder of upddi (i.e, the khandhas, which
still constitute him as an individual) ; and secondly with the
cessation of the last thought, the discarding of the round of
khandhas, without a remainder of wpddi, This distinction

1 Nor b thers soything to show that jL refem (o exisienos alter deslh.
There is no doubt about & pomitive coneeption in Mahiyina teaching. In the
Lotws, when Budidhs e :::u on Voltwrs Hill, innumerable millions of
Ththlgﬂ-rmamhrﬂlhifmiddllkﬂm Ees Kern's tramalstion, ch. X1,
This siitra alio teaches that all beinigs may beeome Tathigatss,
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cannot be called primitive, but the solution is in harmony
with the rest of Buddhist psychology !

If a positive statement could be found anywhere, we should
expect it in the enraptured utterances of the enlightened
disciples. But this is the conclusion of the most sympathetic
interpreter of the verses of the nuns :

Bhe (the nun) is never led to lmt:ninrwu:l to hli.uhin tnru;:ll fime,
itivie or tive. . . 1t may be that in harping in highest exultation
they hﬁs‘m to, and touched, the Path Ambrosial —ths Amalam
Padam—Nibbna, they implisd some state inconceivalle to thoughs,
inexpressible by language, whils the ono and the other are limited
to concepts and torms of lifo ; and yo& a state which, while not in tima
or space, positively constitutes the sequel of the glorious and blissful
days of tglml;ik'u residuum. Nevertheless, their verses do not sesm
to betray anything that can be construed as & consciousness that
hidden glories, more wonderful than the brief span of * cool ' and calm
that they now know as Amhants, ste awaiting them.?

! The discussion of the qoestion by Western scholars has been largely barren,
Iecaune it was begun belore any of the relevant passages in the Scniptures were
known.  Inferences were drawn not {from any actoal statements in the Soriptures,
hut from what vwas s to be the logical result of Ruddhist principles.  ILis
now clear that there (s no passage which asserts what is called a pegative view,
and it is certain that the doctrine of annihilation, the view that & released person
is "eut off, destroyed mnd docs not exist after death”, b rejected. It Ia also
certain that Nirvina is looked upon as a kiod of existence entirely diflerent from
the trapsitory and Impermanent nature of mundane expericncs.  Hence it
cannot be expressed in the podtive terms that apply to existence as we know L

¥ Mm. Bhys Davide, Piglws of the Sisiers, Iatrod, xxxi,



CHAPTER XIV
BUDDHISM AS A PHILOSOFHY

A STORY in the Dhammapada commentary illustrates

the distinction made in Buddhism between the letter
and the spirit, between a mere knowledge of the precepts
and principles of the system, and the actual attainment of &
state of salvation. Two friends had entered the Order. One
of them was old, and could not learn much by heart, so he was
told to practise contemplation, and attained arahatship. The
other learnt the whole Seriptures, and became a great teacher.
He once went to pay a visit to his old friend, and Buddha
who perecived his intention thought that the learned monk
might try to confuse the old man, and therefore went to put
the questions himsell.. He asked the learned monk a question
about the first Trance, which he answered correctly, as well
as other subtle questions about the Attainments. But when
he asked him about the Path of Entering the Stream he eould
not reply, while the old man, who had actually entered the
stream and reached all the other stages, answered one question
after another. The disciples of the learned tencher murmured
at Buddha's praise of an ignorant monk, but he told them that
their teacher was like 8 man who keeps cows for hire, while
the other was like the owner, who enjoys the five products
of the cow.

Right views are an essential part of the Noble Path, and
Buddhism, however much it avoids useless inquiries, inevitably
takes up a metaphysical attitude in its statement of the Four
Truths. It has indeed been asserted that Buddhism has no
metaphysics, but if by metaphysics we mean the systematic
interpretation of experience, it has as much right to the name
as any other Indian system. Not only is it metaphysical in the
statement of its own fundamental principles, but it took
over much of the world-conception of Indian thought.
Buddhism, like all the Indian philosophies, was never, as in
the West, & mere theoretical structure due to a curiosity to
know how the world goes round. The Indian systems all
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insist on knowledge, because true knowledge is made essential
to the attaining of salvation.

The first Truth of Buddhism makes a general statement
about the nature of the world : existence is painful, not merely
here, but any form of existence in the universe (loka) as con-
ceived by the Buddhists. This is one of the fundamental
truths only to be {ully realised with the attaining of completc
enlightenment. The second Truth, that pain has a cause,
has led to those developments of thought that constitute the
chief elaim of Buddhism to be called a philosophy. The third
Truth asserts that pain can be brought to an end. These two
Truths have been expanded into the Chain of Causation, the
Paticcasamuppdda, * origin by way of cause,’

From ignorance as cause arse the aggregates (sankhdrd), from the
aggregates as catise arises conscioisness, from consciousmess us cause
arises name-and-form (mind and body), from nams-snd-form an cause
arisea the sphere of the six (senses), from the sphere of the six as cause
contact, from contact as canse scnsation, from sensation as cause
craving, from eraving as cauwse grawping, from grasping as cause
becoming, from becoming as cause birth, from birth as cause arise
old uge, death, grief, lumentation, pain, dejection, and despair. Ewven
80 is the origination of all this maess of pain.

There have been many attempts to expound the exact
logical connexion of thought in this formula. First the
assumption was made that there is a logical connexion, and
then the only problem was to discover it. But we have no
reason to think that the formula is a part of primitive
Buddhism, nor that it was invented as a whole. In the
Scriptures we find several such schemes of causal relations
differing both in, the order of the links and the number. In
the Digha, where the fullest canonical treatment is found,
it occurs once with ten and once with nine links. In the
Discourge on Fuel the first seven links are omitted, and the
series begins naturally enough with the root cause of eraving.!

Pischel holding that theoretical Buddhism rests entirely
on Sankhya-Yoga compared and mostly identified each link
in the Chain with a corresponding S&nkhya or Yoga term,
and held that practically all was borrowed from Sankhya-
Yoga, The sankhirus are the visands, vinfina is identical

‘&tlhnﬂhqﬂd.p.lﬂu!ﬂlﬁlﬁhmnmlnnd; of. Mrs, Rbyn
Davids on Mokdmiddaaeutta in Dind, 1i 42§ tho above form with bwelve links is

that which finally becama established Lo all schools, Sapy. il 1, Lal 444 0,
L]
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with the lingafarira, nimarfipa with buddhi, upAdina with
dharmidharman, and bhava with samsrti. All this is quite
unprovable, as we do not know that the Sinkhya with these
technical terms even existed when the Chain was formulated.
In any case it does not tell us what the Buddhists understood
by it. The Sinkhya terms state the stages of evolution from
a primordial matter (prakrti). This conception is not found in
Buddhism, and Buddhaghosa expressly denies that i _

is to be understood as an uncaused root cause like prakrii.t

Senart's examination leads to a very different and more
probable result. The Chain is not a logical whole, but a late
construction in which primitive categories are samalgamated.t
We can see some of the earlier sttempts at & formulation in
the Canon itsell, and the borrowing of certain terms from
some form of Sinkhys and Yoga, or at least some of the
current philosophical notions, is very probable. But
& theoretieal reconstruction of the historical origin of the
terms would not tell us how they were interpreted by the
Buddhists. More important than adding another unauthorised
theory of its primitive meaning will be to begin by stating
how it was understood by the earlicst commentators. This
mterpretation is not primitive, but it gives us the traditional
view adopted by Buddhists, and as will be seen differs in
several respects from that in the Mahdniddna-sutta attributed
to Buddha himself,

Buddhaghosa ® says that the special mark of ignorance is
not kmowing, its essence i5 delusion, it appears as covering,
and its immediate cause is the dsavas. Elsewhere we find
ignorance as one of the dsavas, not an effect of them. This is
not the only case where the terms of the series have to be
applied in special senses.

From ignorance arise the aggregates (sankhdras). The
term sankhdra is found used in three senses, It may mean
any compounded thing. It is also used of the group of mental

! Pia. M. 525; ho admits that In one senee both oranos and emving for
exiatence may be called root causes, bt 604 uncamsed, for ignorenocs ofiginatos

Vi u Lﬁfﬂwmtﬁgﬂ"' R I G onvahdroubepo-dosira, JRAS
w M e | it pommen in Capg tamtra, 3
1807, p. 463 : other mmmmmmlw“ in emsence nre in Comp, of
;hfta-:'nlih lﬂﬁﬁuu{;'mr 1-!_.uu£' ?-m-hmi:r_ qm} i Thoughd,
ar ool & w L i
* e *?mn:: Iphaberum Roma. 1762, repro.
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constituents in the fivefold division of the individual, but m
this formula Buddhaghosa takes the aggregates as being
expressions of will. * Their special mark is performing, their
essence is striving, they appear as will, and their immediate
eause is ignorance.” They are not merely will as a [aculty,
but acts of will producing karma good or bad, and in their
totality they are karma.

From the aggregates arises consciousness (viniddna). “' s
mark is knowing, its essence is to precede,! and it appears
in rebirth." Consciousness is thus interpreted here as rebirth-
consciousness. This is the state in which the individual
exists as disembodied at the moment of conception. Such
consciousness however is not & continuum persisting from
rebirth to rebirth, but only one factor in the ever-changing
forms of the individual, which at one stage becomes the cause
of the next.

The succeeding links are more obvious, and here
Buddhaghosa's etymologies do not help to explain. From
consciousness arises name-and-form (ndmardpa), the concrete
individual consisting of the immaterial part (ndma) and the
material (ripa). Ndmariipa is an upanishadic term, and is
all the more likely to have been borrowed as there is unother
more usual division of the individual into the five khandhas,
one of which is riipa, body. Néma corresponds with the other
four immaterial groups.

From name-and-form arises the sphere of the six
(saldyatana), i.e. the six sense organs including mind (mano).

From the sphere of the six arises contact (phassa), not
merely ‘touch ', but the contact of each sense organ, eye-
contact, ete., through its appropriate * door ',

From contact arises sensation (vedand). This term usually
means feeling, divided into pleasant, painful, and indifferent,
but Buddhaghosa appears to use it predominantly of
sensation, as he divides it into six, and says that it ariscs
through eontact of the eye and each of the other sense organs.
He does not however exclude feeling, for he also says, ** the
three vedanis are the cause of craving.”

From sensation arises craving, thirst (faphd). Apart from

! Becsime {4 comea firet in eets ; af, Dhp. 1,* Things {objeots)
A rw.ldh,nﬂul." nm-:nﬂpﬂr jdentifies P‘ﬂm,thnqh.—i
mind, aod wdddas, conseioouness,
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this formula this is the fundamental cause through which
every individual in any state clings to existence,
Buddhaghosa here applies the threefold division into the
craving for sensuous pleasure (kdma), the craving for existence,
and for non-existence, and subdivides it according to each of
the senses. When the eraving for visible things goes along
the field of sight, and proceeds by enjoying the object h;r
means of sensuous enjoyment, then there is the craving
for sensuous pleasure. When the individual thinks that the
object is stable and permanent, and the craving proceeds
along with the heresy of permanence, then there is the eraving
for existence, since passion accompanied by the heresy of
permanence is such eraving. But when the individual thinks
that the object is annihilated and destroyed, and eraving
develops along with the heresy of annihilation, then there is
the éraving for non-existence. This is applied to each of the
other senses, subdivided according to internal and external
objects, und again subdivided acvording to past, present,
and future,

From craving arises grasping (upddina). Upddina,
which also means fuel, is that which keeps the craving active
and feeds it like fuel. Its four forms are sensuous pleasure,
heresy, belief in rites and ceremonies, and the doctrine of an
fitman.

From grasping arises becoming (bhava). One canonical
meaning of bhava is existence or coming to be in one of the
three divisions of existence, the region of sensuous desire,
of form, and of the formless world, But in the formula
becoming ix divided by Buddhaghosa into becoming as karma
and becoming as arising or rebirth (uppatti). The former is
identified with the different manifestations of will (greed,
etc.), so that they are identieal with the sankhiras. Becoming
as arising is the totality of the khandhas of the individual
produced by karma, This is the sense in which becoming is
used when it is said to arise from grasping. But when it is
said that from becoming arises hirth (jé#), it is becaming as
karma that is meant. Becoming is both the result of the
previous link and the cause of the next. Here, as in the
passage from the second to the third link, there is a passing
fram one existence to another, and from birth arises old age
and death.
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It will be secen that sccording to this interpretation the
series covers three existences. The first two links are said
to refer to past existence, the links from consciousness to
becoming to existence in the present, and the last two to
existence in the future. This makes the sequence more
intelligible, but no reason is given for the repetition of what
is essentially the same in any birth. Mr. Aung emphasises
the identity by arranging one group under the two others,
and showing how they correspond. The stage {rom con:
sciousness to sensation, says Mr. Aung, illustrates the passive
side of life (uppatti-bhava), and from craving to becoming the
active side of life (kamma-bhava), the working out of arising
as karma. In the stage from birth to old age and death
(future life) only the passive side is expressed, and in the
stage from ignorance to action (sankhdras) only the active
side,

What is certainly an older interpretation of the formula
occurs in the Mahdnidana-sutta (Digha, ii 55). Here there are
only mine links, the first two and the fifth (the six senses)
being omitted. Contact has as cause not the six senses but
name-and-form. There are other peculiarities in it. It is
first stated in reverse order beginning with old age and death,
which have birth as cause, down to name-and-form, which
has consciousness as cause. But then another paragraph
is added saying that consciousness has as its cause name-and-
form. Evidently the conception of the whole series recurrent
as a wheel had not yet arisen. It is then restated in direct
arder, beginning with consciousness, and s tenth link is made
by dividing the last into two, so that grief, lamentation,
ete., are a final link having old age and death as cause.

The interpretation of each link in reverse order then follows.
It differs from Buddhaghosa in explaining becoming without
any reference to karma. Bhava is merely coming to be in one
of the three divisions of existence. The four divisions of
grasping are the same as m Buddhaghosa, and sensation
is divided according to the six senses. Consciousness is also
described as rebirth-consciousness even more emphatically
than by Buddhaghosa, and it is stated that there would be
no conception or hirth of an individual (name-and-form)
unless the consciousness of an infant deseended into the womb
of the mother. Hence name-and-form has consciousness as
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cause. But the exposition continues, ** should consciousness
not get a foundation in the individual, would there be in the
future the production and arising of birth, old age, death, and
pain 1" * No, Lord." *“Therefore this is the cause? of con-
sciousness, that is to say, name-and-form.” Conscliousness
and name-and-form are thus made causes of one another.

Another peculiar feature is that in the middle of the
exposition another chain of causes is inserted after sensation,
which makes sensation the cause of craving, and then the
sequence is eraving, greed, discrimination, desire and passion,
attachment, acquiring, avarice, honrding, and ending with
“the use of s stick and knife, quarrelling, disputing,
recrimination, backbiting, lying, and many other evil
actions.” This is no doubt an interpolation, as the list occurs
independently in .dnguitura, iv 400, and the word for cause
(paficea) is different from that used in the main links, The
whole exposition is said to have been given to Ananda, who
had rashly said that arising by way of cause appeared to him
quite clear. It is evidently older than Buddhaghosa's inter-
pretation, and is probably the oldest record of an attempt to
introduce logical consistency into the sequence. That it was
not looked upon as bearing a clear and obvious meaning by
the compiler of this sutta is shown by the reproof to Ananda,
which he puts into the mouth of Buddha, for saying that it is
clear, when it is *“ profound, even in its appearance
profound.”

The advantage to be expected from the independent
investigations of modern scholars is that a treatment free
from dogmatic assumptions might lead to the discovery
of & more primitive train of thought. But the chief fact
that results is that no sgreement has been reached.t This
strengthens the view of Senart that no real logical connexion
is to be found in & sequence that has been put together
from various sources. Even the Buddhist commentators
have had to interpret the terms in special senses, and to divide
it into three lives, thus making independent divisions that

' Pour synonyms of eamse aro hero mand in the text, Oos in middng, » nams
which the terme of the Formuls are often known. o

* Reo Oltramare’s analymis of ten theorio in Lo Formule des douss coses, Gendve.
1009, the bibliography in Mrs. Rhys Davide' art, Paficcasamuppdda in ERE..
Sararl, lec, oif,, ith, Buddhist Philosophy, p. 97,
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correspond with some of the more rudimentary forms in
the Canon.

Although the formula as such has only a historic interest,
it has an importance in its being an early attempt to formulate
a rational law of causation, on which the individual could aot.
This is the fact that Mrs. Rhys Davids has emphasised.
In the midst of a world of thought permeated by animistic
and polytheistic notions it put the conception of a regular
sequence of events not eaused by the arbitrary will of s deity,
but with each series of events rising out of the previous one.
This is implicit in the formula itself, but the canception
was also recognised and stated, as in Majjh. i 82.

Lt the beginning be, Uddyin, let the end be. 1 will teach the
Doctrine : that exists, this exists; with the arizing of that this
arisesa : when that does not cxist, this does not exist; with the
ceasution of that this ceases,

But this statement was never followed by any applicaticn
of it as a universal philosophical principle. The interest lay
not in & geseral law of causation, but in the law of the cause
of pain, and this became stereotyped in the Causal Formula.
Existence in the world is pain, and by the coming to know
how things are causally related escape from pain is possible.
This is the logical side, but for a truth which required not
to be merely asserted but realised as the result of a Jong
course of training obvious logical connexion was not the
first requirement. It had been declared to belong to the truths
that are beyond the sphere of logic, subtle, and to be perceived
by the wise in the flash of insight that comes after long
meditation and concentration.

The fullest canonical statement of the attitude of Buddhism
to other systems is found in the Brahmajila-sutla (Digha, i 1).
Sixty-two doctrines are there mentioned and set aside,
but not one of them can be definitely identified with that
of any Indian system as now known. The chief cause
of this is probably that Buddhism was not in close contact
with upanishadic thought, but we further find that the
theories are not, as they have been called, systems, nor
even the record of disputes with any actual opponents.
They are abstract classifications of certain principles which
appear again and again in the same formal recital, and show
no evidence of real discussions with living exponents. Even
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il they originated in such discussions, they have become
mere lists of dogmas. But if they cannot be taken as trust-
worthy statements of the views of opponents, they at least
tell us the Buddhist position on those points. They fall into
two groups :

There are those who hold views about the beginning
of things in eighteen ways (pubbantakappika) :

(1) Some hold in four ways that the self or soul {dtman)
and the universe (loka) are eternal.

(2) Some hold in four ways that the self and universe
are in some respects eternal and in some not.

(8) Some hold that the universe is finite, or infinite, or finite
and infinite, or neither finite nor infinite,

(4) Some wriggle like eels in four ways and refuse a clear
BNSWeT.

(5) Some assert in two ways that the self and the universe
have arisen without a cause.

Some hold views about the future in forty-four WAYS :

(1) They hold in sixteen ways that the self is conscious
after death,

(2) In eight ways that it is unconscious after death.

(8) In eight ways that it is neither conscious nor unconscious
after death.

(4) They hold in seven ways the annihilation of the
individual.

(5) They hold that Nirviina consists in the enjoyment
of this life in five ways, either in the pleasures of sense or
in one of the four trances.

These appear to be all the views that the compiler thought
of as being held. The heretics are all caught in this * net
of Brahmi *, just as & fisherman with & fine net might drag
a small pool, and think, * whatever living things of any size
that there are in this pool, they are all in the net.' The
large number of views is only apparent, as many differ only
on unessential points. The first four views are really identical,
and the only variation is that in the first the holder of the
view can remember 100,000 past births, in the second he
can remember his births through ten cycles, and in the third
through forty cycles. The fourth case is more important,
as the holder of this view is addicted to logic and investiga-
tion, and says, “ eternal are the self and the universe, barren,



BUDDHISM AS A PHILOSOPHY 201

standing as on a peak, standing firm as a pillar; and these
beings transmigrate, pass away, and arise, but it is eternal.™
Franke ! identifies this view with Sinkhya, and it is so vague
that the possihility cannot be denied. Oldenberg * prefers
to find Sankhya in the ecighth view, which holds that the
sense-organs form an impermanent, changeable &tman,
but that there is also s permanent itman not liable to change
called thought, mind, or consciousness. This so far from
being Sinkhya as we know it is rather opposed to the Sinkhya
doctrine, which makes the &tman or purusha an ultimate
behind all the forms of the phenomenal consciousness,

Among all these views there 1s no expressed contradiction
or even recognition of the Vediinta theory of an fitman or
brahman as the one ultimate reality. Though the personal
Brahmi is recognised, what is denied is not the Vediinta
doctrine, but the view that Brahma is the maker or disposer
of a new eycle. He is really an individual who has been
reborn from a still higher state of existence owing to the
exhaustion of his merit, and who does not remember his
former birth,

Two of the views are assigned in other suttas to certain
teachers. The doctrine of those who wriggle like eels is said
to be that of Saiijaya Belatthaputta, and the annihilation
doetrine that of Ajita Kesakambalin.?

All these views are rejected not beeause they are profound
or unknowable. The Tathiigata knows other things far higher
than these, which are profound, hard to see, hard to under-
stand, calm, excellent, beyond the sphere of logic, subtle,
to be perceived only by the wise, and these are what he him-
sell has eomprehended and realised and now proclaims.

The same points arc also treated somewhast differently in
the well-known list of the undetermined questions.*

(1) Whether the universe is eternal or not.

{2) Whether the universe is finite or not.

(3) Whether the vital principle (jiva) is the same as or
other than the body.

(4) Whether after death n Tathiigats exists or not, whether

v Digha, tramal, p, 25
L IR Lehea der Ipp-n. p 203,

L 130,
L Elph,i 187, Majjd. | 431 ; Dharmassmgrala, 137,
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he exists and does not exist, whether he is neither existent
nor non-existent.

Here, again, it is not maintained that the gquestions are
unknowable, but only that they have not been determined by
Buddha. * For the matter does not tend to advantage, to
the principle of the religious life, to aversion, absence of
passion, oessation, calm, comprehension, enlightenment,
Nirvina.™

To this extent Buddhism may be said to be agnostie, not
in teaching the fundamental unknowability of the nature of
things as in Spencerian agnosticism, but in excluding from
investigation certain definite problems ! which were useless
to the practical aim of the seeker after freedom from pain.
To human reason they are problems still.

For the Buddhist faced with the fact of pain the
fundamental problem was the nature of the self. The doctrine
on this question is formulated in the analysis of the individual
into- five groups, the khandhas: the body (riipa), feeling
(vedand), perception (sarifid), the aggregates (sankhdrd), and
consciousness (vifiidna). Not only the self, but all things are
analysed into the elements that may be perceived in them.
* Ali things are without an Atman,’ just as a chariot is nothing
but the totality of chariot-pole, axle, wheels, frame, and
banner-pole. The argument has a remarkable parallel with
the position of Hume :

The ides of & substance, as well as of & mode, is ing but a collsction
of simple ideas, that are united by the imagination, and ve & partioulsr
name assigned to them, by which we are able to recal, either to our-
nlmmathamthltuoﬁwﬁm. But the difference betwixt these
idess consista in this, that the particular qualities which form a sub-
stance are commonly refer'd to an unknown something, in which
they are supposed to inhere ®

On the atman question the Buddhist pesition derives its
strength from the boldness of the opposite theory. It was
easy to argue against the theory of a soul which was accom-
panied by confident statements that could never be verified
in experience. Yet the belief contains a principle which in

! These problems are the only ground lor the ¢ of sgnosticizm, but this i
how ane expodnder smuoddie question : * To uenty [ur enliphtenment
sod teaching on the subject of the suprroataral be . U the sacrod bools
may be trusted, opposed & negative,” Art. God | in ERE,

" Treatiss, Bk.i, 1§ 8.
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spite of the Buddhists and the Humists has never been
banished from philosophy. Why should these groups of
sensations nnd thoughts appear as independent centres, each
representing the world in miniature?  As William James
says, ** when Peter and Paul wake up in the same bed, and
recognise that they have been asleep, each one of them
mentally reaches hack and makes connexion with but one
of the two streams of thought which were broken up by the
sleeping hours.””? The problem of mdividuality touched
Vedinta equally, and there it was solved either by making
each individual ultimate within the paramitman, or by resort
to the doctrine that plurality is illusion, mdyd. But no
mention of the mdyd doctrine appears in early Buddhism, and
it is generally agreed that when it appears in Vedinta it
is & borrowing from the later forms of Buddhism itself.®
To what form of the itman doctrine the Buddhist canonical
position was originally opposed is not clear. It might refer
to some form of Sinkhys or to the Jains (Niganthas), but
there is nothing in the use of terms to show that Sankhya
was directly opposed, nor is it the &tman doctrine that forms
the chief subject in the disputes recorded with the Niganthas.

To decide how far the formula of the five khandhas is
primitive as the expression of the doctrine of non-soul is
as difficult as in the case of the Chain of Causation. It is set
forth in the second sermon which Buddha is said to have
preached, but this sermon with its formal divisions and
questions and answers has the appearance of being a product
of Abhidhamma method converted into a dialogue.® What-
ever may be the way in which the doctrine was first
formulated, it now forms with the Chain of Causation the
chief theoretical basis of Buddhism. In the Abhidhamma the
sankhiiras are expanded into a list of fifty-two constituents,
the various psychic states that arise and pass away. The
senses and sense-organs are also subdivided according to
functions and powers, and the aim appears to have -been
to analyse the self exhaustively into its clements, no one of
which eould be identified with a permanent Atman.

There have been many sttempts to get behind this

1 Testhook of Paychol. p. 158,
u #J ?Wr!‘ﬁ Indian Phidos, vol. | pp. 437, 404,
? See the sermon p, 58 8
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formulation of Buddhist principles. Once it was the fashion
to represent Buddha as a thoroughgoing rationalist, opposed
to all forms of * animism ', and teaching atheism and final
annihilation. In the view of another writer :

A co Bouddhisme aristocratique et philosophant . . . 'historien
doit opposer un Bouddhisme non clérical, dont 'existence, pour étre
attestée par des documents moins circonatancids, n'sst pas moins
cortaine : Is foi dans les milleuxy différents des lormes divirses.
L'homme extraordinaire em qui les rationalistes virent un
fut adoré par les peuples; 1l trouva les fidiles (Bhaktas) dans les
milieux non absorbés par ls mdditation savante et ls pratique des
obsorvances, purmi les lalcs, non déshabituds, comme étaient les
Aupanisadas, de la pritre et de l'adorstion, fervents d'un
Eathénothéisme sccommodant et superstitieux.”

For Mrs. Rhys Davids Buddha is still the gracious teacher,
teaching doctrines far more palatable than those which
his disciples thought they had so carefully preserved ;

In time this original quarrel with the dtmanist position iverged.
In Buddhism it m llxl; irtational denial of the mnFn:: m%l he waa
teduced to his instruments, body and mind. . . With the rejestion of
divinity in the self, the sell himself, the man, the persen, the spant
using mind and body was also rejected ?

This is & sufficiently severe judgment on Buddhism, but
the pious hope that it was once something better before it
became an * irrational denial " must remain at the side of
the other views of these pubbantakappikd until some positive
point of agreement can be reached. They all agree in holding
that the primitive teaching must have been 1
different from what the earliest Scriptures und commentators
thought it was.

The attitude of Buddhism regarding karma and trans-
migration differs from common Indian belief not in the
doctrines, but only in the position that they hold in the scheme
of salvation. It has been held that the Buddhist doctrine
of the sell contradicted transmigration, but an individual
may transmigrate whether he consists of an atman or only
a bundle of khandhas. It is just because he has not succeeded
in bringing about the final dissolution of the khandhas that
he transmigrates. What is in contradiction with this is not

? L de In Vallée Poussin, Bowddhisme, . 37, Londan, 1808,
' Editarial note ko Kindred Soyings, = oy
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Buddhism but Childers’s theory that at death the khandhas
were destroyed, and that the only connexion between two
existences was the karma. The mistake of Childers was
almost inevitable at & time when no examinsation of decisive
texts was possible, but it has been repested without the
slightest attempt at verification. The ever changing bundle
of khandhas may be said to be new from moment to moment,
and hence from birth to birth. But from birth to birth it
remains a changing bundle, until it is finally dispersed with
the extinction of craving.! Another mistake has been to hold
that karma is the ecause of rebirth, and that Nirviina
is attained when all karma is exhausted. It is, of course,
karma that determines the kind of rebirth, good or bad
according to merit, but craving is the impelling foree, This
may be seen all the more clearly from the fact that exhaustion
of karma was the ideal of the Jains,? and this Jain position
was directly opposed by the Buddhists. After the atman-
theory it was the chief principle on which the two systems
differed. Buddha is recorded as saying :

1 went to the Nigavthas, and said, “is it true, Iriends, that you
Nigagthas hold this theary and view that whatever an individual
experiences, whether pleasurable, painful, or indifierent, ia sll the eflect
his previous karma, and that so by the extinction of old karmsas
th jpenance and by the mmurmua!up- karmas thers is no

in the future, and that ugh there being no outflow in the
thers will be destruction of karma, through destruction of
duumthndpuin.thmugbthndmﬁmn:dﬂnmﬁm
h and through destruction of feeling pain will be

The Nigagthas thus asked by me admitted it. and I said, " do you
know that you were existent previously and mot non-existent !"
* No, friend.” " Do you koow, friends, whether in the past you
certainly performed evil karma 1" “ No, frimd."” " Do know,
frienda, that you such or such evil karma t " ** No, friend."”
““Well, friends, do you know whether so mmch psin is exhausted,
ar so much is still to be exhausted, or whether, when so much is
exhaustad, all pain will be exhsusted I " * No, friend.” * Well,
friends, do rmm the abandonment of evil prineiples in this life
and the scquirement of good ones 1 " No, friend."?

Buddha tells them that if they knew these things, it would
be fitting for them to hold their doctrine of karma. The

L Of, Windich, Buddba's Gebwri, p. 37, and the Buddhist theory of
ration, above p. 34.
! Se= p. 231, * Majjh. il 214.

1
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Niganthas say that their master is omniscient, and he has
said to them:

You bave previously done evil karma. This you exhaust by these
severe austenties. But in that you are here and now restrained in
bedy, .Iﬁﬁﬁhhmmhmm
of evil y ¥ ths extinetion karmas through penance
and non-performance of new karmas thers is no outflow in the future.

Buddha goes on to argue that the Niganthas are not con-
sistent with their principles, and that their striving is not
fruitful, but the question of chief interest is the doctrine that
Buddha puts in its place. A monk may find that while he
lives at ense evil ideas increase, and he may practise striving
directed to puin (i.e. a form of striving which involyes painful
effort), but at another time he does not do so, just as an
arrow-maker may apply two firebrands to an arrow to
straighten it, but does not do so when his end is effected. A
monk of Buddha leaves the world, abandons the sins of
killing, injury, theft, incontinence, lying, bad language, ete.,
follows the monastic rules, is freed from the bonds of greed,
malice, sloth, distraction and remorse, and doubt. He
practises the trances, and is finally emancipated from the
Asavas of lust, desire for existence, and ignorance. The whole
aim of this training is not to erase the effect of actions already
done, but to eradicate from the individual those principles
and tendencies that lead to evil actions and strengthen the
ties with sensuous existence. The last bond that is destroyed
is the ignorance that eauses the individual to eling to
existence i any form. This clinging is grasping (updddna)
and in another form craving (tankd), and to this he must he
purely indifferent. He must not even be attached to
indifference.  In another discourse after Buddha has
explained that attachment to existence even in the highest
spheres leads to rebirth, Ananda asks :

In this case, Lord, & monk has reached the indiffarence in which
be says, " it would not be, it might not be for me, it will not be,
it will not be for me, what is, what has beem, that 1 abandon."
Does that monk, Lord, sttain Nirviga !

In this caso, Anands, one monk might attain Nirvipa, another not.

What is the resson, Lord, what the cause, why one might sttain
Nirvips and another not 1

The monk resches the indiflarence in which he mays, “ it would not
be" (ete), but he ia pleased with the indifference, he welcomes it,
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and is attached to it. His consciousness is dependent on it and has
o grasping for it. The monk with grasping does not attain Nirvipa.

Jainism is the most extreme form of kiriyavdda, the doctrine
that salvation is attained through works. Opposed to this
is the doctrine of non-action, that the way is only through
knowledge, or as in the case of Piirana Kassapa and others
that all actions are fatally determined. Buddhism does not
appear to have solved the antinomy of free will, except by
teaching without any subtlety that right action is a part of
the Noble Path. A Jain layman is recorded to have asked
Buddha if he taught the doctrine of non-action, and Buddha
replied :

There is & way in which one might aay of me that the ascetic Gotama
holds the principle of non-action, tesches the dootrine of non-sction,
snd by this leads his disciples ; snd thero is & way in which one might
rightly say of mo that the sscetic Gotama holds the principle of action,
teaches the doetrine of action, and by this leads his disciples.

And how might one rightly say of me that the sscetic Gotama
el fae Laptelbongues sl s eadloligrdioge At

] W - L]
Mfﬂiﬂmmynlwiukdlndm'l i y =
And how might one say of me that the mscetic Gotama holds the
le of action 1 I proclaim the doing of good conduct of body,
and thought, 1 proclaim the doing of various kinds of good

[

The details of Buddhist cosmology need not detain us, as
the fantastic structure appears to be merely based on the
astronomical and geographical views of the time, but much
of it was evidently elaborated and extended more or less
independently by the Buddhists, The whole universe,
corresponding to the egg of Brahma, is divided into three
regions, the kimaloka, the world of sensuous feeling extending
from the lowest hell beneath the earth up to and including
the six lowest heavens. Above this is the ripaloka, including
the Brahma-heavens in sixteen stages, and higher still up to
the limit of existence the arfipaloka, the formless world
divided into tiers according to the degrees of the attainments,
But this is only one universe, There are other systems of
these spherical universes, and in the spaces between them are
special hells.®

' Angul, (v 1B2.
* For details noa Commolagy and Skl of the Pead in ERE.
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What distinguishes this essentially from general Hindu
polytheism is the position of the gods. The whole pantheon
as it existed in popular belief was taken over and even
multiplied, but the doctrine of non-soul was extended to the
gods also, This made no difference to their actual functions
as rulers. They were still beings who could confer favours
and punish. Each god remained such as long as the merit
lasted that placed him in his position, and as soon as he passed
away there was another ready to take his place. So far from
there being any expressed atheism as in Sankhya, meditation
on the gods is one of the six Recollections thus given by
Buddhaghosa :

One who desires to practise recollection o divinities should practise
it endowed with the virtues of faith ete. resulting in sccordance with
the Noble Path, and alone and secluded he should set the divinities
as witnesses, recollecting his virtues of faith etc, thus: there are the
E:ld. who are the four Great Kings, the Thvatimsa gods (of the

ven of the Thirty-three), the Yama, Tusita, Nimminsrati, and
Pannimmitavasavatt: gods ; there are the gods of the Brahma-world,
and gods beyond these; these gods endowed with such faith have
departed thence (from their former state) and have arisen here (i.e.
in whatever beaven they now are), In me also mach faith is found.
Endowed with such morality . . . with such leaming ... . with such
renunciation , . . with such wisdom thess pods have departed thence
and have arisen here. In me also such wisdom is found.

These are the gods of the current polytheism, -and they are
recollected not to be worshipped, but in order to be realised
in their proper places in the scheme of things. It is doubtful
if God as an ultimate reality, an ens realissimum ss in Vedéinta
or Platonism, was conceived, but the denial of such a con-
eeption is implicit, and it is certainly denied that Brahma is
the Lord, or the maker of the universe, or omniscient. Equally
important from the standpoint of theistic religion is the
exclusion of the gods from any share in the plan of salvation.
The disciple neither desires the heaven of Brahma, nor looks
to him for help in attaining the goal. He aims at attaming
the ultimately real, and this is Nirviina. It is not stated in
such a way that it can be identified with God, but it may be
said to be feeling after an expression of the same truth.

Most of the metaphysical principles in their earliest
ascertainable form may be called implicit. They were rather

U Fis, M, 225; the words of Lhe Recollestion are taken from Angul, iil 287,
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assumed as facts of experience than established as theories
in opposition to rivals. The S&nkhyn doctrine of the itman
was a conscious theory of spiritual monadism opposed to
panthelsm. The Buddhist appealed to the obvious fact of
the existence of separate individuals. The doctrines of
dharma and karma, which appear to make a moral governor
of the world superfluous, were to the Indian not theories that
had developed within s social system, but undisputable
facts. The later theories that grew out of this rudimentary
system were due to the gradual recognition of hidden
problems, A doctrine held by some of the Sarvastivadins was
that all things are existent (sarvam asti). According to the
Kathavatthu their peculiar theory arose from the problem
of time. Can the past and the future be said to be existent ?
And if not, is actual existence only momentary ? The most
important development was the epistemological theories of
the Mahdyina schools, and these were certainly centuries
later than the position which assumed without questioning
and contradiction the objectivity of an external world.?

It is possible to raise the question whether the earliest form
in which we find the doetrines faithfully represents the
primitive position. [If Buddhism * became an irrationial
denial **, what was it before it became so ?  No one has ever
seriously attempted to show that there was once anything
more primitive, or that any views other than those we know
could be ealled Buddhism. In its denial of & supreme Lord
Buddhism agreed with Sankhya and Jainism, and its chief
claim to intellectunl independence of these systems lay in
the fact that it denied a permanent self. There is no rivalry
between the Pili and other schools in their canonical sources.
They developed new problems, but all accepted the same
Seriptural utterances as their authority. We can see within
the Canon the tendency Lo analysis and the growth of new
formulations and elassifiestions, but nothing to indicate
that Buddhism ever lost hold of the doctrines once delivered
to the disciples, until the subjective idealism of the Mahdyina
became a solvent in which external reality disappeared and
Nirvana became identical with transmigration. In another
important respect however Mahiyiina shows the growth

. Bueldbint
3 ﬁﬂthlmmmmw cit,, ch. B; A. B, Eaith,
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of mythological doctrines, which were probably developed

from ideas existing in the earlier schools. These concern

the nature of a Bodhisatta and a Buddha, with consequent

modifications of the conception of the disciple’s career, and

:hﬁ.nrg‘cunmmiﬁmblunnfnuddhlulm}rﬂmbgw
ter.



CHAPTER XV
BUDDHA AND MYTH

IN the Triple Jewel the great problem has always been the

person of Buddha. The Doctrine and Discipline as
officially recarded can be determined, but the conception of
the enlightened One has undergone great changes. Hence the
modern theories which either rationalise everything, or
mytholdgise everything, or hold that Buddha himself had
claims which necessarily conferred upon him a place as high
as the greatest of the gods.!

The first question therefore is not whether it is possible to
rationalise the traditions, but, as Professor Keith emphasises,
whether the evidence they furnish for early Buddhist belief
justifies our doing so. The opposition of Pili versus Sanskrit
has not the significance that it once had. This meant the
rivalry between the legends in the Pali commentaries and
those in the Lalita-visiara as sources of history? But all
these legends are attached to older documents of various
schools, and it is now possible to get from them a different
kind of historical evidence more certain than that of the
legends, that is, we can find what these schools actually
believed about the nature of & Buddha, and what they held
to be the false views of other schools.

There is no doubt that in the Pili Scriptures we have the
earliest materials, but us the collection of one school it has
to be determined whether in its assertions and negations this
school was opposing other dogmatic views which had an
equal elaim to be primitive. It is also necessary to avoid
begging the question by assuming that the coneeption of
Buddha as 8 merely human being is the earliest, and that more
developed views originated later. One great division between
earlier and later documents can be made with certainty,

* This last is Prof, A. B. Keith's view, but on his view of the kistoricity of the
mﬂi#ﬁ:ﬂthmhﬁhuhpﬂ‘dm;nymhuﬂﬂmﬂﬁr

historicel Boddha.
' O, Oldenberg, Buddha, pp. 80, 91,
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that is between the canonicsl statements and the com-
mentaries. In the latter we find dogmas some of them never
broached in the texts, and others that first appear in what are
admittedly the latest compositions in the Canon. Within
the Canon itself the distinction between early and late has
often been made from very arbitrary considerations, but there
is & broad division between the suttas of the first four Nikiyas
and the Abhidhamma, The suttas, if not in all their details,
were common to several schools, but the Abhidhamma is
probably peculiar to the Theravading, and it shows its late-
ness by quoting the suttas as we now find them. It also
contains as one section the Kathdvaithu or * Points of Con-
troversy ', between schools which all accepted the awthority
of the suttas.

The Majjhima contains several secounts of the knowledges
and powers attained by Buddha st his enlightenment.!
These: are the four trances and the three knowledges, and are
merely those which any arahat attains. They are included in
the longer list of the fruits of being & monk, and all the super-
nommal  attainments, the working of miracles, feats of
levitation and thought-reading, are held to be attainable
by all who practise right concentration., Although these
qualities are common to a Buddha and his disciples, a Buddha
differs in two respects. Firstly, he not only, like all arahats,
knows the Path, but he has discovered it, As Ananda
declared ;

There is no one monk entirely and completely endowed with thoss
qualities with which the Lord, the arahat, the all-enlightened, was
endowed. For the Lord was the producer of the unproduced Path,
the preacher of the Path that hadp:mt been onginated, the knower,
cognizer, percaiver of the Path. DBut now the disciples are followsrs
of the Path, being endowed with it nfterwarda?

This appears to be all in this passage that distinguishes
a Buddha from an arabat, but there is a second quality some-
times asserted, which in the post-canonical literature becomes

! Boo shove, p. 18] Whether thess and the incidents mentioned below are

historical ls not now in Tha point here s that ware facts for the
disciples, it waa in the light of them that they sla their views of ihe
matyre of & Buddba,
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a standing epithet. He is omniscient (sabbafifiu). This is
explained in various ways, and according to Buddhist
accounts was a quality elaimed also by the Jain leader, who
declared that he was all-knowing and all-seeing, and professed
that he had complete knowledge and insight, and that whether
he was walking, standing, asleep, or awake, knowledge and
insight were continually present. Buddha was asked by a
wandering ascetic whether anyone who described Buddha
himself in these terms would be speaking truthfully. Buddha
denied it, and said that if anyone wished to describe him
truthfully and not slander him, he would say, “ the ascetic
Gotamn possesses the three knowledges,” and these he
described as the three knowledges attained on enlightenment.!
Here nio more is claimed for him than for any arahat, but the
doctrine of his omniscience did become the accepted view.
King Pasenadi had heard a report that Buddha had
declared it impossible for any ascetic or brahmin to be
ommiscient, and he asked Buddha if hie had said so, or anything
like it. Buddha replied that what he had really said was that
it was impossible for anyone to know and see everything at
one and the same time. It is this mode of explaining
omniscience that is later adopted, especially in the com-
mentary on the Dhammapada.® Buddha has not all knowledge
present in his mind, but he can extend the net of his knowledpe
over the whole world, and thus bring any part of it within
his consciousness. The fullest account is given in the Niddesa
(1 855). Buddhs has five kinds of yision. (1) With the eye
of flesh he can see for a league all round by dsy and night.
Even if a single marked sesame seed were to be thrown into
nlondofswdshemﬂdpinkitmt.mpureishisvhim.
(2) With his divine eye he can see beings being bom and
passing away, and hé knows their merit and demerit. If he
wishes he ean see one world, two warlds, and so on upto
three thousand world-systems and beyond, (8) With the eye
of wisdom (pasifia) he is the producer of the unproduced
Path, which the disciples now follow, There is nothing
unknown, unseen, unperceived, unrealised, untouched by
his wisdom. Everything past, present, and future comes
' Majjh. | 482 * fbid. 1 127.
B 1310} thia work albo expinine why Buddhs makes inguiries of the monks,
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within the range of his knowledge. (4) With his Buddha-eye
he surveyed the world and saw beings of little impurity, of
great impurity, of keen or dull faculties and conditions.®
He knows that one man is given up to passion, others to
hatred, illusion, reasoning, faith, or knowledge. And sccording
to their requirements he preaches to each on impurity, love,
contemplation, ete. ‘This is human knowledge infinitely
extended, for it is said that those who have wisdom even like
Shriputta move in the region of Buddha's knowledge like
birds in space. (5) His all-seeing eye is called omniscience,
As he is endowed with this there is nothing unseen by him.

In these statements there is quite clearly a development
from the earlier canonical utterances, in which omniscience
is sometimes not even asserted, to the developed theories of
these works of the Abhidhamma stage. It will be seen
that in the Niddesa there is no hesitstion in applying to
Buddha qualities that are held to be divine. This work
discusses the meaning of deva (god), and divides gods into
three classes, (1) gods by convention, L.e, kings, princes, and
queens, deva being a regular form of royal address ; (2) gods
by birth, i.e, gods in the ordinary sense, from the four great
Kings up to the Bruhma-gods and beyond ; (8) gods of purity,
Le. the disciples who are arahats and the pacceka-buddhas.
The Lord himself is the god, the super-god {atideva), the god
beyond the gods (devdtideva) over the conventional gods,
over the gods by birth and the gods of purity,

It is thus possible to say that Buddha is called & god, but
only in the sense in which the term god is defined by
Buddhists. Every arahat has qualities that place him above
the gods of the current polytheism. But neither Buddha nor
the ambat has become a god in the sense of the originator
of the universe or its ultimate reality. Such a conception
indeed never appears, for the polytheistic standpoint remains
in the doctrine that there have been many Buddhas, and in
the view that all arahats are ‘gods', and even this
classifieation of gods, which arose from the necessity of
explaining the term devdtideva never appears in the stittas.®

d*%ﬂmu&mhhﬂhwuimmﬂnnﬁhhldﬂmhrﬂi
. Pa
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In one canonical passage it is denied that Buddha is a god,
but it is also there denied that he is a man. Being asked by
a brahmin whether he was & god, a gandharva, s yaksha, or
a man, he denied them all, snd the brahmin asked what then
he eould be. Buddha replied :

Those savas, through the non-abandonment of which T might have
becoms & god, have besn sbandoned and cut off at the root, like &
c.utoﬂp.lmh“,ti&mphhemthndbmmihg.mdiithnm
liability to arise in the future ; and likewise thoss Asavas through which
I might have become u gandharva, s yaksha, or 8 man. Just as a
biue, red, or white lotus born and growing in the water rises and stays
beyond it. unstained by the water, even so born and growing in the
world, and having overcome the world, do I dwell unstained by the
world. Remember, brahmin, that I am o Buddha.'

The gods and other beings are such because of their being
subject to the fsavas. A god, ie. 'god by birth’ is
oné who through his Asavas has attained that position. And
sp the denial that Buddha is a man is the denial that he is one
who like all those who are not arahats is still in bondage to
the fisavas. Evidently the possibility of & god free from all
bonds is not even thought of. The stage that Buddhs has
reached is lokutlara, supramundane. The whole of the Path
with Nirvanpa is lokuttara, for it raises the individual out of
the eausal chain of birth and decay, and sets him on a course
that Jeads to the permanent and undying state.

This conception of the supramundane again is one that has
developed in Abhidhamma, and has become a special tenet
in severnl schools. Buddhs was held by some to be supra-
mundane in all respects, and hence not subject to the same
conditions of existence as ordinary human beings, a view
quite parallel to the Christian heresy of docetism. The
Kathdvatthu ® tells us that the Vetulyaks school held that as
Buddha was * undefiled by the world *, he was not really born,
but was represented on earth by a mind-born appearance,
and another school that as hie was above all human feeling,
he felt no compassion. The Andhakas also were docetic,

Boddhan are conosivod ae still existing, Weddell says that the Lotus of the Good Law
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holding that in his ordinary acts he was supramundane, and
that his power of working miracles was unlimited. Docetism
also appears in the Mahdvastu, as is mplied in the name of the
school to which it belonged, the Lokottaraviding. There
(i1 20) the TathAgatas are said to be born from the right side
of their mothers, which is not broken because they have
mind-formed body.!

To show that Buddha was looked upon as a man is not
sufficient to prove that he was originally conceived as merely
human. The incamation of & divine being is a well-known
feature of Hindu mythology, and the theory has to be on-
sidered whether Buddha was merely such another avatar of
o god. This view has been put forth and worked out in most
detail by H. Kern® In the whole marvellous legend of
Buddha, and it lost no marvel as he told it, Kern declaced
that he was unable to see a single untruth. It is all literally
true, but it is the truth of myth, all the legends of Buddha
being descriptions of the sun and other heavenly bodies. He
did not deny that Buddha may have existed, but held that
all the stories we have are mythological descriptions of natural
phenomena. Buddha's meditation on the twelvefold ehain of
eausation represents the rising of the sun at the spring
equinox and the twelve months, but it is slso a creation myth
and more. * The sun-god had to be represented not only as
creator, but also as physician, as Apollo, as healer and saviour.
+ + - Henee the four truths of the physician were also fitted
in, and thus we see under the appearance of a dry scholastic
formula a rational fusion of a deseription of sunrise with the
indication of the beginning of the year, & combination of &
myth of creation and of salvation.”

Buddha's two former teachers, who had died before him,
mean two stars that disappear in the light of the sun. The
Gautama who according to the Tibetan was an ancestar
of Buddha, is the early dawn, or perhaps the planet Jupiter.
He too fades before the rising sun. The going to Benares st
midsummer to preach the first sermon, a journey of 18 hours,
means that the sun was 18 hours above the horizon on the

! For the later dovelopments of docetic wiews see Anmaki's art. Drcstism
mn.lﬂd hmmmh?ﬂhm.nw
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longest day.! Kassapa of Uruveld, who became Buddha's
disciple, is also the personified dawn, and his brightness
also was lost in the glory of the sun. The six heretics are the
false lights of the five planets and the moon. Rihula is
naturally an eclipse: he was born at the time when the
Bodhisatta disappeared. Mira is the spirit of darkness
defeated and driven awsy by the sun-god® Buddha himself
is Vishnu incarnated as Krishna,?

It would be no surprising fact if in the growth of the legend
some actual sun-myth traits had been adopted from Hindu
mythology. But even those that have been pointed out are
inconclusive, and to Kern they were not mere additions,
for this would have spoiled his theory, but belonged to the
basis of the myth. The contest between the Bodhisatta
and Mara, said Kern, belongs in its chief features at least
to the most ancient legends of our race. For anyone who
chooses it is quite possible to put it beside the fight of Indra
with Vritra, of Beowulf with Grendel, and the labours of
Hercules, but it is not possible to say that it is one of the oldest
parts of the Buddha legend. There is no trace of it in the
earliest accounts. It may even be called a sun-myth, but this
only goes to show that the legend to which it is attached
was something else.?

Buddha’s title ddityabandhu, * kinsman of the sun,’ is
also an unfortunate fact for the sun-myth, even if it is

The cakravartin with his wheel of empire is also probably
pre-Buddhist. For the Buddhists the wheel was not the

* The Indian day snd night is divided into 30 houm, henee we are b0 wa
Q“,.ﬁ%‘ was sbout, 33° north, porhape in the Panjab or Kashasde,

'WMHMHI.I’“% is not found cutside Boddhism.
T4 pocurs in Bsuakrit in the wense of * f in aocordance with his theery
llhh.sqdmiﬂluvith-h'ﬂrt'.mﬂ Latin shalus, or perhaps ki,
marici ° ray, o

‘Thm{-nﬂmﬂuhtﬂmdmmwuihdnmﬂmm
st the time wien (5 Bultas wees compiled, In Niddess | 80 the wombip of Esishas
the name Vieodovs ia montioned in a st of popuisr religions.
fact (hat Buddhs went sp to the heaven of the thirly.thres in thres
like Vil'huﬂhh‘np.l“}ﬁhbdhﬂhﬂﬂmhm;muhm
tion of & lale commentary.

|

i

1



218 THE LIFE OF BUDDHA

sun. It may be maintained that it once had that meanug,
but that was befare the Buddhists knew of it.

The basis of the sun-myth theory does not rest on anything
80 explicit as these instances. It conmsists in treating the
persons and incidents as an allegory of astranomical events,
and trusting for proof to the fitness with which they fall into
the astronomical scheme. For Kem it was one of the most
important sections of comparative Aryan mythology, but
it is not now taken for granted that all myths are nature-
myths, or that all myths are prehistoric.) 'The Indian
imagination has continued to invent stories and develop new
conceptions of the gods down to present times, but there is
unevidmmtushuwth:tthnhnhitufulﬁngalhguriml
stories of natural phenomena sssumed for the Vedic period
was alive a thousand years later.

In the doctrine of the nature of a Buddha we can see the
development of new conceptions. The most mmpaortant of
these, besides those that have been mentioned, are the belief
in previous Buddhas, the theory of w Great Man (mahd-
purusha), who is to become either & universal ruler or a
Buddha, the thirty-two bodily marks of such a being, and
the theory of a Bodhisattva,

It has been held that the belief in previous Buddhas
points to the actual existence of at least same of them. We
know that Asoka enlarged the stipa of Kopiigamana, the
fifth of the six preceding Buddbas, and the Chinese pilgrims
visited the stupas of the last three of them. This only proves
that the legends concerning them then existed, but it does
not prove these Buddhas to be historical, any more than the
footprint of Buddha on Adam's Peak proves that he visited
Ceylon.?

Six previous Buddhas are mentioned in the Suttas. These
agree with the list of six in Sanskrit works, but the longer

eimbeton st ds auf verschiodone Art satstehen A
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lists vary, though all agree in mentioning Dipankara, under
whom Gotama (as the brahmin Sumedha) made the vow
to become a Buddha, and who first prophesied his career.
This theory of a suceession of teachers is common to the
Jains, and here there is some evidence that at least one
historical teacher preceded Mahdvira.! In the case of the
Buddhists there is no reason to doubt that the varying
additions to the list of six are all more or less independent
inventions and enlargements of an earlier form of legend,
and the fact that even the six are absent from most parts
of the Pili Canon makes it probable that they too do not
belong to the earliest tradition. This is also the case with
the future Buddha Metteyya (Maitreya), who is mentioned
once in the suttas, The theory of s Great Man is
undoubtedly originally non-Buddhist. Here it is only
necessary to discuss it as it was developed by the Buddhists.
It is found as part of the legend that Buddha was a king's
son, and had the marks of n Great Man. If he had remained
in the world, he would have become a universal ruler, a
cakravartin. The original meaning of this term, as even
Kern admitted, was probably *one who controls (variayati) or
rules over the sphere of his power (cakra) *, but it came to be
understood as * ane who turns a cakra’, With this change
of interpretation cakra became a blank term to be given
& meaning according to the ideas of fitness of the com-
mentators. It is usually understood as * wheel ', but how the
wheel was conceived never clearly appears in the legends.
The wheel is one of the seven treasures of a universal
ruler, and is described in the Mahdsudassana-sutla as *'a
divine wheel-jewel with a thousand spokes, complete in
all its parts with rim and nave . The marks of wheels
on the feet of Buddha are described in exmctly the same
terms, The sutta deseribes how in ancient times the wheel-
jewel appeared in the eastern quarter to Mahisudassans,
king of Kusavati, the later Kusinirk, who sprinkled it,
and said, “ may the reverend wheel-jewel appear, may the
reverend wheel-jewel conguer.” He followed it with =
fourfold army, and received the homage of all kings in the
eastern region. Then it plunged into the castern ocean,
and appeared in the same way in the south, west, and north,
V H, Jacobi, art, Jainism in ERE.
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and in each region the kings paid homage. Finally the wheel-
jewel having conquered the whole earth as far as the ocean
camne back and stood at the door of the inner apartments.*
Whatever the wheel may have once meant, it is here the
symbol of universal rule, and all the phraseclogy about
turning the Wheel of the Doctrine is merely the i

of this symbol to the spiritunl reign of the king of the Dhamma.

The thirty-two bodily marks (lakkhana) of Buddhs indicate
most clearly the borrowing of a popular belief. Among the
practices reproved as base sciences in the Great Morality
is the interpreting of the bodily marks of women, men,
children and slaves, and it is deseribed still more fully in
the Niddesa.® This however did not destroy the belief that
such & science exists, and in all the forms of the legend of
Buddha's birth we find the mention of his marks, which
were interpreted by the sage Asita or by brahmin priests.
There are thirty-two such marks, which indicate that the
individual is a Great Man, and will become either a universal
ruler or a Buddha.?

He has (1) well-set feet, (2) wheels with a thousand spokes
and rim and nave on the soles of his feet, (8) projecting
heels, (4) long fingers, (5) soft hands and feet, (6) netted
hands and feet, (7) prominent ankles, (8) antelope limbs,
(9) when standing or not stooping his hands resch to his
knees, (10) the private member is in a sheath, (11) he has a
golden colour, (12) soft skin, {18) there is one hair to each
pore of the skin, (14) the hairs of the body are black, rising
straight and curling to the right, (15) he is very straight
of body, (18) he has seven prominences, (17) the front part
of his body is like a lion, (18) he has the space between the
shoulders filled out, (19) his height is equal to his outstretched
arms, (20) he has even shoulders, (21) keen taste, (22) a lion-

! Thys Dwvide called thin® nothing more tior less than s spiritosljeed sun- o
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jaw, (28) forty tecth, (24) even teeth, (25) is not gap-toothed,
(26) has very white teeth, (27)  large tongue, (28) & voice
like Brahma and as soft as a cuckoo's, (29) very black eyes,
(80) eyelashes like an ox, (81) white hair between the eyebrows,
and (82) his head is the shape of & cap (unhisasisa).

Besides these there are eighty minor marks (anwvyasijana) -
having nails copper-coloured, glossy, and prominent, having
fingers bright (7), and reguler, having the sinews hidden,
without knols, ete.!

Several of the marks have a special interest in relation
to the statues of Buddha, and their true significance has
been discussed by M. Foucher.®*Tn the earliest representa-
tions of scenes in Buddha’s life, as at Bharhut (8rd
century u.c.) the figure of Buddha is not found. The preaching
of the first sermon is indicated by the figure of a wheel,
und the fact that it was in & park is shown by the fignres
of deer. At Sanchi in the scene of the conversion of Kassapa
of Uruvela all the persons concerned are portrayed, except
that there is no Buddha. What the actusl sentiment of
believers was that led to this omission we do not know.
It was not the custom to do it, says M. Foucher.

It is in sculpturcs of the Gandhira school in the first
century B.¢, that the earliest figures of Buddha are found.
With new believers in the foreign invaders, new sculptors
introducing the ideals of Hellenistic art, and no doubt &
newer and different school of Buddhism, there was a break
in the tradition. A type of the figure of Buddha modelled
on that of Apollo was created, from which the Indian and
all others are derived. In the Gandhira type the hair is
long and gathered up with a band into & bunch forming a
prominence on the top of the head. It is this feature which,
M. Foucher maintains, explains the peculiar shape of the
head on the later Indian form. On this the prominence
remains, but it becomes part of the skull, and the sculptor
being unable to reproduce the flowing lines of hair covered
the head with small circular knobs, which are sometimes
claborated into curls turning to the right. The hair of the

b Listsin Lal, 120 (108): Lharmasspgrabe, lazsiv; referred to J&. 112:
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head is not mentioned at all in the Pali, but the Lalita-
vistara, which omits marks 15 and 24, inserts two others :
having an even and wide forchead, and having the hair
of the head turning to the right in black locks like & peacock’s
tail or mixed collyrium.

The doctrine of marks may be old, but the lists that we
possess have developed from the Gandharian, and they
cannot be put earlier than the Christian era, Clearly the
lists that contain these marks are very late also, and two
considerations need to be made, The suttas which speak of
a cakravartin are evidently among the latest parts of the
Canon. They belung to & stage in which the whole legend of
8 cakravartin was fully developed as we find it in the
eommentaries, It is also probable that the actual lists of
marks, as we possess them, are later still, and have been
added as comments to the text. They have

changes, as the differences between the Pali and Sanskrit
lists show. The list of minor marks is still Iater, and in the
Pali they are found only in the commentaries, In any case
we cannot be sure that the actual lists recorded are identical
with those which may have existed when the dootrine of
marks was adopted.

The epithet * having the hands and feet with a net (or
netted) * or us the Lalila-vistara says, * having the fingers,
hands, and feet with & net," has been taken to mean that
the fingers and toes were webbed, and some of the Gandhira
statucs nctually have webbed fingers. But this was only n
device of the sculptor to give strength to parts likely to be
broken, since this feature only sccurs when the fingers stand
out. Buddhaghosa appears to have known this view, as he
denics that the fingers were webbed,! and says that one with
such a defeet eould not receive ordination, That the network
of lines on the hand was originally intended is a sufficient
explanation. Buddhaghosa’s own view is not likely to be
the primitive one. He suys that the four fingers and five
toes were of equal length (as he no doubt saw them on
statues), and that when Buddha entwined his fingers they
were like a window with a lattice made by a skilful earpenter.
The unnd of white hair (Skt. irnd, lit. * wool ') is said both

N imaddin 3 the wol tor be im in
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in Pali and Sanskrit to be between the eycbrows. Buddha-
ghoss says that it arcse between the cyebrows at the top
of the nose, but that it went up and grew in the middle
of the forehead. It is thus represented on statues as a
cireular lump, or sometimes by the insertion of & precious stone.
In Mahiyéns siitras the ray of light which Buddha at times
emits comes from this, and illumines the worlds.

In the Pili commentaries rays of six colours (six being
the traditional number of colours) are said to issue from
Buddha's body. They are not ususlly conceived as issuing
from the unni, but as extending in & halo from sll parts of
his body to the distance of a fathom. If he wishes he hides
them with his robe and goes about like an ordinary monk.
In one case however he emitted a dark ray from the ugni,
which plunged everything in black darkness, and then
another, which was like the rising of & thousand moons.!

The theory of a bodhisatta is clearly the extension of the
doctrines held eoncerning a Buddha. Gotama was a bodhi-
satta ever sinee he made the vow to become a Buddha.
After that in his successive lives he was proceeding on his
predestined career, and acquiring merits which led to his
final achievement. In particular he performed ten supreme
virtues or perfoctions (pdrami), which are likewise performed
by every bodhisatta: almsgiving, morality, renunciation,
wisdom, energy, patience, truthfulness, resolution, love,
and equanimity.

This doetrine of the vow, the career, and the perfections
is absent from the four Nikiyas, and was evidently quite
unknown when they were compiled. But it cannot be
assumed that its first appearance in the Theravida school
coincides with its origin. It may have been introduced
from some other school. We know from the Kathavatthu
that various schools were in contact, and that they appealed
to the same suthoritative texts, so that the Theravidins
may have adopted a current doctrine that harmonised with
their own principles. We already find in it all the factors
for the great development that it attained in Mahayina
schools. The difference in the latter is that every individual
may make the vow to become a bodhisatta and finally a
Buddhs. He then aims not merely at his own salvation.

L Jat j4bh; Vimdnar, com, 323 ; Dhp. com. il 41, il 102,
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but at mequiring merits by which he can win the salvation
of countless others

It has been thought that at the side of the official doctrine
as we find it in the Pili there was a non-clerical Buddhism,
and that among the lay people addicted to prayer and
adoration there were those who made a god of Buddha and
worshipped him as such. This would not be surprising,
but to call this non-clerical Buddhism is rather like codifying
the beliefs of an Italian peasant and calling it non-clerical
Catholicism. When we come to Mahdyina utterances,
we find enough fervent adorstion without seeking it in lay
enthusiasm,

In one of the longest statements in the suttas of what laymen
thought about Buddhs there is no mention of anything
divine.® Sonadanda declares that he is going to visit Buddha
for the good report that he has heard of him.  After deseribing
the ascetic Gotams as well born on both sides for seven
generations back, he continues the recital -

The ascetic Gotama has abandoned & grest family circle, He has
abandoned great wealth of gold (stored) both below and above il
Even while a boy, & black-haired lad in the prime of youth, in first
stage of life he has gone forth from & house to a houseless lifs. Whils
his unwilling mother and father wopt with tear-stained faces ho cut
ofl his hair and beard, and donning yellow robes haa gone forth from
a-houss to a houselesa life. He s beautiful, fair, attractive, with
lovely complexion like Brahmd, in colour snd presence not inferior
to look upon, He is virtuous, of noble virtus, of good virtue, endowed
with good virtue ; of beautiful voice and speech, endowed with urhans
voice, clear and distinet for expounding the meaning. is
teacher of the tenchers of muny, without lust, passion, or
He teaches the brahmin race the doctrine of action snd
nghteounness.  He has gone forth from s high lamily
kahatriya family, from a family, rich, of great
E:uarmk;n.-. Men eross kingdoms and countries to come

im questions. Many thousands of divinities have taken
him. This good report has gons abroad about him: *
the arahat, the fully enlightenod, endowed with k
who bas well gone (mepata), the knower of the
charioteor of men to be tamed, teacher of gods and
the Lord.” He is endowod with the thirty-two
Man, offering weloome, friendly, polite,
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and willingly. He is honoured, revered, and esteemed
by the four assemblies. ¥ gods and men are devoted to Lim.
In whatever village or town he enters non-humsn beings do not hurt
men,

Further his fame is deseribed as such that the kings Bimbisira
and Pasenadi and the brahmin Pokkharasfdi with their
whole families have taken refuge with him.

This is not strictly the view of a non-Buddhist layman,
but only what the compiler of the sutta thought to be the
natural view for a well-disposed Inyman to hold. It sums
up what has been said above about the development of
the legend as we find it in the Canon. Buddha is descended
from u weslthy family of the kshatriya caste, He has
abandoned great wealth, and has become a widely-known
teacher. The wealth is naturally connected by the com-
mentator with the four vases of treasure that originated
at his birth,’ and the present allusion may well be the source
of the later legend. As in the story of the meeting with
Bimbisira there is no reference to his royal birth. The mention
of the thirty-two marks is natural in the mouth of a brahmin,
if the view taken above is accepted that it is the adoption
of a popular belief in personal marks, for which it was the
custom to seek interpretation from soothsayers. The actual
interpretation of those marks that we possess may be due
entirely to later Buddhist sagacity, and we know that some
of them were in fact invented from a study of the peculiarities
in the Indian style of images.

Two distinct questions here present themselves, the
question of the historical existence of a teacher in North
Indis, and the quite different question of the eredibility of
the staries that are told about him, Just as in the ease of
the Scriptures of the Buddhists, which were compared
with the Gospels without any examination of the real facts,
s0 the personalities of the founders have been brought into
relation, Ever since the time of David Strauss there has
existed & tendency, resting upon a subconscious wish, to
mythologise the Gospel story. In the treatment of Buddhism
the same impulse had an opposite effect. Not merely was it
a relief to revolt sgainst s tyrannous theology, but in
Buddhism appeared a religion equally moral and far more

1 pp. 83, 101,
q
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rationalistic. Henee the usual attitude to Buddhism in
England and Germany has been to accept Buddha and his
eareer as historical, that is, so far as represented in the
judiciously compressed accounts presented to Western
readers

The archeological evidence is important, but less decisive
than has been thought. * When Asoka himself appéars
as witness," says Oldenberg, “ will anyone doubt that
here (at Piprava) in truth and reality lay the realm of the
Sakyas 1" Asoka’s inseription is only the testimony that
he believed what he went to see, the gite of an event that had
happened two ecenturies before, and he believed equally in
Kopagamana. Taken alone it proves no more than the
testimony of any devotee to the truth of the relics that
he reveres. Asoka's inseription shows that Piprava was
certainly the accepted site of Buddha's birthplace in the
third century B.c. It is the circumstance that this does not
stand alone that makes it impossible to put the Sakyn
territory elsewhere than in the Himalays region morth of
Siketa or Ayodhyd. The archeologieal evidence itsell
rests on & tradition, but it allows us to date this tradition
with certainty much carlier than would be otherwise possible.
With the evidence from archeology the topographical dats
in the suttas agree. They may not be the oldest part of the
Canon, but they are older than the legends of the com-
mentaries, they were compiled by those who had actual
knowledge of the places, and they are explicable only on the
supposition that a real tradition and a real knowledge of
the localities were preserved. This tradition is a continuous
one, and the centre of it is the persen of Buddha. Whatever
additions to the legend there may he.ﬂmfurtherﬂpblﬂk
the less do we find those features that. give colour to the
theory of a sun myth, or to anything but the view that he
was & historical personage, a great religious reformer

and moral teacher, and the pmltimer of the Noble
Eightfold Path,



CHAPTER XVI
BUDDHA AND HISTORY

THEmliut conception of the nature of Buddha that we
find is that he was a human being. He comes to have
superhuman attributes ascribed to him, but they are not
those of the popular gods of the time, The attributes also
develop, but on quite different lines from the conceptions
of contemporary polytheism. This is the evidence of the
canonical documents, and the evidence of the legends of the
life of Buddha tells the same story.

A quite distinet question from that of the nature of a
Buddhs is to ask how much actual biographical history is
contained in the reports of Gotama's life. There are three
periods round which the legends are grouped, the early life,
the Renuneiation and Enlightenment, and the public career.
It is quite possible to hold that the legends are based on the
actual career of & man : it is a very different matter to hold
that by applying the eanons of historical criticiam we can
extract the thread of s credible story. What can first be
separated is the biographiesl element in the Canon. The
principle of distinction lies in the material itself, for these
eanonical pussages are certainly centuries older than the
commentaries, Asa youth Gotama leaves his weeping parents,
renounces the weslth of a high-born kshatriya family, and
becomes an ascetic. After attaining enlightenment and
founding an Order his life is spent in travelling and preaching
thrmlghlhelmdsufthahhgadhumdl{ , until he
finally settles at SAvatthi. Even in certain portions of the
Canon we find longer legends incorporated, but they are still
very different from those in the commentaries.

The usual method of treating these passages has been
to fit the later and the earlier accounts together and to
make the later legends the real basis. But it is an illusion

i ine that the Pili, because it contains the ecarliest
ost complete form of the Canon, differs essentially
the Sanskrit accounts in the legends sttached to it.

EEE
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Without discussing this point furthen it will be sufficient
to mention the actual results sttained in constructing a
biography from the legends of Buddha's youth. The chief
elements of these are the references to ‘his parents, his
youthful training, his renunciation, his two teachers, and the
temptation by Mira.

In the four Nikidyas the only occurrence of the name of
Buddha's father is in the Mahdpaddna-sutia, which gives the
names of the fathers of the six previous Buddhas as well
There he is called Suddhodana, and his royal city is Kapils-
vatthu, The four names of his brothers, all ending in -odana,
are evidently fictitious, says Oldenberg. But how are we to
know that the name of Suddhodana, like the names of the
fathers of the other six Buddhas, is not equally fictitious ?
We have no means of deciding, and all we can say is that a
name meaning ‘ having pure rice ' would be a natural one
for & man whose wealth depended on rice culture, Itwould
also be natural for tradition to preserve the real name, and
equally natural in expanding the legend to invent other
names on the same model. The rule of the Sakyas was
probably aristocratic, in which each of the nobles was a
riji, but to say that Suddhodana was one of these nobles
is & mere rationalising of the later legend. The older legends
know nothing either of & king or of Suddhodana, and speak
merely of the Sakya tribe, rich in stores of gold, a high
family of unbroken kshatriya descent.

The story of the incidents that caused Gotama to leave
his home has a parallel in the Canon. We find there no
mention of his meeting with an old man, a sick man, and
a corpse, but instead & meditation on old age, sickness, and
death, Can we think that the events would have been
put in this abstract form, if they had been then known 7
Although the later legend says that he was married at
sixteen, and left the world at twenty-nine, it may be held
that there is no necessary contradiction with the canonical
statement that he left his home * while a boy, a black-haired
lad in the prime of youth', as this is the repetition of a
stercotyped deseription ; but it does look as if the picturesque
details of his flight, or in fact any detsils, were then unknown.
That he had a wife and son we may readily assume, but it is
not necessary to add more to what has been said above about
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the name and family of * the mother of Rahuls ', or about the
illusory belief that his son is mentioned in the Canon.

Of his six years' striving we know from the Canon only
what the Majjhima tells us (above p. 62 ff.). His two teachers
are described us practising concentration, and what they
inculested were two of the so-called Attainments, which
are also a part of the Buddhist system, but probably
not a primitive part of it. It seems very unlikely that the
EMpﬁeruflhcmthnmturyormhmhndmyrml
knowledge of the facts of their teaching. He had to
describe their imperfect methods, and he gives them i
what are exact descriptions of two Buddhist practices.

Nothing about the philosophical systems of these teachers
is said either in the Canon or out of it until we come to
Aévaghosha’s poem of the first or second century a.p.!
There we are told that Arida or Aldra first described his
philosophy concisely to Gotams, It has a resemblance
to the Sinkhya philosophy, but is without some of its most
characteristio doctrines. R. Schmidt calls it an older form
of Sankhya. Windisch supposes that Advaghosha introduced
anly what he needed for his . 'The point is impartant
only with regard to the question of the origin of Buddhistic
principles, and even then only on the supposition that
Asvaghosha is faithfully describing a system in the form
in which it existed before Buddhs began to preach. This
is entirely improbable. The terminology used is neither
that of early Sankhya nor of early Buddhism.

More important is Aévaghosha's account of the replies
of the two teachers to Gotams’s question sbout the religious
life and the obtaining of final release. Alara's reply consists
of a description identical with the methods of the Buddhist
monk up to the last Attainment but one. The monk resches
the four trances, and then successively attains space, the
infinite, and nothingness. These last three stages are concise
statements of the first three of the four Attainments. This
account corresponds to the statement in the Pali that Alira
taught the Attainment of the state of Nothingness. The
description of Uddaka's doctrine also corresponds with the
Pali in making his teaching the fourth Attainment. Asva-
ghosha has thus added nothing essential to the canonical

' Buddbocarita, xii 17 #
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statement beyond giving an independent account of a
philosophical system which has no appearance of being
historical.

The sccounts of the Enlightenment in the Majjhima are
remarkable in being confined to describing Buddha's vietory
us consisting in the discovery of the true method of con-
centration after the trial and rejection of the practices of
ather ascctics, and there is no mention of Mirs or the
Bodhi-tree. It contains direct evidence to show how some
of the later incidents have developed out of mere epithets.
It speaks of the river ° with good fords ' (suppatitthd), and
this in the Jataka is turned into a proper name, Suppatitthita.
The neighbouring * army-township ' (send-nigama), which
was probably unknown or unintelligible to the com-
mentators, becomes in the Jitaka the township of a person
named Sendni, and in the Lalita-vistara the general’s village
(sendpati-grama).

History has been found even in the story of the contest
with Mira. When Gotama had sat down beneath the tree
with the determination not to rise until he had won enlighten-
ment, what are we to understand by the attacks of Mara's
armies 7 It means, said Rhys Davids, that *‘all his old
temptations came back upon him with renewed force. For
years he had looked st all earthly good through the medium
of & philosophy which taught him that it, without exception,
contained within itself the seeds of bitterness and was
altogether worthless and impermanent; but now to his
wavering faith the sweet delights of home and love, the
charms of wealth and power, began to show themselves
in a different light, and glow again with attractive colotrs,
He doubted and agonised in his doubt ; but as the sun set,
the religious side of his nature had won the victory, and
seems to have come out even purified from the struggle ".!
But can we assume that the elaborators of the Mara story
were recording *'a subjective experience under the form
of an objective reality ”, and did they know or think that
this was the real psychological experience that Buddha
went through? Pischel's view is entirely different. The
oldest form of the Temptation story, he says, is that in
which Mara tempted Buddha after his enlightenment,

¥ Adt, Budiba in EB.
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under the Goatherd's tree, asking him to attain Nirvinpa at
once. * The meaning of the first story of the Temptation
is quite clear from the oldest texts. In its place they make
Buddha doubt whether he should reserve his knowledge
or teach it to men. There is nothing else in the Temptation
story.,”* Here we have the theory that the origin of the
Mara legend is another legend of Mara referring to the
period after the Enlightenment, and this again is supposed
to originate from the legend of Buddha’s doubting whether
to preach, in which Mira does not appear.

The question is further complicated by the fact that there
is a parallel story among the Jains. In the Kalpa-sitra
of the Jain Canon is given the life of Piriva, the last but
one of the Tirthakaras or leaders of the Jains. His enlighten-
ment is there told; but there is no mention of a contest with
mmmny.m]rmmthm!ﬂmmcwshithammimi
Buddhist account. But according to a Jain commentary
Piréva had to meet the attacks of & demon resembling
Mara. When he sat under an asoka tree to win enlighten-
ment, this enemy, an asura god Meghamilin, attacked him
in the form of a lion, and then sent a storm of rain to drown
him. But the niga-king Dharana came and protected him
by wrapping his serpent body round him, and covering
hirn with his hood.

Then the asura seeing such great firmness of the Lord, with hia mind
muwhhputmhhmtmdhjnpﬁnulmd.m;dnabainnu
to the victorious one, and went to his own place. Dharigs also seeing
the danger was gone went to his place. On the eighty-fourth :f!
aftar the renunciation (of Piriva), on the fourth day of the dark
of the month Caitrs . . . in the hermitage under an ssoka tree on u stone
slab, while he was calmly seated, calmly having made his decision
not made before, and having followed in order the observances of
the devotees, with the annihilation of the four kinds of destructive
karmn, there sross in Paréva complete knowledge illumining with
its light the whole world *

Here the enemy of Parsva is easily explained, as Meghamilin
had been his rival in former births, just as Devadatta in
former births was the enemy of the future Buddha. For
both there was a contest and a victory under a tree. But
\ Laben des Buddha, p. 23,

* Com. oo Ullrddbyoyona-silre ; see complete text and tramlation by J.
Charpentior. in ZDMU, Ixiz (1915), p. 321 £
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Buddha's enemy was o supernatural being, whose origin we
do not know. The story of the protection of Piriva by the
Niga king really corresponds with the unmotived story
of the protection of Buddha from a storm by a nigs after
his enlightenment. The parallelism goes further, for the
mother of Pirsva had fourteen great dreams at his conception,
and the interpreters prophesied that he would become either
a universal king or a Tirthakara. Like Buddha he displayed
marvellous knowledge as s boy when sent to s teacher.
It appears as if the legends grew side by side and mutually
influenced the rival hagiographers. They do not belong
cither to the canon of the Buddhists or of the Jains. Some
popular mythological belief no doubt lies behind the Buddhist
legend, as Mara is sometimes named Namueci, a well-known
Vedic demon. For the Buddhists he is a god who takes
a certain recognised rank among the gods of the Kama-
sphere. He is not, like Satan, the tempter to merely moral
evil, but to any action which is the expression of kdma, the
sensuous nature of the individual.

Oldenberg's defence of the Enlightenment amounts to
maintaining the truth of the psychological experience. To
many this will scarcely need proving. In s system which
teaches a sudden conversion and the realising of the truth,
when after long meditation * a light goes up ', a system which
further preseribes the mystie practices, and illustrates them
again and again in the eonversions and testimonies of
disciples who attained full knowledge, can we doubt that
this was also the fundamental experience of the Master!
To what he told his disciples they may have added items
of their own experience, as they certainly added hagiographieal
details, but without it there would have been neither Buddha
nor Buddhism.

The fact that we can separate the reports of the earlier
life of Buddha into an earlier and a later stratum increases
the credibility of the little that is told in the earlier account,
The very circumstanece that there is so little detail shows
that the inventiveness of believers was not then at work.
The one case where we have in the Canon a eircumstantial
account of this period of his life—the six years' striving and
Enlightenment—is a passage which corresponds almost
word for word with the legend in the Vinays, and which
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probably represents a portion of the later legend incorporated
in o sutta. This is all the more likely becsuse other
accounts in the Majjhima deseribe the enlightenment
without any reference to- local details.

The stary in the Majjhima continues down to the conversion
of the five monks, and is also contained in the Vinaya,
but considerably enlarged and with the addition of other
legends. Yet it is the Vinaya account which Oldenberg
malkes the basis of the narmtive. It had become, he says,
traditionally fixed * in sehr alter Zeit”, but he nowhere says
what is to be understood by very old, nor why it should
be called fixed. It is this portion which contains what
ean scareely be called a fixed account of Buddha's first words.
It records his first sermon, his performance of thousands
of miracles, and the founding of two monssteries.

It has been the attempt to prove too much, and to construct
a detailed biography from hirth to old age, that has resulted
in & scepticism extending to the individuality of Buddha
himself., From thntimnulthepuhlicpmdﬁngthnpnwth
of legends was as sctive as before. The difference from the
earlier period is that they originated in the region where they
were held to have oecurred, andthttnbuilnl’fmtiimuch
more likely, After the founding of & community there
were eyewitnesses and & continuous tradition in which
actual events could be remembered. But they were
as legends, and the growth can be seen particularly in the
later tradition which undertook to assign many legends to
particular years (in & way quite different from the Sanskrit
tradition), and also in the great conglomeration known as
the Mahiparinibbina-sutta. What we find in the canonical
accounts of Buddha’s publie life is little more than the
record of preaching and of journeys between the various
cities, Rajagahn, Vesili, and Savatthi, which formed the
chief centres of the new movement,

It is not surprising that the weaving into & narmative
of the more attractive legends, all of them late, should
have led to entire scepticism about the whole. R. 0. Franke
says, “* I should not wish to make it appear as if I believed
that we know even the very least sbout the founder of this
doctrine. Naturally somebody (or somebodies) has (or have)
Wbdit.qthnrwincitwmddmtb:thﬂe. But who this



234 THE LIFE OF BUDDHA

somebody was, and whether there were not rather several
somebodies, we have no knowledge." !

This however is not the generally sccepted view, and for it

lngicalurothtrwim—i:thumnuﬂndihhﬁcw.udﬂﬁs
has certainly not been done, The legends show the common
features of such records. There are accretions, which we
mhmmi&mﬁfy.mdthmisthe:hm-dm}
hhtmim]mu.whi:hmu!hininmmﬁngmlnmh
according to later idens. These things ocour in cases where
the main facts of the legends are quite certain,t
Buthﬂu&nhgen&sﬂthcﬂmipmwth:m'
mentaries there are other sources, which make it possible to
phneth:lifeinadcﬂnihperindnflndilnhhhry. We
have the Chronicles of Ceylon, which for the period from
theﬁmeufﬂuddhnmthltufﬁmhmtmlndilnm
anddenlwithnhmwnpnriudﬂflndhnhinory. Parallel

recording the legends as old or very old, and others who
find in them only the results of devout imagination.* All

L EDMG, 1015, 455,
* 1L in & dogmatic position or {ashion, which, Jike Mommmen's treatment of the

Irgeneda of the od of Rome, vweers them all sway. Rir William Ridgows
-hmnntﬁ harmmn-h-ﬁunni‘wmi-p{mﬂmld
but given wiriking instances which grove how sueh records havs been
prewerved for quite na lang a time by popular tradition slonn, See his pager On fbe
d-#ﬁﬂmmpﬁwﬂl-rb g in Proe.
En:.i & Nov, 1017.
&
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these historieal questions are grouped round a still more
fundamental one, the question whether in this system, which
hasinsph'edththeli:ﬁmdhapesutagreﬂternumhﬂnt
mankind than any other, it ean be said that we possess the
sctusl words of the Founder. In one sense it can. When all
the traditional matter and all the passages ascribed to
discipi:smnh:ttmtad,ﬂpmmah:g:numbﬂo{
diseourses, poun:,mﬂauwruyinpthntchimtn be
Buddha's own words. There ean be no reasonable doubt
thltthenmmunitj'mﬂcdnﬂtmmlywithnmdtuf
monastie rules devised by the Founder, but also with a
body of doetrinal utterances. The wish to preserve every
statement of Buddha would lead to the inclusion of other
texts in an Order which continued to spread the Doctrine,
and to teach not only its professed members but also the laity.

Even the early Buddhists soon found difficulties in deter-
mhliuzthcuctuliwnrdofnuddhl.mdnuunpwdtudnw
up rules for deciding.! We further find records of disputes
uhwhcth:rnﬁuhpwﬁmnufﬂmﬂuiptumwmactmu;r
Buddhs’s words or only those of disciples, For us, even
with stricter methods of criticism, it is still more difficult
to make a clear distinction between what may have been
gnduxﬂyinem-pomtcdmﬂtheoﬁghmlnmlm. But the
nucleus is there, even though we may never succeed in
“Plﬁthlgit.urindmidingwhntthumlimwmoﬁt may
have been.

Some general principles for distinguishing earlicr and later
elements have been advanced, but without many results
of value. The ides that only the regular prose sermons

g

place the teacher of an Order. An instructive verse to
be learnt, or the explanation of a technical formula, would be

bis articles Iiporamas und Makdvawmaa, Pienna (. Journ, 1007, 203 A, and Das

einheitliche Thema as Dightaibiyn, ibid. 1013, 108 ; Bhys Davids was ale miireny

sception] about the chranology. In his lat stterance hh?i_m hin stntrmant of
b |

yrass thiat we eannol trust the 218 years the (heonicle allege
:ﬂ- = commencement of the Buddhist era down to the tima

from the
ol Annks, hrﬁuhlduﬂm-ndutmmmhﬁdnlhuuﬂlﬁuﬂu
mmnlmmm!ummdnddhmurnhﬂlmm
objections, hmﬂpmﬂ-&.ﬁ.un.u
Bee the Four Graat Au p. 148,
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quite as likely to belong to the primitive collection as an
address to a village of carpenters. It has been held that the
verse passages show by their peculiar grammatical forms
that they belong to the oldest part of the Tipituka literature,
but the absurdity of this position can easily be seen. The
verses have preserved these forms just because they are in
verse, and only in so far as their metrical character required.
But prose passages quite as old could be entirely changed,
and inevitably would be changed when leamt by one who
spoke another dialect. There is at the same time no reason
to doubt that Buddha may have recorded much of his
teaching in verse. It was the common Indian practice
to do so, and some of the verse passages have a great
resemblance both in form and matter to early Upanishad
poems. Even some of the suttas that take the form of
commentaries cannot merely for that reason be put late.
In no particular case perhaps can they be shown to be very
early, for any commentary was likely to became incorporated,
but there is no intrinsic reason why Buddha should not have
taught his disciples privately in this way.!

In these pages the teaching has been stated not in the way
in which it may appeal to the presuppositions of the Western
mind, but as we find it in the ecarlicst records, and as its
earliest followers understood it. As such it is expressed in
characteristically Indian conceptions, the theory of recurring
cycles of the development and dissolution of the universe,
the doctrinés of karma, and the preexistence and rebirth
of individuals, together with a psychological theory of its
own. It may be that much of this can be discarded ns
unessential or legendary matter, but without this matter
it is not possible to understand how it arose and what it meant
as @ stage in the history of Indian religion and philosophy.
Like all the Indian systems it remains essentinlly a religion,
8 way of salvation. It offers an interpretation of experionee,
but the fundamental experience that it recognises is an
emotional one, and until this emotion is roused, until it is
felt that the pleasures of sense are transitory, and that
existence in the world of sense is consequently painful,
not even the initial step to the path of escape has been taken.

! Even in the In thero la & communtary on the Pamble of the Sower,
Laks wili 8-15, Like sume of thowe in the aultss,



CHAPTER XVII
BUDDHISM AND CHRISTIANITY

WE find as early as St. Jerome a tendency to compare

the life of Buddha with the Gospel story. The heretie
Jovinian had been rash enough to assert that virginity wus
a state no higher than that of marriage, and St. Jerome to
show how greatly virginity was esteemed among the Pagans
refers to same of their fables of virgin births, and one of his
instances is that of Buddha, Nothing is known of the
source of this statement, but the attempt has been made to
support it from the much later Mongol books. Senart repeats
it, and says, " le dogme, cher surtont aux Mongols, de la
virginité de la mire du Bouddha, dogme dont Vexistcuce
est expressément constate par saint Jérome, est contenu
en germe duns toutes les versions de la légende "'}

Perhaps Senart did not mean that what St. Jerome said
was evidence for its existence among the Mongols, but only
for the existence of the dogms, but what is his evidence ?
He refers to Koppen, i 76, 77. There we find that Koppen
says that the documents speak only of Buddha’s mother
not yet having borne a child, and that for a long time before
she had not consorted with her husband. * Die Mongolen,
jedoch, die einfaltigsten und gliubigsten aller Buddhisten,
sollen suf die Jungfraulichkeit der Konigin von Kapilavastu
grosses Gewicht Jegen.”! Koppen ventures on no assertion
of his own, and adds, ** das versichert wenigstens A. Csoma,
As. Res. xx 200" We turn to Csoma, snd find that he
says, “ I do not find any mention in the Tibetan books made
of Maya Dévi's virginity, upon which the Mongol accounts
lay so much stress.”

We thus get back to 1880 before finding anyone who can
tell us of any Mongolian sceounts. There were at least two
lives of Buddha from the Mongolian, when Csoma yerote.
In 1824 Klaproth gave a Vie de Bouddha d'aprés les livres
mongols? and there clearly enough it is stated of Buddha's

t J.A, 1874, svril-mal, p. 384, ok all forms of the lagend bave it jece p. 36.
* JA. 1534, p. B 1.
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father that * il épousa Mabs-mai (Maha-maya), qui, quoique
vierge, congut par l'influence divine, un fils, le 15 du dernjer
mois d'éé."” Was Csoma referring to this 7 If so, it was
unfortunate, as the whole article is only a translation from
Klaproth's original German, which he gave in 4sia Polyglotia
(1828); and in the German no phrase like quaigue vierge
occurs, Even if it is not, as it appears to be, the invention
of Klaproth's translator, there is nothing to prove that it
came from a Mongolian book. A little luter 1. J. Schmidt
published an actunl Mangolian text, The History of the Eastern
Mongols by Sanang Setsen, with a German translation,
which cantains a short life of Buddha, but has no mention
of the virgin biﬂh,mppmedmbemdmmthcm

It is needless to pursue this ignis fatuus any further,
as it is idle for the history of the legend. The mythologisers
caught at this supposed evidence, as they were anxious to
prove his birth mirsculous, Yet it was quite unnecessary,
for several forms of the Indian legend concede all they
want. These sccounts make the conception of Buddha
consist in his descent from heaven by his own choice, with which
process his father was not concerned.

Although in the carliest legends there is no mention of this
miraculous birth, yet the belief may be pre-Christian. Even
50 the question whether it has influenced Christian dogma
docs not seem to deserve further discussion, and may be left
to the reader! All the important passages for determining
the question of the relstion of the Guospel mecounts to
Buddhism have been collected by Seydel and van den
Bergh van Eysinga, and there is no need to refer to earlier
fantastic treatment.® Van den Bergh finds fifteen instances
of parallels to incidents in the Gospels that are important
enough for discussion,

1. Simeon in the Temple (Luke ii 25 11.), This is gencrally
admitted to be the most important of the parallels, and is
accepted by van den Bergh, Pischel, and others. The
rmhhnmumﬂ]uﬂmdlﬂmeumyhumplmd
in the story as given above,? but a final decision will rest

} Benwbove,p. 38, The Annusclation alve has boen compared by A, J, Edmmods
::ﬂﬁﬁ:nm;m h,et:'d““vmbmm in hﬂ'm

1::14.;.34;&
See Hibliography. *p.38 .



BUDDHISM AND CHRISTIANITY 239

on the actual historical relations between Buddhist and
Christian communities in the first century A.n. One
comparison made by van den Bergh may not be at first sight
obvious. Simeon *‘ came by the Spirit into the Temple ",
Van den Bergh says that it is unlikely that this means
“auf Antrieb des Heiligen Geistes ¥, and apparently takes
& 7§ weedpan to mean * through the air . This was in
fact the way in which Asita eame to visit the infant Gotama.

2. The visit to Jerusalem (Luke, i 41 ff.). Seydel compares
this with the Lalita-vistara version of the story of Gotams
meditating under a rose-apple tree and being missed by his
father? Van den Bergh admits that there was no feast,
and that the gods who eame to visit Gotama can scarcely
be compured with the Jewish doctors, but considers it
important enough to presuppose the possibility of Indian
mfluence.

8. The Baptism. When the infant Gotama was being
taken to the temple, he pointed out that it was unnecessary,
s he was superior to the gods, yet he went conforming to
the custom of the world® The Gospel parallel to this is
Matt. iii 18. ** Suffer it to be so now : for thus it becometh
us to fulfil all righteousness ", Here there is no hesitation
to be baptized. The hesitation is on the part of John the
Baptist. But in a passage of the Gospel according to the
Hebrews we read : ** Behold the mother of the Lord and
his brethren said to him: John the Baptist baptizeth for
the remission of sins; let us go and be baptized by him.
But he said to them, in what have 1 sinned that I should
go and be baptized by him, save perchance it is this very thing
which T said, that it is ignorance ™ Van den Bergh holds
that this is the original form of the Gospel account. It
Bﬂmthatﬂitmmep:ﬂclwmidbanhsﬁr.

4. The Temptation, Comparison is here complicated,
as Buddhs was tempted by Mira on several occasions
throughout his life. Van den Bergh finds the correspondence
less in the promises of Satan than in the framework, The
Buddhist framework is said to be ;: a preceding glorification,
temptation in the wilderness, fasting, Mara departs defeated,
waits for 8 more favoursble time, the victor is praised by the

i 45 o, AB, & Quoted by Joromn, Adv. Pelay. iti 2.
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gods. But this framework is not Buddhist. It is simply the
attempt to fit the Buddhist events, drawn from half s dozen
different works, into the Christian framework. The preceding
glorification in the Gospel is at the Baptism, but with Buddha
it takes place after the great contest with Mara. The
“ wilderness " of Buddha was “a delightful spot with a
pleasant grove ™, near a township where he could go for
alms.? Mﬁmdepartsafterhﬂingmpmm:dehjmhﬁve
up his austerities, but not finally defeated, as he returns and
attempts to drive him from the Bodhi-tree. Then Buddha
is praised by the gods, and parallel to this is “ angels came and
ministered unto him ", but Mara continues to tempt him
to the end of his life. It is still possible to maintain that some
form of the Buddhist legend was known to the Evangelists,
but not by asserting that the scattered events as we know
them fit into the legend.

5. Praise by Kisd Gotami® This incident has naturally
been compared with Luke xi 27: “ And it came to pass, as
he spakﬂthesethings,amhhwmnofthemmpmy
lifted up her voice, and said to him, Blessed is the womb that
bare thee and the paps which thou hast sncked." Again the
question of Biblical criticism arises, as this and the next
verse, says van den Bergh, have been mispluced by St. Luke,
In that case what is more likely than that they have been
borrowed from a Buddhist book-? But when van den Bergh
goes on to say that the Buddhist story is from a southern
canonical work certainly centuries older than St. Luke,
it must be pointed out that the work is not canonical, but
& composition of the fifth century A.n., and that the story
cannot properly be called southern, as it occurs also in the
Tibetsn. It is thus * northern *, and it 1s this fact that makes
it possibly but not certainly older than the Gospels.

6. The widow's mite (Mark xii 41-44, Luke xxi 1-4).
The parallel here is with a story in a work of Advaghosha
certainly later than the Gospels.? A poor maiden, who
had heard the monks preaching, * recollected that some time
betore she had found in a dungheap two mites (copper mites),
80 taking these forthwith she offered them as s gift to the

o o4,
s

* p B3,
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priesthood in charity. At this time the president (sthavira),
who . . . could read the motives (heart) of men, disregarding
the rich gifts of others and beholding the deep principle of
faith dwelling in the heart of this poor woman . . . burst
forth with (an utterance in verses)” Soon after the king
passes by and sees her, and finally makes her his chief queen.
There are other Buddhist stories illustrating the truth that
the value of a gift does not depend on the mere amount.
Neither religion needed to borrow this truth, but it is the
fact that two coins are mentioned which gives foree to the
ides of borrowing. Chronology is against the probability
that it was on the part of the Evangelists,

7. Peter walking on the sea (Matt. xiv 28). The intro-
duction to Jitaka No. 100 tells how a lay disciple was once
going to the Jetavana to see Buddha :

He arrived at the bank of the river Adiravati in the evening. As
the ferryman had drawn the boat up on the beach, and had gone to
listen to the Doctrine, the disciple saw no boat at the ferry, so finding
joy in making Buddba the object of his meditation he walked across
the river. Hig feet did not mink in the water. He went as though
on the surface of the earth, bat when he reached the middle he saw
waves, Then his joy in meditating on the Buddha grew small, and
his feet began to nng But making firm his joy in meditating on the
Buoddha, he went on tha surfuce of the water, entered the Jetavans,
saluted the Teacher, and mt on one side.

The story cannot be proved to be pre-Christian, but the
ides certainly is, as the power of going over water as if on
dry land is one of the magic powers attained by concentra-
tion.! The story is not one of the Jitaka tales, but belongs
to the introductory part explaining how the following tale
came to be told. There is no likelihood of its being old,
as these introductions appear to be often the invention
of the commentator. Van den Bergh only ventures to say
that it appears to him not impossible that the incident of
St. Peter is borrowed from an Indian circle of thought,

8. The Samaritan woman. ' How is it that thou, being
a Jew, askest drink of me, which am a woman of Samaria ?
for the Jews have no dealings with the Samaritans ™.
Joh. iv 9. In the Divydvaddna, p. 611 fI,, occurs a sutta which
appears to come from the Canon of the Sarvastividins :

i p, 182
n
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Thus have I heard : at that time the Lord dwelt at Srivasti in the
Jetavans, in the park of Aniithapipdada. Now the elder Ananda
S::nd early, and taking his bowl and robe ontered the grest city of

vasti for alma. Hmhumund.mdbnmﬁiim;hodhu he
approached n certain well. At that times & ga (outcast) girl
named Prakrti was at the well drawing water. So the elder Ananda
said to the Mitanga girl, * give me water, sister, I wish to drink.”
At this she replied, 1 am & girl, reverend Ananda.” 1 do
not ask you, sister, sbout your family or caste, but if you huve any
water left over, give it me, I wizh to drink.” Then she gave Ananda
the water, Ananda having drunk it went away, and finding in
Ananda's body, mouth, voice & good and excellent sign fell into
meditation, and awaking peasion thought, may the noble Ananda
be my husband. My mother is a great magician, she will be abls to
bring him,

The rest of the story tells how she asks her mother to bring

, and her mother promises to do so, unless he is
dead or without passion.! Her mother utters a spell, and
Ananda is drawn to the village, but Buddha perceives and
utters a counter spell, which brings him back. She explains
to her daughter that Buddha’s spells are the stronger. Buddha
then gives Ananda & spell, but the girl follows him about,
and he implores Buddha’s help, Finally Buddha converts
her and she enters the Order and wins arahatship, whereat the
people and king Pasenadi are astonished. Buddha tells the
king a long story of her and Ananda in a previous birth.

Here is one of the clearest cases where the Gospel incident
can be explained out of the actual ciroumstances of the
time without any idea of borrowing. Van den Bergh even
quotes Rashi to the effect that it is unlawful for a Jew to
eat the bread of a Samaritan and to drink his wine, but he
holds that the great hostility between the two peoples only
applies to a later age. The effcet of this argument is to
make it appear that the story is more natural in a Buddhistic
than a Christian setting,

9. The end of the world. The comparison is here not with
the Gospels but with 2 Pet. iii 10-12: “ The day of the Lord
will come as a thief in the night; in which the heavens shall
pass away with a great noise, and the elements shall melt
with fervent heat, the earth also and the works that are
therein shall be burned up. Seeing then that all these things

1 I:hul]kmn-ulhtlundl&iﬂndnllﬂnmh-hh]p[rilhm-:&mumol
pusxiom) until alter Boddha's doath,
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shall be dissolved, what manner of persons ought ye to be
in all holy conversation and godliness .

The parallel is again with the Introduction to the Jitaka,
in which the mode of announcement of a new eycle is
explained :

Tha“ﬁ named Loksbyiiba of the Kima-region, barcheaded, with
dishe hair and weeping faces, wiping away the tears with their
hands, wesaring red robes, and having their dress in disorder come to
the region of men and thus announce : sirs (mdrisd), at the end of
100,000 years & new eyele will arise, this world will be destroyed,
and the great ocean will dry up, this great earth and Sineru the king of
mountains will burn and be daut.r:ﬁd Sirs, mcﬁn&pﬁmdﬁm.

150 ¥ ' [ . T
oy Roumrgnn i g v gl oy ATl
The points of comparison are (1) that in the Epistle (iii 8) the
people are addressed as ‘beloved’, and in the Pili as
mirisd. Rhys Davids quite fairly translated this word as
‘friends . but it is merely a respectful form of address,
and has nothing of the force of * beloved *. (2) In both & new
order of things is to be introduced by a world conflagration.
In the Epistie the new dispensation is the day of God and
the final triumph of righteousness, but the new cycle of the
Buddhist is a mere repetition of the unending cycles of the
same worldly existence. (8) In both the need of a virtuous
life is taught.

It can be said with certainty in this case that the Pili
passage is later than the Epistle. It is based on a canonical
passage in Anguttara iv 100, and any comparison should
really be made with this, There it is said that first rain
ceases to fall, the small rivers then the great rivers dry up,
the lakes and finally the ocean. Mount Sinern smokes and
bursts into flame, which reaches as far as the world of
Brabmi. The only moral drawn is the truth that all
compound things are impermanent and unstable. The
first and third points of comparison thus disappear, and the
second is reduced to the mere conflagration. The new
heavens and new earth and the final judgment are well known
Hebrew ideas, and are quite absent from Buddhism, in
which the next cycle repeats the state of the old one.

These are all the parallels that van den Bergh considers
of any value, but he adds six more, which Seydel and others

find important.
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10. The Annunciation. This needs no further discussion.
The Biblical aspeet has been well treated by G. Faber)

11. Choosing the disciples (John i 85 If). In the oldest
accounts mo mention is made of how Buddha came to have
five disciples. It is probably this fact which led to the
invention of various stories to explain where they came from.
Buddha does not really choose them in any case. In the
Iater Pili they were persuaded to follow Buddha at his
renunciation by a brahmin who had foretold his future
Buddhahood. In the Sanskrit they were five selected from
among the attendants sent him by his father and unele,
or they were disciples of Rudraka, who joined Gotama
beecause they thought he was going to become a teacher
in the world® In every case they joined him before he
became a teacher. Van den Bergh ignores all this, and makes
the choosing consist in Buddha's going to Benares to teach the
doctrine first to his old disciples, It is at this point that
Seydel finds a really striking parallel.

12. Nathanael (John i 48). * When thou wast under the
fig tree, I saw thee”. However, it was Buddha, not a
disciple, who was under the fig tree. Therefore Seydel tums
drra into &y, and makes the sentence mean, “When I was
under the fig tree, I saw thee ”. Buddha was in fact under
a fig tree, or very near one, when ** with divine vision,
purified and superhuman “, he saw the five monks dwelling
at Benares. With this alteration of the text we thus get not
only a parallel, but an equally good picee of Bible exegesis,

18. The Prodigal Son (Luke, xv 11-82). The Lotus
ch. 4 has a parable of a prodigal son, which has an interest
of its own, in showing the relation of Mahfviina Buddhism
to other schools. The * Vehicle of the Disciples *, as Hinayiina
i5 called, is not reprobated, but is treated as a lower stage,
Disciples who think they have attained enlightenment
are like a man who left his father and went into foreign
lands for many years. He returned in poverty, but did not
know his father, who had grown rich. His father in disguise
gave him employment, and after twenty years fell sick
and entrusted his son with his wealth. But the son did not
want it, as he was content with his pay. The son when

:W-Mﬁhﬂmﬂ.!ﬂﬂuw-,p.al; ef. p. 20 above.
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his father died was acknowledged by him, and received all
his father's wealth. Even so are the Disciples (the followers
of Hinayana), who for long are content with receiving
Nirviina as pay, but who finally receive omniseience, the whole
wealth of their father Buddha.

As this parable belongs to 8 work that in its earliest form
is not earlier than the second century o.p., there is no question
of borrowing by the Evangelist, but as van den Bergh holds,
there is the possibility of both parables being based on an
earlier story.

14. The man that was born blind. ** Master, who did sin,
this man, or his parents, that he was born blind ?"" John ix 2.
This according to Seydel is one of the most striking proofs
of Buddhist influence, and he refers again to Lotus, ch. 5.
A man who was born blind did not believe that there were
handsome or ugly shapes. There was a physician who knew
all diseases, and who saw that the man’s blindness had
originated in his sinful actions in former times. Through
him the man recovered his sight and saw his former
foolishness.

We have here the general Indian doctrines of karma
and preexistence, but the teaching of the Gospel is anti-
Buddhist, for the reply to the question is, “ neither hath
this man sinned, nor his parents.” What may be claimed as
Buddhist is at most the possibility of such a belief among
the persons who asked the question. But the belief in pre-
existence was neither peculiarly Buddhist nor Indian. It
was also Pythagorean, and was well known to the Greeks.
How the Jews actually acquired it may be questioned,
but it was scarcely from an Indian work of the second
ecentury,

15. The Transfiguration. * His face did shine as the sun,
and his raiment was white as the light." Matt, xvii 2. A
transfiguration is said to take place twice in the life of Buddha,
Just before his death his body became so bright that the
new golden robes that he was wearing scemed to have lost
their lustre. It was then that he declared that this takes
place on two oceasions, at his enlightenment and when he
attains final Nirvipa, This is the whole of the evidence,
as Bigandet's Life of Gaudama quoted by van den Bergh
is a mere Burmese reproduction of this passage
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Even this simple incident has given rise to complications.
As it stands it is merely one item common to two entirely
different lives. Van den Bergh therefore tries to prove
that there were originally two cases of transfiguration in
the Gospel story, one at the Baptism and one at the
Ascension. St. Matthew, he thinks, has omitted the former,
and has misplaced the actual Transfiguration story, which
ought to come after the Resurrcction. This may be left
to the Biblical critics, and so may his proof of a Transfigura-
tion after the Baptism. He points out that the words from
Heaven are almost the same after the Baptism as after the
Transfiguration, and that two of the apocryphal Gospels
refer to fire at the Baptism. The Gospel according to the
Hebrews says that ** fire appearcd above the water ™, and the
Ebionite Gospel that “ straightway a great light shone
round the place . This is scarcely a transfiguration, and
rather proves how small the points of comparison become
when looked at in detail.

16. The miracle of the loaves and fishes. Another late
Buddhist story that has been brought into comparison
(Introduction to Jitaka No. 78), is about a gildmaster and
his wife, who provided a meal for Buddha and his five hundred
digciples with some eakes which they had made.

The wife placed a cake in the bowl of the Tathigata., The Teacher
took as much ns was sufficient, and likewise the five hundred monks.
The gildmaster went round giving milk, molted butter, honey, and
sugar, and the Teacher with the five hundred monks finished his meal.
The lfu“ gildmaster and his wife also ate ss much as they wished,
but thore was no end of the cakes, und even when the whols MDNASLETY
of monks and eaters of broken mest had received, there was no sign
of fnishing. They informed the Lond, * Lond, the caks is not coning
to an end.” "'f{lm throw it down by the gats of the Jetavans ™
So they threw it down a where there i3 a slope near the gate.
And to-day that place at the end of the alope is known as the Kapalla-
piva (Pan-cake).

This belongs to the same part of the Jitaka as the tale of
the disciple walking on the water, and the same remarks
apply.

The validity of these parallels in fumishing evidence for
the incorporation of Buddhist legends in the Gospels has
enmetimes been judged merely by the amount of resemblance
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to be found between them, and the different conclusions
drawn show how very subjective are the results. But there
are two considerations that might lead to firmer ground.
Firstly, whether there is enough reason to think that Buddhist
legends ean have reached Palestine in the first century A.D.
Van den Bergh devotes a careful chapter to this inquiry,
but some of the {acts adduced are not to the point. To refer
to the Pasicatantra being translated from Sanskrit into
Pahlavi in the sixth eentury A.p. is idle, but we know that
Greece had been in contact with Persia for centuries, just as
Persin. had had political and trade relations with India
even before the age of Alexander. Thus the possibility of the
transmission of legends cannot be denied, but the particular
way in which it may have taken place has never been shown,
Seydel assumed that an actual Buddhist document was
known to the Evangelists, but the legends on which he
relied come from no one Buddhist work, and his parallels
have to be gleaned from the Pali Scriptures, Sanskrit works,
and legends scattered about the Pili commentaries and
Chinese translations.

The second point raises the question of Biblical eriticism,
The Gospel stories all belong to the first century A.n. They
were all written down at a time when a living tradition
and memory of the events may have existed. For one school
this tradition did exist, The story of the Samaritan woman
or the choosing of the disciples was told because there really
was a Samaritan woman and disciples who had been fishermen.
In this case we are dealing with historical events, so that
any resemblances to the legend of Buddha are merely
accidental curiosities, For others the Gospels even in their
earliest form are not a collection of actual memories, but
only the attempts of the early Christians to imagine a historic
setting for their peculiar beliefs. Even in this case the
question whether Indian legends contributed to the resulting
structure is a question of literary history that has never been
convincingly decided, and in many cases never seriously
considered.

1f scholars eould come to an agreement on what instances
are ‘cogent parallels’ or cases of actual borrowing, we
should then have the data of a problem for the historians
to decide, But so far this hope is illusory. Seydel's fifty
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instances are reduced by van den Bergh to nine. In propor-
tion to the investigator's dircet knowledge of the Buddhist
sources the number seems to decrease. E. W. Hopkins
discusses five * cogent parallels *, ‘but does not consider any
of them very probable.! Garbe assumes direct borrowing
in four cases, Simeon, the Temptation, Peter walking on the
sea, and the Miracle of the loaves and fishes, Charpentier
considers Simeon the only unobjectionable example.®
Other scholars reject all conmexion. In any case the chief
events of the life—birth, renunciation, enlightenment, and
death, the very items which might give strength to the
comparison—disappear from the question.

Van den Bergh van Eysings also discusses instances
of parallels in the Apocryphal Gospels. Some of these works
show a knowledge of names connected with North West
India, and the relationship depends here upon the contact
between Indian culture and early Christian missions in the
East. This is s quite different question from that of the
presence of Indian legends in Palestine, and lends no additional
support to a theory concerning the canonical Gospels that
breaks down in every one of its supposed proofs.

V India Oid and New, pp. 125, 144, .
¥ ZDMIG. 1015, 442, reviewing Gurbe's Fadien wnd das Christrntum



APPENDIX

THE BUDDHIST SCRIPTURES

THE purpose of this Appendix is to analyse the texts of

the various recensions of the Canon mainly with the
view of indicating the legendary and historical matter which
they contain. Although they form a closed collection of
authoritative utterances, they possess certain distinet
features distinguishing them from the Seriptures of other
religions, and these features are found in all the compilations
held by different sects to be the word of Buddha.

The earliest known form is the Canon of the Theraviada
school, preserved in the Pili language, but we also possess
portions of the recensions of other related sects in Sanskrit,
as well as in translations into Chinese and Tibetan made from
Sanskrit or in some cases probably from Pali or & similar
dialect, There are further the documents of the schools
that sprang from the great doctrinal developments known
as the Mahiyana. In these the discourses are usually modelled
on the form of earlier works, and claim to have been delivered
like the other discourses in definite places by Buddha himself.
They frequently embody older matter identical with passages
in the Pili texts,

It will be convenient to treat in the first place of the most
completely preserved collection, the Pali Canon. This,
although now forming the Seriptures of the Singhalese,
Burmese, and Siamese Buddhists, arose in India. Tt is divided
into Sutta (Discourses), Vinaya (Discipline), and Abhidhamma
(a systematising and development of the doctrines of the
Sutta). These three collections are known from the time of
the commentaries as the Pifakas (Baskets), or the
Tipitaka (Threefold-basket).

The texts do not profess to form & uniform whaole, every
word of which is revealed, as in the case of the Vedas, the
Bible, or the Koran. That which is revealed is the word of
Buddhsa (Buddhavacana) or the word of the Lord. But in
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the texts there is much which does not claim to be in any
sense Buddha's utterance. This is recognised by the Buddhist
commentators themselves, as when they explain that certain
sentences or whole verses have been added by the revisers
at one of the Councils.® It is also recognised or implied
in the considerable number of discourses which are attributed
to various disciples, and this not merely in the commentaries,
but in the text itsell. In some cases these discourses are said
to have been given after the death of Buddha. In the two
oldest collections of discourses, the Digha and the Magjhima,
there are over twenty discourses attributed to disciples,
and the Angutlara contains a legend of a disciple and king
Munda, who reigned half a century after Buddha's death.
In other cases one of the disciples, especially Kacciina the
Great, is said to expound st length s sentence or short
discourse given by Buddha. Theologically these facts are not
important, as all the doctrine taught by the disciples is held
to have been first expounded by Buddha, and hence in a
doctrinal sense these later discourses may be held to be the
word of Buddha also. But they do show that the Seriptures
as we possess them make no claim to be exclusively the
utterances of Buddha in the form in which they might
conceivably have stood as remembered immediately after
his death,

A still more important fact is that some of the Suttas are
not proper discourses but legends. A legend may possibly
be as old as the discourse to which it refers, but many of the
actual legends are evidently inventions, When we are told
of four gods who visit Duddha, and give him a spell? to
ward off evil spirits, or of a disciple who visits the thirty-
three gods, and when being shown over the heavenly palace
startles them by shaking it with his toe, we are evidently
dealing neither with the word of Buddha himself nor with
histarical tradition, Even in the case of non-mirsculous

P By, Dhammapils statss this in his eommenisry on several vemes in the
Theri-githd,  Om tho last vorss of the Pedhdna-siila (sbove p- T3) the rommenta-
Lor maws, " somo maintain that the holders of the council (saigitiling) said it
This does not conunand itsell 10 m"' The whole of the Thern. and Therdgatkd
is an rxampls of the freedom with which the word of Boddha was understood, ss
they ave the verses of disoiples. The verws of soe ok, who Hived in Bindusiira's
time, nearly two centuries after Buddha's death, are smid to have Leen added st
the third Couneil (Therng, 381-0),

I Digha, No, 22 There are other tnatances of spells i the Seriplures, and
muinhthnum-ddhdﬂh.bnmhny;rmu:hmmh -y
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legends we have no reason for putting them on the level of
the actual discourses and treating the matter as a uniform
whole. When historical or legendary passages occur in &
discourse and are attributed directly to Buddha, the question
in each ecase arises whether they are to be treated as trans-
formed legendary matter. But apart from these there are
many purely narkative portions that can be clearly scparated
from the actual discourses. Such portions are usually
quite stereotyped, and recur with the same phraseology in
various plages.

The simplest form of these additions is the imtroductory
part of a sutta, stating where Buddha was at the time, and
adding that he then addressed the monks. Longer passages
slso oceur, which evidently belong to the stock traditions
of schools of reciters. Sometimes a discourse appears with
an introduction in one place, and is repeated without it
in another or with a different introduction. These explanatory
passages however are quite distinct from the later com-
mentaries proper, and now form a part of the Canon. They
represent the tradition as it existed when the Seriptures
were finally revised.

To speak without qualification of the final revision of
the Seriptures is perhaps to take too much for granted,
but it is usually held that the general arrangement was fixed
at the third Council, 247 s.c. There are certain works,
particularly in the fifth Nikiaya discussed below, concemning
which other conelusions may be drawn.

It is from this period, more than two centuries after
Buddha’s death, that we must start in an inquiry about the
age of the canonical texts. In the present state of our
knowledge we eannot in any instance declare that Buddha
said so and so. The fact that we start from is that we have
a collection of documents, which were held some two centuries
after Buddha to contain his utterances, The Chronieles tell
us that in the time of king Vattagimani Abhaya (28-17 B.C.)
the monks of Ceylon, sceing the decay of beings, sssembled
and eaused the three Pitakas with their commentary,
which they had before handed down orally, to be written
in books.! This official recording in writing would not

+ Dpym. xx 20, 21; Mbem. xxxiii 100, 101, These had been a time of groal

iral confusion, as the king had been dethroned for fonrteen years hy the
vading Tamils,
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exclude the possibility of much of the Canon having already
been wiitten, but what is quite certain is that originally
and for a long period the Seriptures were preserved only
by memory. We know in particular of two schools that applied
themselves to learning different sections of the texts,
the Dighabhinakas, *reciters of the Digha,’ and the
Majjhimabhinakas, * reciters of the Majjhima.! We also
know that these schools preserved contradictory legends
concerning the discourses, It is easy to see how with this
method of preserving the Doctrine differences of tradition
would arise, There would be no certain method of preserving
& definite order, as in the case of a written and numbered
record, There would also be the danger of unwittingly
including discourse: or commentaries which might be
expositions of the pure Doctrine, but which were not an
original part of the collection. An instance oecurs in the
case of the Satipatthdna-sutta. Tt is found both in the
Digha (No. 22) and Magjhima (No. 10), but in the former case
a long passage of commentary on the Four Truths has
been incorporated,

We have a direct picce of evidence to show that differences
in the Canon did arise at an early period, and they are
just such differences as we should expect would develop
in an orally preserved Canon. It is & common tradition
of all the schools that sects began to develop in the second
century after Buddha’s death. The statementin the Dipavamsa
1s that after the seeond Council (held & century after Buddha’s
death), the defeated monks held a council of their own
known as the Great Council, and the members of it are also
said to have revised the Seriptures. The account of the
changes thnttheyh:tmdumlisufmumnnupmﬁmu-
ment, made from the point of view of the Theravda school,
but it is clear that the author of the record knew of snother
form of the Canon differing in certain mportant respects
fram that of his own school, The account is as follows :

The monks of the Great Council made & reversed tesching. They
broke up the originsl colloction and made another Collsction.

They put the Sutta collected in one into another. They

ke up the sense and the dootrine in the five Nikiyas.

.Q‘Mk”?‘flkmﬂﬁ?mm“ﬂﬁ “:;mmﬂwhlt
without exposition, sansy i » composing
another utterance mﬂﬁmﬂu BEDSE,
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Under cover of the letter those monks destroved much sense
Rejecting some portion of the Sutta and the profound Vinays they made
another counterfeit Butts and Vinays.

The Pariviirs, the summary of the sense {of the Vinaya), the six
sections of the Abhidhamma, the Patisambhidi, the Niddess, and
mpmﬁwnfthnﬁhh——m much they set aside and made

rs.
Abandoning the arrangemont of nouns and genders, the sdommants
of atyle, and the original nature (of words) they made others?

These revisers are thus charged with changing the order
of the discourses, introducing spurious ones, rejecting certain
works, and altering the grammar. We at least learn that
the differences thus described were there, and they are
exactly of the kind that we should expect to arise, even
without any deliberate wish for change, in the case of texts
preserved orally by independent communities where various
dialects were spoken. In the Pali Canon itself we find
different recensions of the same discourse. Those portions
which are said to have been rejected by the members of the
Great Couneil are just those which modemn criticism rejects
as not forming an original part of the Canon, They all contain
the doetrine of Buddha, and embody much which purports
to be his actual words, but as distinct works they have
been compiled later, On a strict interpretation of the word
of Buddha it is quite intelligible that » school which had not
adopted these portions into its tradition should declare
them to be spurious. The reference to grammatical changes
is also significant. It implies that there was a form of the
Canon in a different dialect from that of the Theravida
school. That there was such a form or forms we may be
quite certain, Discourses preserved orally would inevitably
be modified in language by a repeater whose own speech
was a different dialect.

The statement has been made that Buddha allowed
anyone to repeat the Seriptures in his own dialect, but the
facts are these: In the Vinaya® there is a story that two
monks of brahmin origin came to Buddha and explained
that certain monks of various names, clans, castes, and
families were corrupting the word of Buddha with their
own grammar (nirutti), and asked that they might draw up

i Dpwm, v 32-38.
¥ Oullovagga, Vin, ii 130 ; Vin. Texls, iii 149 f.
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the word of Buddha in metre (chandase). Buddha refused.
““ Iorder you, monks, to master the word of Buddha (Buddha-
vacanam) in its own grammar.” There is no need to think
that this was an actual event in Buddha's life. All the
rules are in the same formal way attributed to Buddha,
but it implies that at some period there was a tendency
to versify the texts, and that it was forbidden by this rule.
Buddhaghosa in commenting on this passage explains.
‘in metre' as meaning ‘like the Veda in the Sanskrit
language *.  Whether Sanskrit was really meant may be
doubted, but chandase does mean in metre. It is not
grammatically possible to make sakdya nirultiyd, *in its
own grammar," mean ‘each in his own dialect ', nor did
Buddhaghosa so understand it. According to him it meant
that the primitive Magadhi language, the own grammar
or dialect of the texts, was to be preserved. He expressly
says, “the language of the Magadhas spoken by the All-
enlightened.” The wish to versify the texts as a help to
memory is seen in the Parivdra, the last section of the
Vinaya, which is practically a vemified summary of the
Vinaya rules. In the post-canonical literature we have works
like the Khuddasikkhd and the Mulasikkhd, both verse
compendiums of the Vinaya, snd the Abhidhammavatira
and Ripdripavibhdga similarly summarising the Abhi-
dhamma. All that this story allows us to infer is that there
was once an attempt to versify the Canon, and that it was
rejected, at least to the extent that the versifications were
not allowed to take the place of the fundamental texts.

In the Vingya there is the same division between the
actunl utterances attributed to Buddha, which are here the
rules of discipline, and the explanatory matter. The latter
has long been recognised as commentarial. It consists of
& verbal commentary on certain portions with a general
commentary on the whole purporting to explain how each
rule came to be promulgated. There ean be no doubt that a
body of rules must have been one of the original features
of the Order, but it is also certain that what we possess
is a collection of gradual growth. Each rule however is
attributed directly to Buddha, and is held to have been
enjoined on the oceasion when the question of a certain
practice arose in the Order, or when some offence had been
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committed. A monk was required to learn where each rule
was promulgated, the person who gave oceasion to the rule,
and the subject-matter of it. The compilation includes a
history of the first and second Counecils, but makes no mention
of the third held in the time of Asoka, and in the list of
sacred texts said to have been recited at the first Council
it ignores the Abhidhamma,

The fact that the Abhidhamma is not mentioned, and that
in the suttas only Dhamma and Vinaya are usually referred
to, in itself merely proves that at one time the Abhidhamma
did not form a separate Pitaka. It is however not held even
by the Buddhist eommentators to be the word of Buddhs in
the same sense as the suttas, One section of it, the Katha-
vatthu, is said to have been * taught ' or promulgated at the
second Council, The commentators say that it was rejected
by some on the ground that it was set forth 218 years after the
death of Buddha by Moggaliputta Tissa, and hence being only
a disciple’s utterance should be rejected. But the view is
taken that only the mditikd, the list of principles taught in it,
is direetly due to Buddha, who set forth the list foreseeing
the heresies that would arise. " And Moggaliputta Tissa,
when he taught this work, taught not by his own knowledge,
but by the method given by the Teacher, and according to
the mdtika which he had set forth, and so the whole work
became the utterance of Buddha.'"! As an example of this
method the commentator mentions the Madhupindika-sutia
(Maijh, i 108), in which a statement made by Buddha is
enlarged and expounded by Kacecina,

So far as known the seven works of which the Abhidhamma
consists are peculiar to the Theraviida school, but other
schools possessed an Abhidhamma, and the fact that very
different views concerning it were held by different sects is
shown from the account of Tarandtha, a late Tibetan writer,
who is probably reproducing earlier traditions. He says
that the Vaibhishikas [(another name for the Sarvistiviada
school) hold the seven Abhidharma books to to be the word
of Buddha ; that the Sautrintikas hold them to have been
composed by simple disciples, and falsely given out as the

! Com, on Plommasmigigi, p. 4 ; how alsurd it would be te sup thal the
wark itaelf wee the composition of Tisa, or even of one man, is shown by Mo, Rhys
Davida. Poinds of Confroversy. Introd,
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word of Buddha collected by Siriputta ete.; that some
teachers say they are indeed Buddha's word, but that
expressions composed by simple disciples have been intro-
duced, as is the case with the suttas of different schools.!

Taranitha here records a view very like that of Buddha-
ghosa, and not essentially different from the modem eritical
view that the Abhidhamma is a systematising and develop-
ment of principles drawn from the Dhamma as found
in the Suttas. So far as known the legendary matter in the
Canon of other schools appears to be very similar to that
of the Theravida. The Suttas of various seets as found in
Chinese have been analysed by Professors Takakusu and
Anesaki, and they are shown to present a general resemblance
to the Pali with certain differences, which indicate that they
go back to a common unwritten tradition, gradually diverging
as it came to be preserved and commented on by different
schools of repeaters. ** The tradition preserved in the Chincse
versions,” says Anesaki, “is neither a corrupted form of,
nor a later deviation from, the Pili one, but the two branches
of traditions are brothers or cousins.” The differences prove
that there was a development of the tradition, but the main
lines of agreement are definitely in favour of the antiquity
of the Pali tradition as against the Sanskrit,

It is necessary to make a distinction between the earlier
schools whose Canon is preserved in Sanskrit and the later
Mahiyina schools. Even the Mah@yvina teachers of the
* Great Vehicle * did not reject the older tradition, which
they stigmatised as Hinayiina, * the Low Vehicle,' but added
to it. The chief Mahiyina work purporting to be historical
is the Lalita-vistara, and it corresponds, not with the older
Canon, but with the matter of the commentaries, At the
same time it has preserved passages as old as anything
in the Pili. These passages often correspond with the Pali
text, but appear to come from the Sarvistivida school.
The same is true of the Mahivastu. This work has
incorporated some Mahiyfina material, but belongs to the
Lokottaravida school, a branch of the ikas,
It contains much which belongs to a school that existed
side by side with the Theravida, and drew from the same
traditions,

! Téranitha (Bchisfnor), p, 168,



THE THERAVADA (PALI) CANON

following is a list of the contents of this Canon as
known to Buddhaghosa in the fifth century A.p.

A. SUTTA-PITAKA (DHAMMA)

1. DIGHA-NIKAYA
The division of long discourses armnged in three vaggas
or series. In the corresponding collection in Chinese there
are thirty discourses, twenty-six of which have been identified
by Anesaki with the Pali. Discourses attributed to disciples
are marked with an asterisk.

STLAKRHANDHA-VAGGA

(The series containing the Moralitics. In each of these
is inserted a document known as the Silas, lists of different
kinds of moral action.)

1. Brahmajdla-sutta. ‘The Net of Bmhma.'! Buddha
says that he is rightly praised not for mere morality, but for
the deep wise things that he has realised and proclaims.
He gives a list of sixty-two forms of speculation about the
world and the self held by other teachers.

2. Sdmarifiaphala-sutta. * The fruits of being an aseetic.'
Ajatasattu visits Buddha, who explains the advantages of
being a Buddhist monk, from the lowest privileges up to
arahatship.

8. Ambattha-sutta. A dialogue on easte with Ambattha.
It contains part of a legend of king Okkika, from whom
Buddha was descended.

4. Sonadanda-suita. A dialogue with the brahmin
Sonadanda, on the qualities of the true brahmin.

5. Kitadanta-suta. A dialogue with the brahmin
Kitadants against animal sacrifice.

6. Mahili-sutta. A dialogue with Mahili on divine
vision. Higher than this is the training leading to full
knowledge.
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1. Jaliya-sutta. On whether life is the same as the body,
8 question not revealed, and not fitting for one who follows
the training of the monk.

8. Kassapasihanada-sutta. A dislogue with the naked
ascetic Kassapa against self-mortification.

9. Potthapida-sutta. A discussion with Potthapiida
on questions concerning the soul, which Buddha refuses to
answer becsuse they do not conduce to enlightenment and
Nirvana.

*10. Subha-sufta. A discourse on training sttributed
to Ananda, addressed to the brahmin pupil Subha soon
after Buddha's death.

11. Kevaddha-sutta. Buddha refuses to allow one of his
monks to work a miracle. He approves only of the miracle
of instruction. Story of the monk who visited the gods for
an answer to a question and was referred to Buddha.

12. Lohicca-sutta. Dislogue with the brahmin Lohicea
on the duty of a teacher to impart instruction.

18. Tevijja-sutta. On the vanity of a knowledge of the
three Vedas for attaining to the company of the Brahms-

gods.
Mani-vacaa

14. Mahdpadina-sutta. An sccount by Buddha of the
six previous Buddhas and of Gotams himself, the previous
oges in which they nppeared, caste, family, length of life,
Bodhi-tree, chief disciples, number of assemblies, attendant,
father, mother, and city, with a second discourse on Vipassin
Buddha from the time of his leaving the Tusita heaven to
the beginning of his preaching.

15. Mahanidina-sutta. On the Chain of Causation and
theories of the soul.

16, Mahi-Parinibbina-sutta. The legend of the last days
and death of Buddha, and the distribution of the relies,

17. Mahisudassana-sutta. The story of Buddha in his
previous existence as king Sudassana, told by Buddha on
his death-bed.

18. Janavasabha-sutta, An extension of the discourse
to the people of Nadika, as given in No. 18, in which Buddha
repeats 4 story told him by the yakkha Janavasabha,

19.  Mahi-Govinda-sutta. The heavenly musician Paii-
casikha appears to Buddha and tells him of his visit to
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heaven, where he has seen Brahma Sanamkumira, who
told him the story of Mahigovinda. He asks Buddha
if he remembers it, and Buddha says that he himsell was
Mahigovinda.

20, Mahd-Samaya-sutta. The discourse of the Great
Asserbly. The gods of the Pure Abode visit Buddha, who
cnumerates them in & poem of 151 lines.

21. Sakkapaiha-sutta. The god Sakka visits Buddha,
asks him ten questions, and learns the truth that everything
that arises is subject to destruction.

22. Mahd-Satipatthana-sutta. Discourse: of the four
meditations (on the body, sensations, feclings, ideas), with
a commentary on the Four Truths.

#23. Pdydsi-sutta. The elder Kumirakassapa converts
Piiyiisi from the heresy that there is no future life or reward
of actions. Piyiisi dies, and the monk Gavampati visits
heaven and leams about his state,

PATIHA-VAGGA

24, Pdtika-sutta. Story of a disciple who follows other
teachers because Buddha does not work a miracle or expound
the beginning of things. In the course of the dialogue
Buddha does both.

25. Udumbarikasithandda-sutta. A discussion of Buddha
with the aseetic Nigrodha in Queen Udumbariki's park on
two kinds of asccticism.

26. Cakkavattisihandda-sutta. Legend of the universal
king with gradual corruption of morals and their restoration,
and prophecy of the future Buddha Metteyya,

27. Aggenina-sutfa. A diseussion on caste, with an
exposition of the beginning of things, as in No. 24, continued
down to the origin of the eastes and their true meaning.

28. Sampasidaniya-sutta. A dln[-uguc of Buddha with
Sariputta, who expresses his faith in Buddha and describes
Buddba's teaching. Buddha tells him to repeat it frequently
to the disciples.

20. Pdsadika-sutta. News is brought of the death of
Nitaputta (the Jain leader), and Buddha discourses on the
imperfect and the perfect teacher and the conduct of the
monks,
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30. Lakkhapa-sutta. On the 82 marks of a Great Man
(8 universal king or s Buddha), interwoven with a poem
in 20 sections, cach introduced with the words * Here it is
suid .

81. Singdlovdda-sutta. Buddha finds thie householder
Singila worshipping the six quarters, and expounds the duties
of a layman by explaining this worship as fulfilling one's
duties to six classes of persons (parcats, ete).

*32. Afdndfiya-sutta, The Four Great Kings visit
Buddha and give him a spell (in verse) to serve as protection
against evil spirits. Buddha repeats it to the monks.

*38. Sangiti-sutta. Buddha opens a new sssembly-hall
at Pavii, and afterwards being tired asks Sariputta to
address the brethren. Sariputta gives a list of single doctrines
or principles, lollowed by u list of two, and so an up to groups
of ten,

*84. Dasultara-sulla. Siriputts in the presence of
Buddhe gives the * Ten-in-addition* discourse, ‘consisting
of ten single doctrines, ten twofold doctrines, and so on
un to ten tens.

2. MAJJHIMA-NIKAYA

The division of discourses of medium length. It is arranged
in fifteen vaggas, and roughly classified according to subjects,
Some of these are named from the first sutta. The fourth
and fifth are two ' series of pairs *. Then follow diseourses to
houscholders, monks, wandering ascetics, kings, ete. This
division differs considerably from the Chinese, which contains
much that is in the third and fourth divisions of the Pali.

MULAPARIVAYA-VAGGA

1. Mglapariyaya-sutta. On duly knowing the roots of
all things from the elements up to Nirvina.

2. Sabbasava-sutla. On seven ways of destroying all the
dsnvas,

8. Dhammaddydda-sutia. That the monks should be the
heirs of the Doctrine, not of their physical wants, with a
discourse by Sariputta.

4. Bhayabherava-sutta. On the fears and terrors of the
forest, with Buddha’s account of his attaining enlighten-
ment,
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*5. Anangana-sutta. A dialogue between Sdriputta and
Moggallina on defilement,

6. Akankheyya-sutta, On the things that a monk may
wish for.

7. Vatthiipama-sutta. Simile of s dirty cloth and a
defiled mind.

8. Sallekha-sutta. On the way to remove false views,

*0. Sammadifthi-sutta. An address to the monks on
true views by Sdriputta.

10. Satipoifhdna-sutta. The same as Digha No. 22,
without the commentary on the Four Truths,

SIHANADA-VAGGA

11, 12, Sihanidda-sutla. (Cila- and Mahd-).  Two
discourses on various points of doctrine. In the Intter Buddha
describes the [ood-austerities of aseetics, which he also
practised. The description partly recurs in No. 3G in the
account of his austerities before enlightenment.

18. Mahd-Dukkhakkhandha-suita. Explanation of a
question on desires and feelings put to the monks by certain
wandering ascetics.

14. Cala-Dukkhakkhandha-sutta.  The same question
discussed, with Buddha's account of his visit to the Jains,
who held that pain was to be destroyed by destroying old
karma by means of sclf-mortification, and by preventing
the arising of new.

*15. Anumdna-sulla. By Moggallina on the admonishing
of monks and self-examination. There is no reference to
Buddha throughout.

18, Cetokhila-sutta. On the five obstinacies and the five
bondages of the mind.

17. Vanapattha-sutta. On life in the lonely forest.

18, Madhupindika-sutta. Buddhs gives a short state-
ment of his doctrine, and Kaceiina expounds it at length.

10. Duvedhavitakka-sutla.  Buddhs’s account of his
deliberations before his enlightenment on sensual desires,
etc., with a repctition of his attaining enlightenment as
in No. 4.

20, Vitakkasanthina-sutta, On the method of meditating
50 8s to dispel evil doubts.
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Tump Vacoa

21. Kakacipama-sutla. *Simile of the saw.” On not
getting angry when reproved. Even if a monk were to he
sawn limb from limb, he would not be following Buddha's
teaching if he became angry,

22. Alagaddipama-sutta. * Simile of the water-snake.'
A monk is reproved for heresy. Learning the Dootrine
wrongly is like catching a snake by the tail,

28. Vammiko-sutta. A divinity tells the elder Kumira
Kassapa a parable of an ant-hill that smokes by night,
blazes by day, and of a monk who commanded by a brahmin
digs into it and discovers certain objects. Buddha expounded
the ant-hill as the human body. The brahmin is Buddha
himself.

2%. Rathavinila-sutla. Buddha asks the monks after
Retreat which of them has kept the rules best, He is told
Punpa. Sariputta goes to visit him and asks him why
he leads the religious life. Punna rejects all the resasons
suggested, and says it is only for Nirviips, but admits that
Nirviipa would be impossible without those reasons.

25. Nivipa-sutta. Parable of Mira as a hunter, who
lays bait for deer.

26. Ariyapariyesana-sutta. On noble and ignoble inquiry,
with Buddha's account of his leaving home, his study with
the two teachers, and his attaining enlightenment.

2. Cila-Hatthipadopama-sutta. On the training of the
disciple, with a simile of the elephant’s foot..

*28, Mahd-Hatthipadspama-sutta. A discourse by Siri-
putta on the Noble truths, with a simile of the elephant’s
foot.

29. Mahi-Sdropama-sutia. On the danger of gain snd
honour with & simile of seeking the pith (true essenee), said
to be preached when Devadatta left the Order,

80. Cija-Sdaropama-sutta. On attaining the essence of
the Doctrine, with a simile of seeking the pith.

MANAYAMAKA-VAGOA

31. Cala-Gosinga-sulla. A conversation of Buddha with
three monks, who tell him of their attainments,

82. Mahd-Gosinga-sutta. A conversation between six
monks, who discuss what makes the forest beautiful.
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88. Mahd-Gopdlaka-sutta. On the eleven bad and good
qualities of a herdsman.

84. Cila-Gopiloka-sutia, Simile of the foolish and wise
herdsman crossing a river,

85. Cula-Saccaka-sutta. A public discussion between
Buddha and the Jain Saccaka on the five groups (khandhas)
of the individual.

86. Mahd-Saccaka-sutta. On meditation on mind and
body, with Buddha’s account of his leaving the world,
his austerities, and enlightenment.

87. Cila-Tanhdsankhaya-sutta, The god Sakka visits
Buddha to ask a question, and’ Moggallina follows him to
heaven to see if he has understood the answer.

88. Mahi-Tanhdsankhaya-sutta. Refutation of the heresy
of a monk, who thinks that it is consciousness that trans-
migrates.

89, 40. Assapura-sutta (Mahd- and Cila-). On the duties
of an ascetic, given at Assapura.

CULAYAMAKA-VAGGA

41, Saleyyaka-sutta. A discourse to the brahmins of
Sali, on the reasons why some beings go to heaven and
some to hell

42. Veranjaka-sulla. The same discourse repeated
to houscholders from Veranji.

*43 *44. Vadalla-sutta (Mahd- and Ciila-). Twodiscourses
in the form of commentary on certain psychological terms,
(1) by Siriputta to Mahikotthita, (2) by the nun Dhamma-
dinni to the layman Visikha,

45, 46, Dhammasamdddina-sutia (Cila- and Mahd-). On
the ripening of pleasure and pain in the future.

47. Vimamsaka-sutta. On the method to be followed
by a monk in investigating certain questions.

48. Kosambiya-sutta. A discourse to the monks of
Kosambi, who were quarrelling violently.

40. Brahmanimantanika-sutta. Buddha tells the monks
how he went to the heaven of Brahmi to convert Baka, one
of the inhabitants, from the heresy of permanency.

*50., Madralajjaniya-sutia. Story of Mira, who gets
into Moggallina’s stomach. Moggallina calls him out and
reads him a lesson by reminding him of the time when
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Moggallina himself was & Mara named Diisi, and Mira was
his nephew.

GAHAPATI-VAGGA

51. Kandaraka-suta. Conversation with Pessa and
Kandaraka, and discourse on the four kinds of individuals.

*52. Afthakandgara-sutta. A discourse by Ananda to
an inhabitant of Atthaka, on the ways to Nirvina,

*58. Sekha-sutta. Buddha opens a new assembly-hall
st Kapilavatthu, and afterwards being tired asks Anands
to address the Sankyas, Ananda gives a discourse on the
training of the disciple.

5¢. Potaliya-sutta. Buddhn explains to Potali what
‘cutting oneself off from worldly practice really means,

55. Jivaka-sutta. Jivaka nsks if it is true that Buddha
approves of taking life and eating meat. Buddha shows
by examples that it is false, and that & monk eats meat only
if he has not seen, heard, or suspected that it was specially
prepared for him,

56. Updli-sutta. Story of the houscholder Upili, who is
sent by the Juin leader Nataputta to argue with Buddha,
but is converted.

57. Kukkuravatika-sutta. A dislogue on karma between
Buddha and two ascetics, one of whom lives like & dog,
and one like an ox,

58. Abhayardjokumdra-sutta. Prince Abhaya is sent
by the Jain Nitaputta to confute Buddha by asking a
Ewo-fold question concerning the severe condemnation
passed on Devadatta by Buddha,

59. Bahwvedaniya-sutla. On the classifications of feelings
and on the highest fecling,

60.  Apanpaka-sutta. On the * Certain Doctrine ’ against
various heresies,

Bukgnu-vacca

61. Ambalafthika-Rihulovida-sutta, Discourse on false-
hood given by Buddha to Rahula,

62. Mahi-Réhudovida-sutta. Advice to Rihula on con-
templation by breathing in and out and on contemplating
the elements, '

63. Cija-Mdalunkya-sutla, On the undetermined questions.

64. Mahd-Malunkya-sutta. On the five lower bonds.
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65, DBhaddili-sutta. Bhaddili confesses his faults to
Buddha and receives instruction,

86. Latukikopama-sutta. On keeping the rules about
times of eating and on leaving the world, with simile of the
quail.

67. Cdtuma-sutta. Buddha is offended at a band of
noisy monks at Citumia, but is appeased and gives a discourse
on the four dangers.

68. Nalakapina-sutta. Buddha questions Anuruddhs
and six other disciples about their leaving the world and about
other points of his teaching.

69. Gulissani-sutta. Rules to be kept by those who,
like Gulissini, live in the forest.

70. Kitdgiri-sutta. On eating st wrong times, and on
the conduct to be followed by seven classes of monks.

PARIBBAJAKA-VAGGA

Tl. Tevijja-Vacchagotta-sutta. Buddha visits the ascetic
Vacchagotts and claims that he is ealled levijja (knowing
the three Vedas) because he has the knowledge of his former
existences, the divine eye, and knowledge of the destruction
of the isavas.

72. Aggi-Vacchagotta-sutta.  On  the undetermined
questions, as in No. 63

78. Maha-Vacchagotta-sulta. An explanation to the
ascetic Vacchagotta on the conduct of the disciples and
the attainments of the monks.

74. Dighanakha-sutta. Buddha refutes the ascetic Digha-
nakha, and expounds the nature of the body and the three
feclings. Sariputta on this occasion attains full knowledge.

75. Miagandiya-sutta. On asbandoning sensual desires
and eraving, with Buddha's account of his abandoning
his life of pleasure in the three palaces,

*76. Sandaka-sutta. An address by Ananda to the
ascetic Sandaka on various heresies,

77. Mahad-Sakuluddyi-sutta, On the five reasons why
Buddha is honoured.

78. Samanamandikd-sutta. On the four or the ten
qualities that make an individual perfeetly virtuous.

79. Cila-Sakuludiyi-sutta. A story of the Jain leader
Nitaputts, and on the true way to a wholly happy world.
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80. Vekhanassa-rutta. A repetition of part of No. 79,
and on the five senses,

RAIA-VAGGA

81. Ghatikdra-sutta. Buddha tells Anands of his previous
existence as Jotipila and his friend Ghatikirs.

82. Rafthapila-sutta. Story of Ratthapils whose parents
object to his entering the Order, and who try to entice him
back to the world.

88, Mokhideva-sutta, Story of Buddha in his previous
existence as king Makhadeva, and of his descendants down
to king Nimi,

*84. Madhura-rutta. A discourse given after Buddha's
death by Kacciina to king Madhura of Avanti, on the true
meaning of caste,

83. Bodhirdjakumdra-sutta. Story of Buddha's visit
to prince Bodhi. He tells of his leaving home, striving,
and winning enlightenment as in No. 26 and No. 86.

86. Angulimila-sutta, Story of the conversion of Anguli-
mila the robber.

87. Piyajitika-sutta. Buddha's counsel to a man who
had lost & son, and the dispute of king Pasensdi and his
wife thereon,

*88. Bdkitika-sutta. Ananda answers a question on
conduct put by Pasenadi, who presents him with an outer
robe (bdhitikad),

89, Dhammacetiya-sutta.  Pasenadi visits Buddha, who
explains the excellenee of the religious life,

0. Kannakatthala-sutta. A conversation between Buddha
and Pasenadi on Buddhs's omuiscience, on caste, and on
whether the gods return to this world,

BuamaNa-vaGoa

9L Brahmdyu-sutta. On the thirty-two marks on
Buddha's body, and the conversion of the brahmin Brahmiiyu.

02. Sela-sulta. The aseetio Keniya invites Buddha
and the monks to a feast. The Brahmin S¢ls sees the thirty-
two marks and is converted, (This recurs in Sa. 111 7,)

yana
ispcuundcdtudim:mustewithﬂuddh:. This is one
of the longest suttas on the subject.
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*94. Ghotamukha-sutta. A discourse after Buddba's
death by the elder Udena on the best individual and the best
assembly. Ghotamukha builds an assembly-hall for the
Creder.

95. Canki-sutta. Discourse on the doctrines of the
brahmins.

96. Esukdri-sutta. Discourse on castes from the point
of view of their respective functions.

*97. Dhdnaiijani-sutta, Story of the brahmin Dhanaiijini,
who is told by Sariputta that family duties are no excuse
for wrongdoing.

08. Viseftha-sutta. Discourse mostly in verse on the
true brahmin, whether he is so by birth or by deeds. (This
recurs in Sn. I11 9.)

09. Subha-sutta. On whether 8 man can do more good
as a householder or by leaving the world.

100. Sangdrava-sulla. Story of the believing brahmin
woman, and s discourse on the religious life according to
different schools, with Buddha's account of his leaving his
home and his striving as in No. 26 and No. 86.

DEVADAHA-VAGGA

101. Devadaha-sutta. Buddha gives an account of his
discussion with the Niganthas concerning their view that
destruction of pain is obtained by destruction of karma.
He shows that the monk attains his end not by experiencing
pain or by avoiding the pleasure that is in accordance with
the Doctrine, but by following out the training taught by
Buddha.

102, Paiicattaya-sutta. On five theories of the soul,
which Buddha reduces to three. Buddha shows that
he has passed beyond them, and that his doctrine of release
does not depend on any form of them.

108, Kinti-sutta, Rules, said to be given by Buddha,
on the method of treating monks who dispute about the
meaning and the letter of the Doctrine, and those who
commit transgressions.

104, Sdamagima-sutta. News is brought of the death of
Nataputta (as in Digha, No. 29), and Buddha gives four
causes of dispute, four ways of dealing with disputes, and
six principles of harmony in the Order.
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105. Sunakkhalta-rutta. On five classes of individuals,
intent on the world, etc., and n simile of extracting the
arrow of craving.

108. Anafijasappdya-sutta. On the various ways of
meditating on  impassibility and the attainments, and
on true release.

107.  Ganaka-Moggallina-sutta.  Instruction to the
accountant Moggallina on the training of the disciples.

*108. Gopaka-Moggallina-sutia. da after Buddha's
death explains how Buddha differs from any of his disciples.
He tells the minister Vassakira that there is no monk set up
by Buddha to take his place, but that the monks have
recourse to the Doctrine.

100. Mahd-Pupnama-sutta. Buddha on the night of
full moon answers the questions of a monk concerning
the khandhas.

110. Cila-Punnama-sutta, Buddha on the night of
full moon shows that & bad man cannot know a bad or
good man, but a good man can know both.

ANUPADA-VAGOA

1. Anupada-sutta. Buddha eulogises Sériputta,

112, Chabbisodana-sutta.  On the questions that are
to be put to & monk who declares that he has attained full
knowledge,

118,  Sappurisa-sutta, On the good and bad qualities
of a monk.

114.  Sevitabba-asevitabba-sutta. Buddha states the right
and wrong way of practising the duties and doctrines of s
monk; and Siriputta expounds them st length,

115.  Bahudhdtuka-sutta. Lists of elements and principles
arranged as o dialogue between Buddha and Ananda.

116. [Isigili-sutta. Buddha explains the name of the
Isigili hill, snd gives the namies of the pacceka-buddhas
who formerly dwelt there.

117.  Maki-Cattirisaka-sutta. Exposition of the Noble
Eightfold path with the addition of right knowledge and
right emancipation.

U8, Andpinesati-sutta. On the method and merits
of practising meditation by in and out breathing.
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119. Kayagalisati-sutta. On the method and merits
of meditation on the body,

120. Samkhdruppatti-sutta. On the rebirth of the
elements of an individual according as he direets his mind.,

SURNATA-VAGOA

121. Cala-Sufifala~sutta. On meditating on emptiness,

122. Mahd-Susifiata-sutta. TInstruction to Anandas on
practising internal emptiness,

128. Aecchariyabbhutadhamma-sutta. On the marvellous
and wonderful things in the life of a Bodhisatta, from the
time of his leaving heaven to his birth. A repetition of part
of Digha No. 14, but applied to Buddha himself.

*124. Bakkula-sutfa, Bakkula recounts how he has
lived for eighty years to his friend Acels-Knssapa, and thereby
converts him.

125. Dantabhiimi-sulta. Aciravata fails to teach prince
Jayasena, and Buddha by means of similes from elephant-
training shows him how a person is to be taught.

126. Bhamija-sutta. Prince Jayasenn asks DBhiimija a
question, and Bhumija having answered it goes to Buddha to
find out if the answer is correct,

*127. _Anuwruddha-sutla. Anuruddha accepts an invitation
from the householder Paficakanga, and explains to him two
kinds of emancipation of mind.

128, Upakkilesa-sutts, Story of Buddha trying to appease
a quarrel of the Kosambi monks, and his conversation
with three monks on proper meditation.

120. RBalapapdita-sutta. On the punishments after death
of the fool who sins, and the rewards of the wise man who
does well.

180. Devadita-sutta. Buddha with his divine eye sees
the destiny of beings, and describes the fate in hell of those
who have neglected the messengers of death.

VINHARGA-VAGGA

181. Bhaddekaratia-sutta. A poem of four verses with
commentary on striving in the present.
*182. Ananda-bhaddekaralia-sutta. The same poem ns

expounded by Ananda.
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*188. Mahdkacedna-bhaddekaratia-rutta. The same poem
expounded at length by Mahikaccfina,

184. Lomasckangiya-bhaddekaratta-sutia. Buddha expounds
the same verses to Lomasakangiya.

185. Cdla-kammavibhanga-sutta. Buddha explains the
different physical and mental gualities of individuals and
their fortunes as due to karma.

136. Mahd-kammavibhanga-sutta. An  asscctic  falsely
accuses Buddha of saying that karma is useless, and Buddha
expounds his own views.

137, Salayatanavibhanga-sutta. Buddha gives the analysis
of the six senses.

*188. Uddesavibhangu-sutta. Buddha utters s state-
ment about consciousness, which Mahikaccina expounds
in detail.

189.  Arapavibhanga-sutta. The statement and exposition
of the middle path of peace between two extremes.

180. Dhdtuvibhanga-sutta. The analysis of the elements,
The discourse is inserted in the story of Pukkusiti, a disciple
who had not seen Buddha, but who recognised him by his
preaching,

*141. Saccavibhanga-sutta. Statement of the Four Noble
Truths by Buddha, followed by & commentary, which is
attributed to Sariputta.

142, Daklkhindvibhanga-sutta. Mahipajapati offers a pair
of robes to Buddha, who explains the different kinds of
persons to receive gifts and the different kinds of givers.

SALAVATANA-VAGGA

143.  Anathapindikovida-sutta. Story of the illness and
death of Anathapindika, who is instructed on his deathbed
by Siiriputta, and after being reborn in the Tusita heaven
returns to visit Buddha,

144,  Channovdda-sutta. Story of the elder Channa,
who when sick was instructed by Siriputta, and who finally
committed suicide,

145. Pupnovida-sutta. Buddha's instruction to Puona
on bearing pleasure and pain. Puppa tells how he will
behave if he is illtreated by his countrymen.
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146. Nandakovida-sutta: Mahiipajapati with 500 nuns
asks Buddha to instruct them. He tells Nandaka to do so,
who catechises them on impermanence.

147. Cila-Rihulovdda-sutta. Buddha takes Rihula to
the forest and eatechises him on impermanence. Many
thousands of gods come to listen.

148. Chachakka-sutta. On the six sixes (of the senses).

149. Mahd-Saldyatanika-sutta.  On rightly knowing
the senses.

150. Nagaravindeyya-sutta. Buddha instructs the people
of Nagaravinda on the kind of ascetics and brahmins that
are to be honoured.

161. Pindapdtapdrisuddhi-sutta. Instruction to Sdriputta
on the considerations to be undertaken by the disciple
throughout the whole course of his training.

152. Indriyabhdvand-sutta. Buddha rejects the method
of the brahmin Péarisariya for training the senses and expounds
his own method.

8. SAMYUTTA-NIKAYA

The division of *connected’ suttas., These are in five
series, subdivided into smaller groups (samyuttas), and
these into series (vaggas) containing the separate suttas.
Classification according to subject is very partial, and the
titles are usually that of the first in the group, or the name
of the interlocutor.

1. Sagatha-vagga, the series with verses (githas) each
sutta containing one or more stanzas, It contains 11
samyuttas, divided according to the characters appearing in
the suttas, gods, the king of the Kosalas, Mira, ete.

2. Nidiana-vagga, named from the first of the 10 samyuttas,
which begins with suttas on the Nidanas, the 12 links in
the Chain of Causation.

8. Khandha-vagga, with 18 samyuttas, beginning with
suttas on the five khandhas.

& Salayatana-vagga, with 10 samyuttas, named from
the first group, which deals with the six senses.

5. Mahd-vagga, ‘the pgreat scries' of 12 samyultas,
beginning with suttas on the Eightfold Path.
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4. ANGUTTARA-NIKAYA

In this division the classification is purely numerical,
There are cleven groups (nipitas), the subjects of the first
being single things, followed by groups of two and so on,
up to groups of eleven (anga-uttara * one member in addition *).
The first gives a list of the one sight, the one sound, the one
seent, ete., that occupy the thought of & man or woman.
The last is a list of the eleven good and eleven bad qualities
of & herdsman, and the corresponding qualities of a monk.
Each nipita is divided into vaggas, which contain ten or
more suttas.

5. KHUDDAKA-NIKAYA

The division of small books, as Buddhaghosa explains it.
He gives two lists of contents in one of which the first work
does not occur, but the separate suttas in it mostly recur
in other parts of the Scriptures.! This Nikiiya appears to
have grown gradually with the accumulation of such smaller
collections, which evidently did not belong to the older
Nikdyas. It is not found in the Canon of those schools that
were translated into Chinese, though scparate Chinese
translations of much of the contents exist.

1. Khuddaka-pitha. *The reading of small passages,’
containing

(1) Saranattaya. The repetition three times of taking
refuge in Buddha, the Doctrine, and the Order.

(2) Dasavikkhdpada. The ten moral rules to be observed
by monks, The first five are to be observed by laymen,

(8) Dvattimsakdra. List ol the 82 constituents of the
body.

(4) Kumdrapafihd. A catechism of ten questions for
noviees.

(5) Mangala-sutta. A poem in answer to a guestion on
what is the highest good fortune (mangala).

(6) Ratana-sutta. A poem on the Three Jewels, Buddha,
the Doctrine, and the Order, forming n charm to win the
good will of spirits,

¥ Comm, on Digha, § 15, 17. His com., on Fia. | 16 includes Khp. bat the Chiness
translation omits it, showing that it is there an interpolntion.
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(7) Tirokudda-sutta. A poem on making offerings to
the ghosts (petas) of departed relatives.

(8) Nidhikanda-sutta. A poem on the storing up of
true treasure.

(9) Metta-sutta. A poem on [riendliness,

2. Dhammapada. * Words of the Doctrine,’ a collection
of 428 stanzas, arranged in 26 vaggas.

8. Uddna, a collection of 80 udinas in cight vaggas, solemn
utterances by Buddha on special occasions. They are mostly
in verse, and accompanied with a prose account of the
circumstances that caused them to be spoken.

4. Itivuttaka, a colléction of 112 short sutias in 4 nipitas,
each accompanied with verses. The verses are usually intro-
duced by i§ vuceati, * thus it is said.’

5. Suflanipdta, °‘Collection of suttas.’' This work is
important both on account of the legendary matter that it
contains, and also because of the complexity of its com-
position. The suttas are in verse with introductions usually
in prose, but in several cases versified.

(1) Urnga-mggn, named from the first sutta, with 12 suttas,
The third is the Khaggavisina-sutia, the Rhinoceros discourse,
named from its refrain, * let (the monk) wander alone, like a
rhinoceros.' In the Mahdvastu, i 857, the pratyeka-buddhas
disappear from the Rishipatana of Benares on hearing of the
approach of » new Buddha, each repeating one of the verses.
It was commented on in the Culla-Niddesa, probably before
it was incorporated here.

(2) Ciila-vagga. The * small series ' with 14 suttas.

(8) Mahd-vagga. The 'great series’ with 12 suttas,
This contains three important legends. (a) The Pabbajjd-
sutta, an account of Buddha's renunciation and conversation
with Bimbisiira before his enlightenment. A form of this
occurs in the Mahdvastu, ii 188. (b) Padhdna-sulta, the * sutta
of striving ' and temptation by Miara. This partly recurs in
the Mahdvastu, ii 288, and the Lalita-vistara, 828. (c)
Nilaka-sutta, This is a discourse on the state of a recluse
(muni), but the introductory verses (called vatthu-gdthd,
* verses of the story ') give the tale of the visit of Asita to
the infant Bodhisatta,

(4) Atthaka-vagga. *The series of eights * with 16 suttas,

of which have 3 verses. The title was turned into

T
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Sanskrit as Artha-varga, and was so understood by the Chinese
translators, but no one has explained what this title means
nor interpreted the second sutta Guhatthaka as anything
but “the eight verses on the cave’, and similarly with the
three following suttas, Dutthaithaka, Suddhajthaka, and
Paramattaka, each of eight verses. The fact that it is com-
mented on separately in the Mahd-Niddesa (sec below), and
was translated into Chinese, makes it probable that it was
once a separate work,

(5) Parayana-vagga. 'The series of the final aim,' 18
questions with answers by Buddha in verse. The introductory
verses (vaithugdthd) give the story of the sage Bivari, who
visits Buddha, and whose disciples ask the questions, The
story in a later form has been found among the MS, discoveries
in Central Asin in Uigurian and Tocharisn! The suttas
are commented on in the Culls-Niddesa, but the introductory
verses are there ignored.

6. Vimdana-vatthu, ‘ Stories of celestial mansions,’ 85 poems
in seven vaggas, in which beings who have been reborn in one
of the heavens explain the acts of merit that led to their
reward.

7. Peta-vatthu, * Stories of petas,’ beings condemned for
their former misdeeds to a wretched existence as ghosts.
Fifty-one poems in four vaggas on the same model as
Vimana-vatthu.

8, Thera-githd. ' Verses of the elders,’ stanzas attributed
to 264 elders.

0. Theri-gatha, A similar collection of stanzas attributed
to about 100 nuns.

10. Jataka. Verses belonging to 547 tales of previous
existences of Buddha. The tales themselves are in a com-
mentary of the fifth eentury a.n., which elaims to be trans-
inted from the Singhalese. The Singhalese itself was probably
a translation of an older Pili work, as several of the tales
have been preserved in other parts of the Canon in & more
ancient style. The introductory part of the commentary,
known us the Niddna-kathd, gives a life of Buddha down to the
presentation of the Jetavana and monastery at Sivatthi.

11, Niddesa, divided into Mahd-Niddesa, n commentary
on the Afthaka-vagga of the Sutla-nipita, and the Culla-

* Bieg und Siegling. Tockarische Sprachrests, i, p. 101.
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Niddesa, a commentary on the Pdrdyana-vagga and
Khaggavisina-sutta of the same work. It has itself been
commented on in the Saddhammapagjjotikd, which attributes
the work to Sariputta.

12, Papisambhidi-magga. *The way of snalysis.’ An
analysis of various concepts, knowledge, heresy, the practice
of breathing in meditating, etc. Much of it is in question
and answer, in the style of the Abhidhamma works,

18, Apadina. Tales in verse of the lives and previous lives
of manks and nuns.

14. Buddhavamsa. * History of the Buddhas,' in which
Buddha gives in response to a question by Sdriputta an
account (in verse) of his first forming the resolve to become
Buddha, and the history of the twenty-four previous Buddhas
who prophesied concerning him, concluding with an account
of himself.

15. Cariyd-pifaka. Thirty-five tales from the Jataka
in verse, and arranged according to the ten perfections,
alms-giving, morality, ete., sttained by Buddha, It is
incomplete, as only seven of the perfections are illustrated.

B. VINAYA-PITAKA

The rules of discipline are arranged in two partly
independent compilations, to which a’ later supplement has
been added.

I. Suftavibhanga. A classification of offences in eight
groups beginning with the four pdrdjike rules on offences
that invalve exclusion from the Order, These are incontinence,
theft, taking life or persuading to suicide,' and false boasting
of supernatural attainments. The total number of rules is
227. The whole conforms exactly to the rules of the
Patimokkha * recited at Uposatha meetings of the Order. It
is followed by the Bhikkhuni-suttavibhanga, a similar

arrangement of rules for nuns,

1 Thin ahows the Boddhist sttitods towards wnicide. Tllmmlm-rr-ﬂ

ﬂmhmmqlﬂﬁnmmtd ts.
ilmhﬁ_mﬂbﬂ'lih ble, Ses the il

¥ *The two PRtimokihes * {i.lr!:!mhmdlﬂt mmimni firwt

part of the Vinsys in the Vinsya Commentary, | 18, 252
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Il mxlmﬁakm.mngadhm;uiu.

1. Mahavagga.
(1) Rules for admission to the Order.
(2) The Uposatha meeting and recital of the Patimokkha.
(8) Residence during retreat in the rainy season (passa).
() The ceremony concluding retreat (pavdrand),
(5) Rules for the use of articles of dress and furniture,
(8) Medicine and food.
(7) The kathina ceremormies, the annual distribution of
robes,
(8) The material of robes, slecping regulations, and rules
for sick monks,
(9) The mode of executing proceedings by the Order.
(10) Proceedings in cases of dissensions in the Order.

2. Cullavagga.
(1, 2) Rules for dealing with offences that come before
the Order,
{8) Heinstatement of monks,
(4) Rules for dealing with questions that arise.
(5) Miscellaneous rules for bathing, dress, ete,
(6) Dwellings, furniture, lodgings.
(7) Schism.
(8) The trestment of different classes of monks, and the
duties of teachers and novices.
(9) Exclusion from the Patimokkhs.
(10) The ordination and instruction of nuns,
(11) History of the first Council st Riijagahs.
(12) History of the second Couneil st Vesall,

[1l. Parivira. Summaries and elassifieations of the rules,

The rules in the Suttavibhanga and the Khandhakas are
each accompanied by a narrative recording some event which
was the oceasion of the rule. Some of these are purely formal,
murelystatingthatamﬂnkmgmupufmmhmmiued
some offence or followed & certain practice, whereupon
Buddha laid down a decision, But many real legends have
been included, especially in the Mahivagga and Cullavagga,
as well as many discourses from the Nikdivas, The rules of
admission to the Order are preceded by the story of the events
immediately following the Enlightenment, the beginning of
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the preaching, and the admission of the first disciples. The
story of Rahula is given in connexion with the conditions
required from candidates for admission, and the mles
concerning schism are the occasion for an account of
Devadatta's plots.

C. ABHIDHAMMA-PITAKA

Before the contents of this division were known, it was
supposed that Abhidhamma meant * metaphysics . We now
know that it is not systematic philosophy, but a special
treatment of the Dhamma as found in the Sutta-pitaka.
So far as first principles are discussed, they are these already
propounded in the Suttas, but are analysed in this division
in questions and answers, and elaborately classified. Most of
the matter is psychological and logical, in which the
fundamental doctrines are not discussed, but taken for
granted.

1. Dhammaosangani. * Enumeration of dhammas,’ ie.
mental elements or processes,

2. Vibhanga. 'Distinction or determination." Further
analysis of the matter of the foregoing.

4. Dhatukatha. ' Discussion of elements.” On the mental
elements and their relations to other categories,

4. Puggalapanifiatti. ‘ Description of  individuals,'
especially according to their stages along the Path.

5. Kathdvatthu. *Subjects of discussion,’ discussions
and refutations of the heretical views of various sects.

6, Yamaka. * Book of pairs,’ called by Geiger an applied
logic. The subject matter is psychology, and the analysis is
arranged as pairs of questions.

7. Patthdna. ‘Book of relations,’ an analysis of the
relations (causality, ete.) of things in twenty-four groups,



CANONICAL WORKS OF OTHER SCHOOLS

T’EEwrhuInthu schools containing historical matter,
s0 far as they are accessible, are given in the Biblio-
graphy, and it is unnecessary to add a list of those that
exist in the enormous Tibetan and Chinese collections. A
complete list of those in the Tibetan is given by Csoma de
Kérds, and of the Chincse works by Bunyiu Nanjio. Some
of the Intter have been mnalysed by Anesaki and Takakusu.

A list of cighty-six works of a Mah&yiina Canon is given
in the Mahdvyutpatti (85, 87 fl), most of which are found in
the Tibetan, It is followed by a list which almost corresponds
with what we know of the Sarviistivida Canon, as follows :

Tripitaka : Sitra, Abhidharma, Vinaya. Then follows &
list of the Abhidharma works :

Prajfiaplisastra, Samgitiparyiya, Dharmaskandha, Dhéts-
kdya, Jidanaprasthina, Prakarenapdda' The four Nikivas
(called Agamas in the Sanskrit) then follow :

Ekottarikigama, Madhyamégama, Dirghdgama, Samipkid-
gama. The divisions of the Vinaya are : Vinayar
Vinayavasiu, Vinayakshudraka. The first two of these probably
correspond  respectively with the Sutlavibhanga and
Khandhakas of the Pali, and the third is evidently a
minor work,

Among the hundreds of Buddhist Sanskrit works sent by
Hodgson from Nepal * less than a dozen correspond with the
names given in the Mahdoyutpatti. Among them are nine
Mahiiyina siitras held in special honour in Nepal, known as
the nine Dharmas :

Ashfasdhasrikd  Prajidpdramitd, Saddharmapundarika,
Lalitavistara, Lankdvatira, Suvarnaprabhdsa, Gandavyiha,
Tathdgataguhyaka, Samddhirdja, and Dasabhamisvara,

! This corrmponids with the list of the Sarvistividin Abhithamma, ne found in
(hilsewe, which howrrer coutaing one more, the F#rl;mhlpn. They have boen
anal from the Chineee by Prof. ‘Takakusw. JPTS. 10045,

' Minﬁrﬁ,ﬂmﬂ'nhﬂtdh.ﬂ.ﬂm. Loodon, 1508,
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THE Pali Sulla-pifaka and Abkidhamma-pitaka have been

published by the Pili Text Society between 1882 and 1927.
The Vinaya-pifaka was edited by H. Oldenberg in 1879-83, and
has been re-issued by the Pili Text Society. The text and
translation of the Pdtsmokkha were published by J. F. Dickson,
JRAS, 1876, and the text by J. Minaev, St. Petersburg, 1869,
The Jitaka fogether wilk s commentary, ed. by V. Fausbéll,
6 vols. and index, London, 1877-97.

TRANSLATIONS

Vinaya Texis, Oxford, 1881-5, (SBE. 13, 17, 20) (Translation
of the Khandhakas and Patimokkha. The rest of the Vinaya is
being translated by Miss J. B. Horner in SBB.)

Dialogues of the Buddha, tr- by T. W. Rhys Davids (Digha-
wikdya), 3 vols., 1890-1921. (SBB. 2-4)

Further Dialogues of the Buddha, tr. by Lord Chalmers
(Majjhima-nikaya). 1926-7. (SBB.5, B.)

The Book of the Kindred Sayings, tr. by Mrs. Rhys Davids and
F. L. Woodward (Samyutfa-nikiya), 1918-1930. (PTS, Transl
Series, 7, 10, etc.)

The Book of the Gradual Sayings, tr. by F. L. Woodward
(Anguitara-nikiya), 1932 fi. (PTS. Transl. Series.)

Dhammapada: Verses on Dhamma, and Khuddaka-pitha: the
text of the Minor Sayings, re-ed. and tr. by Mrs. Rhys Davids, 1931.
(SBB. 7.)

Buddhist Legends, tr. from the Dhammapada commentary by
E. W. Burlingame. Cambridge, Mass., 1921,

The Udana, tr. from the Pali by D. M. Strong, 1902.

The Itivultaka, tr. by J. H. More. New York, 1908,

i\ Tn this revised bibliography works entirely obsolete have boen omitted.
Full bibliographiis are given in Subjeet Tudes aof the Hrifich Museem, 1881 A
H. L Held, Dewische Bitliographie des Huddhismni, 1916, From 1028 Bibliographis

, forming vols, 3, 5 6, ete. ol Buddhica Paris, 1020 i Rmmm:

Mabdylina worka are given in the author's Hiskory of Buddhist Thoughd.
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The Sutta-wipata, tr_ by V. Fausball. Oxford, 1898, (SBE. 10.)

Psalms of the Early Buddhists: Psalms of the Brethres, 1913,
Psalms of the Sisters, 1909 (Theragdtha, Therigitha), Tr. by
Mrs. Rhys Davids. (PTS. Transl. Series.)

Buddhist Birth Stories, tr. by T. W. Rhys Davids, 1880. New
ed., 1925 (contains the Niddnahathd and first 40 stories).

The Jataka, tr. under the editorship of E. B. Cowell. 6 vols.
and index. Cambridge, 1895-1913. (Complete except for the
Nidanakathd, which is translated in Buddhist Birth Stories.)

Jataka Tales. with introd. and notes by H. T. Francis and
E. J. Thomas. Cambridge, 1916. (Contains translations of
114 tales.)

A Buddhist Manwal of Psychological Ethics, tr, by Mrs. Rhys
Davids (Dhammasangani), 1900. (Or. Tr. Fund. NS, XIL)
Potnts of Controversy or Subjects of Discourse, being a translation
of the Kathi-vatthu, by S. Z. Aung and Mrs. Rhys Davids, 1015,
(PTS Transl Series )

Puggala-pannatti, designation of human types, tr. by B. C. Law,
1915. (PTS. Transl. Series.)

The Expositor. Buddhagosa's Commentary on the Dham-
masangan, tr. by Maung Tin and Mrs, Rhys Dayids {Atthasaling),
2 vols., 1921-2. (PTS Trunsl Series.)

Early Buddhist Scriptures, A selection tr. and ed. by E. J.
Thomas. London, 1935,

CAxoNICAL WORKS OF OTHER SCHOOLS

Analysis of the Dulva, by A. Csoma Korasi  (Asiatic Researches,
XX, p- 41 fi,, Calcutta, 1836-9. Followed in the same volume by
Notices on the Life of Shakya, extracted from the Tibetan
authorities; Analysis of the Sher-chin, Phal-chhen, Dkon-séks,
Do-dé, Nying-dds, and Gywi, being the 2nd-7th divisions of the
Tibetan work, entitles the Kah-gyur [ Kanjur]; and Abstract of the
Contents of the Bstan-hgyur [Tanjur]. The legendary matter
cantained in these extracts has been translated more fully in the
two following works.)

Fragments extraits du Kandjour, traduits du tibétain par M.
Léon Feer. Paris, 1883, (Annales du Musée Guimet, 5.)

The Life of the Buddha, derived from Tibetan works in the
Bkah-hgyur and the Bstan-hgyur, translated by W, W, Rockhill,
London, 1884. (Triibner's Or. Series.)
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The Lalita Vistara, ed. by Rajendralla Mitra. Calcutte, 1877.
(Bibl, Indica.)

Lalita Vistara, hrsg. von. S, Lefmann. 2 vols. Halle a S,
1902-8. (A French version from the Tibetan was given by
P. Foucaux with his edition of the Tibetan text, Rgya teh'er rol pa,
Paris, 1847-8. The first five chapters were translated from the
Calcutta text by Lefmann, Berlin, 1874, and the whole by
Foucaux in Amnales du Musée Guimet, vol, 6, Paris, 1884.)

The Romantic Legend of Sakya Buddha, from the Chinese-
Sanscrit by S. Beal. London, 1875. (Said to be a translation of
the Abhnishkramana-siitra. A work with this title is found in
the Tibetan. The Chinese title given by Beal means ‘Life of
Buddha and his Disciples’. The Chinese translation gives the
names of other lines of Buddha used in different schools, which
Beal thought referred to the same work. See above, p.xx.)

Le Mahdvastu, texte sanscrit publié par E, Senart, 3 vols,,
1882-97, (Contains an analysis of the contents in French.)

The Divydvadina, ed. by E. B. Cowell and R. A, Neil.
Cambridge, 1886.

Dr. E. Waldschmidt has made a most important contribution
to the problem of the legendary tradition of early Buddhism in
the two following works:

Beitrdge sur Texigeschichic des Mahdparinfrvdnasitra. (Nach-

richten von der Ges. d. Wiss, zu Gottingen. Philol-hist. KL
Fachgruppe n. N.F. 11, 3.) Gottingen, 1939,
Die Uberlicjerung vom Lebensende des Buddha. Eine ver-
gleichende Analyse des Mahdparinirvinasiitra und seiner Textent-
sprechungen. (Abh. der Akad. d. Wiss. in Gottingen, Philol-
hist. KI. 3. Folge, 29.) Géottingen, 1944,

A Sarvistividin version of the Prafimokska-sitra with a
translation from the Chinese by E. Huber was published by
L. Finot in Jowrn. As. 1913, Nov.-Dec., p. 465 ff.

M. Anesaki. Some Problems of the Textwal History of the
Buddhist Scriptures, and the Four Buddhist Agamas in Chinese.
In Trans. As Soc. Japan, xxxv, parts 2, 3. Tokyo, 1908.

C. Akanuma. The Comparative Catalogue of Chinese Agamas
and Pali Nikiyas. Nagoya, 1929.

Bruchstiicke des Sansknithanons der Buddhisten aus Idykulsari.
In Sitz, der k. pr. Akad,, 1904, p, 807 f.

Manuscript Remains of Buddhist Literalure found in Eastern
Turkestan, ed. by A. F. R. Hoernle. Oxford, 1916.
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J. Takakusu. On the Abhidharma lterature of the Sar-
vastivadins. J.P.T.5.,1905. (Contains summaries of the seven
Abhidharma works.)

Documents d’Abhidharma, trad. et annotés par L. de la Vallée
Poussin. BEFEO, xxx, 1931.

Non-Caxoxical Lives oF Bunoia

Nidinakathd of the Jataka. (Tr. in Buddhist Birth Stories.
See above.)

Jinacarita,  JPTS, 1904-5, (A life in Pali verses ed. and
tr. by W. H. D. Rouse.)

Life of Gaudama, a translation from the Burmese book entitled
Ma-la-len-gara  Woltoo [Malalankara-vatthu], by Chester
Bennett. Jowrn. Amer. Or. Sec., Vol, 3, 1853.

The Life or Legend of Gaudama. with annolations, the Way fo
Neibban, and notice on the phongyies or Burmese monks. By
the Right Rev. P. Bigandet. 4thed., 1911, (Like the foregoing
a transl. of Mdlélankdra-vatthu with legends from other sources.)

The Buddhacarita of Asvaghosha, ed. by E. B. Cowell. Oxford,
1893. (Tr.in SBE vol. 49. The Sanscrit text is imperfect, and
the whole has been tr. from the Chinese version by S. Beal,
S.B.E. vol. 19. E. H. Johnston has translated ch. X to xxvin
from the Tibetan in Acta Orientalia, vol. 15, 1937.)

J. Klaproth, Asia Polyglotta. Paris, 1823, (Contains Leben
des Budd'a nach mongolischen Nachrichten. A French version
appeared in Jowrn. As., vol 4, Pp. 96, 1824)

Eine tibetische Lebensbeschreibung Cdkjamuni's, in Auszuge
mitgetheilt von A. Schiefner. St Petersburg, 1851,

Geschichte der Ost-Mongolen, verfasst von Ssunang Ssetsen, aus

dem Mongolischen iibersetst von 1. J. Schmidt.  St. Peters-
burg, 1829,

CHRONICLES

The Dipavamsa, ed. and tr. by H. Oldenberg. London, 1879,
The Mahivamsa, ed. by W. Geiger. London, 1908. (This,
the original portion, consists of 37 chapters. The continuation,
sometimes known as Cillavamsa, was ed, by Geiger in 2 vols.,

Vamsatthappakasini, commentary on the Mahdvamsa, ed. by
G. P. Malalasekera. 2 vols London, 1935,
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The Mahavamsa, tr. by W. Geigerand M. H. Bode. 1912,

The Cilavamsa, tr. by Mrs. C. M, Rickmers. 2 vols. 1929-30.

Mahd-bodhi-vamsa, ed by S. A Strong. London, 1891,

Tirandthae de docirinae buddhicacin India propagatione narratio.
Contextum tibeticum ed. A. Schiefner. Petropoli, 1863. (Tr.
by Schiefner as Tdrandtha's Geschichie des Buddhssmus in Indien.
St. Petersburg, 1869.)

Foe kowe ki, ou relation des royaumes bowddhigues: voyage dans
la Tartarie, dans I'Afphanistan of dans ['Inde, exécuté, A la fin du
vi*siécle, par Chy Fa Hian. Trad. du chinois et commente par
A. Rémusat. Pans, 1836.

Travels of Fa-Hian and Sung-Ywn, Buddhist pilgrims from
China to India (400 A.D. and 513 A.D.). Tr. by 5. Beal, 1869.

A record of Buddhistic Kingdoms. An account by the Chinese
monk Fa-Hien of his travels in India and Ceylon (399-414 A.D.).
Tr. by ] Legge, 1886.

The travels of Fa-hsian (399-414 A.D.), or record of the Buddhsst
kingdoms. Re-translated by H, A. Giles. Cambridge, 1923,

Mémoires sur les conirées ocoidentales, traduits du sanskrit en
chinois, en 1'an 648 par Hiouen-thsang, et du chinois en frangais
par S. Julien. Paris, 1857-8.

Si-yu-ki, Buddhist records of the western world, tr, from the
Chinese of Hinen Tsiang (A.D. 629), by S. Beal. London, 1884.
(Contains also the travels of Fa-Hian and Sung-Yun,)

Histoire de la vie de Hiouen-thsang et de ses voyages dans ['Inde
depuis 'an 629 jusqu'en 645, par Hoei-li et Yen-thsong. Tra-
duite par S. Julien. Paris, 1853,

The bife of Hiuen-tsiang by the Shamans Hwai-li and Yen-tsung,
with a preface containing an account of the works of l-sing, by
S. Beal. London, 1885, New ed. with preface by L. Cranmer-
Byng, 1911.

Mémoire composé & Pépoque de la grande dynastic T"ang sur
les religienx qui allérent chercher la lot dans les pays d&'Occident.
Par I-tsing, trad, par E. Chavannes, Paris, 1894.

A record of the Buddhisi religion, as practised in India and the
Malay Archipelago (A.D. 671-695). By I-sing, tr. by J.
Takakusy., Oxford, 1896,

Monegy Works

B. H. Hodgson. Skeich of Buddhism, derived from the
Bauddha Scriptures of Nepal. (Trans. RAS,, vol. 2, pp. 222 ff.,



284 APPENDIX

1830. Reprinted without the plates in Essays on the languages,
literature and religion of Nepal and Tidet. London, 1875.)

E. Burnoul. [Imtroduction & Ihistoire du Buddhisme indien,
vol. 1. Paris, 1845. (The second volume never appeared, but
at the author’s death his translation of the Saddharma-pundarika,
La Lotus de la borns los, was published with memoirs which partly
supply its place. Paris, 1852.)

R. 5. Hardy, A manual of Budhism in its modern develop-
ment. London, 1853, 2nd ed., 1880,

C. F. Koeppen. Die Religion des Buddha, 2 vols. (Dhe
Religion des Buddha wund ihee Ewntstehung. Die lamatsche
Hierarchie wund Kirche.) Berlin, 1857-9,

V. P. Vasiliev, Buddhism. Vol. 1. 5t. Petersburg. (Publ.
in Russian, 1857; in German, 1860, in French, 1865.)

J. Barthélemy Saint-Hilaire. Le Bouddha o sa refigion.
Paris, 1860. (English tr., London, 1895.)

T. W. R. Davids. Buddhism. London, 1877, (This epoch-
making book was often reprinted, but never entirely revised, and
does not exactly represent the author’s later views. These will be
found in the works mentioned below, and also in his articles in
the Encyclopadia Britanmica and Hastings' Encyclopedia of
Religion and Eth:cs, further in the introductions to Dialogwes of
the Buddha, and last of all in the chapter on the Early History of
the Buddhists, in vol. 1 of The Cambridge History of India.
Cambridge, 1922))

E. Senart. FEssai sur la légende du Buddha, son caractéve ef ses
origines. Paris, 1882. (First appeared in Jowrn. As.,aoft-
sept., 1873 fi.)

H. Oldenberg. Buddha, sein Leben, scine Lehre, seine Gemeinde.
Berlin, 1881; 8th and 9th ed., 1921. (English tr. of first ed.,
London, 1882; French tr. of Jrd ed., Paris, 1903.)

J. H. C. Kern. Geschiedonis van het Buddhisme in Indié.
Haarlem, 1882-4. (German tr. Der Buddhismus und seine Ges-
chichle im [ndien. Leipzig, 1884; French, Histoire du Bouddhisme
dans I'Inde. Paris, 1901-3.)

—— Manual of Indian Buddhism. Strasbourg, 1896.

E. Hardy. Der Buddhismus mach dlteren Pdli-Werken.
Miinster i, W., 1890.

E. Windisch. Madra wnd Buddha. (Abh. der k. sichs. Ges.
d. Wiss., philol-hist. Classe, xxxv1.) Leipzig, 1895.
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—— Buddha's Geburt und diz Lehre von der Seelenwanderung.
(Tbid Ly.) Leipzig, 1909.

R.S. Copleston, Buddhism, primitive and present, in Magadha
and Ceylon, London, 1892; 2nd ed., 1908,

H.F. Hackmann. Buddhism as a religion, iis historical develop-
mienit and ils present conditions, London, 1910,

R. Pischel. Leben wnd Lehre des Buddha. Leipzig, 1905,
3rd ed. by H. Liders, 1916.

A. Hillebrandt. Buddhas Lebon und Lehre.  Berlin, 1925.

C. A. F. Rhys Davids. Gotama the man. 1928.

—— Sakya or Buddhisi orsgins. 1932,

——  Manual of Buddhism. 1932.

J. Przyluski, Le Bouddhisme. Paris, 1932.

]. G. Jennings. The Vedintic Buddhism of the Buddha.
London, 1947.

DocTRINE AND DISCIPLINE

R. S. Hardy. Eastern Monachism. London, 1850.

——  The legends and theories of the Buddhists. London, 1866,

E. ]. Eitel. Buddhism in its historical, theoretical and popular
aspects. 2nd ed. London, 1873.

T.W. R. Davids. Lectures on the origin and growth of religion,
as illustrated by some poinis in the history of Indian Buddhism.
(Hibbert Lectures.) London, 1897.

——  Buddhism, s history and literature. (American lec-
tures.) New York, 1896,

1. P. Minaev. Recherches sur le Bouddhisme, trad. du russe.
Paris, 1894,

1. A. Eklund. Nirvdma, ¢n religionshisiorisk wndersikning.
(Résumé in German.) Upsala, 1899,

Compendium of Philosophy, being a translation of the Abhid-
hammaitha-sangaha, by 5. Z. Aung, revised and ed. by Mrs. Rhys
Davids. London, 1910.

Yamakami Ségen. Systems of Buddhistic thought. Calcutta,
1912.

C. A. F. Rhys Davids. Buddhist psychology. 1914; 2nd ed.,
1924.

H. Oldenberg. Dic Lehre der Upanishaden und die Anfdnge
des Buddhismus. Gottingen, 1915, '

L. de la Vallée Poussin. The Way fo Nirvina. Cambridge,
Ingi
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M. Winternitz. Die buddistische Litteratur wid die heiligen
Texte der faimas. (Gesch. der Ind. Lit, vol. 2.) Leipzig, 1920.

Sir C. Eliot. Hinduism and Buddkism. 1921,

5. Dasgupta. A Mistory of Indian philosophy. Vel 1
Cambridge, 1922. _

A. B. Keith. Buddhist Philosophy in India and Ceylon.
Oxford, 1923.

P. Oltramare. La théosophic bouddhigue. Paris, 1923,

T. Stcherbatsky. The central comception of Buddhism and the
meaning of the word Dharma. London, 1923

S. Dutt. Early Buddhist Monachism. London, 1924

G. Grimm. Die Lehre des Buddha, dic Religion der Vernunit.
Miinchen, 1925. _

E. ] Thomas. History of Buddhist Thought. London, 1933.

B.C. Law. Concepts of Buddhism. Amsterdam, 1937,

J. Evola. La dofirina del risveglio: Saggio swll'ascesi
buddhista. Bari, 1943

ARCH.EOGLOGY AND AT

A. Foucher. Les scines figurées de la ligende de Bowddha.
Paris, 1896

—— Etude sur liconographie bouddhique de Inde, daprs
des lexles inédils  Paris, 1905.

—— L'art gréco-bouddhigue du Gandhdra. 2 vols. Paris,
1905-8.

——  The beginnings of Buddhist art and other essays. Paris,
London, 1917.

A.Grinwedel. Buddhistische Kunst in Indien. Berlin, 1893.
(Tr.as Buddhest art in India. London, 1901 ) _
P.C. Mukherji, A report on a tour of explaration of the antiqui-

toes in the Tarai, Nepal, and the region of Kapilavastu. Calcutta,
1901,

T. W. R. Davids. Buddhist India. London, 1903.

V.A.Smith. A history of fine art in India and Ceylon. Oxford,

1911, 2nd ed. revised by K. de B. Codrington. Oxford, 1930.
H. Focillon. L'art bouddhigue. Paris, 1921,

B. Bhattacharyya. The Indian Buddhist Icomography. Lon-
don, 1925,

Sir A. Cunningham. The ancient geography of India. Vol 1.
London, 1871,

F.L Pullé. Lacartografiaanticadell’ India. Firenze, 1901-5.
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BupnpuisM AND CHRISTIANITY

All the references of importance are given in the first two
following works:

G. A van den Bergh van Eysinga Indische Einflitsse auf
evangelische Erzdhlungen. Gittingen, 1904, (Revised ed. and
tr. of Imdische snviceden op oude christelijke verhalen. Leiden,
1901.)

G. Faber. Buddistische und Neslestamentliche Erzdhlungen.
Das Problem threr gegensettigen Becinflussung unlersuchl. Leipzig,
1913.

Among earlier works may be mentioned:

R. Seydel. Das Evangelium von Jesu in seimen Verhalinissen
zw Buddha. Saga und Buddha-Lehre mil fortlaufender Ricksicht
auf andere Relsprionskreise untersuchl. Leipzig, 1882,

A Lillie. The smfluence of Buddhism on Primitive Christiantty,
London, 1893, (Issued in new ed. as India in Primifive
Christiamity. 1909,)

A. J. Edmunds and M. Anesaki. Buddhist and Christian
Gospels, being Gospel Parallels from Pali texts. Philadelphia,
1908-9

H. Haas. “Das Scherflein der Withwe" und seine Enisprechung
im Tripitaka., Leipzig, 1922.

Thke most sober judgments on the question will be found in
Windisch, Buddha's Geburt (above) and J. Kennedy, Article on the
Gospels of the Infancy, etc., in JRAS. 1917; p. 209 fi.

Tue Bantaam AND Joasaph LEGEND

Barlaam and Joasaph, With an English tr. by G. R. Woodward
and H. Mattingly. (Loeb Classical Library.) ~London, 1914.

E. Kuhn. Barlaam wnd Joasaph, eine Ubliographische-
literargesch. Studie. Miinchen, 1897.

H. Giinter. Buddha in der abenldndischen Legende?  Leipzig,
1922.

Atticle “Barlaam and Josaphat" in Encycl, Brit, 14tk ed

Earlier theories of the origin of the work have been made
obsolete by the discovery in Turfan by von Le Coq of a
Manichaean recension. The results are given by P. Alfaric in
La vie chrétienne du Bouddha (Jown. As, 1917, Sept.-Oct.,
p- 271 fi.), He holds that the story, which shows evidence of

R
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contact with the Lalila-viara and other Indian tales, reached
the West through a Manichaean work, but that there must be
some intermediate form of the story between this and the forms
now known. According to this theory it cannot be earlier than
the third century A.D., so that it is quite removed from the
problem of Buddhist influence on the Gospels.
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i uth, Y-

words, 3, EINGS, 75 L. aus-
teities, 61 # | elightenment,
3, B4 f., 92; Gt preaching,

Bl f1. ., twenty years wandering,
13 . lest joumey. 143 0. ;
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147 ; wcienco of, 8
Eastern Purk, 108
Eightfold Path, 87, 127, 178, 183,

268
Ekanils, 117

Elophant, white, 37, M of the
Eulghmmeu 327, 3%, 200 #.;
i £, -
a comstitucnts, 183 o8
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167, H'.'J'. 119, 155, 180, 1BS,
228, B4

INDEX

Harma, 35, 130, 140, 142, 150, i'H-,
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MahiniEma, one of the Gve monks, 88
Mzhiinima, Sakyas, 57, 102, 103, 139
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