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: ;fSékya has been already explained, page 138, The e
are several legends to account for the giving .of the name
&dhd‘rf}téb to the infant prince ; but they are at variance with
 each other. The epithet O-mi-to, used by the Chinese, is
‘ probably a con'uptmn of amirta, a word which signifies
deathless, and is used to designate nirwéna. The word Sa-
mona Codam, in use among the Siamese, is the same as Sra-
. mana Giétama. |
There can be little doubt that the founder of the religious

i system known as Budhism was a prince, and that he was bom :

in the region called Magadha but the illustrious gencalogy
_that he has received is less to be relied upon, and it is evi-
_ dent that the dominions of his father were circumseribed.
Setting aside the miraculous events that are said to have been
attendant upon his infancy and youth, and the enormous ex-
- aggerations that are manifest in almost every sentence, there
. runs through the narrative a semblance of reality ; and the
reasons Why he renounced the world, the austerities he prac-
 ticed in the wilderness, and his warfare with the powers of
evil, have a parallel in the history of almost every ascetic
saint whose life has been recorded. In some accounts, each
_onset of Wasawartti Méra is said to have been repelled by
one particular paramitd virtue, the whole of the ten being
taken in order.

I have not met with any eastern work that is exclusively
confined to the biography of Giétama, or that professes to
present it in its complcteness. The incidents of hig early
life are repeated again and again, in nearly the same order,
and with little variety of expression; but after he has
assumed the high office of the Budha, the consecutiveness of\
the narrative ceases ; and in the arrangement of the preced-
ing legends, 1 have had to exercise my own )udsrnent as to
the order in which they ougjht to appear. 1t is only occa-
sionally that an allusion is given, serving as a guide to the
chronology of the cyent. The following extract from the
Sadharmmaratnakéré is the only statement of the kind with

which I am acquainted in any native author. ¢ In the first
i ‘ j AAQ
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year of his Budhaship, Gétama was at Isipatana, near Be-
nares ; the second, third, and fourth, at W éluwana, near Ra-

jagaha ; the fifth, in the Kutagéra hall, near Wishlh ; the

sixth, in the garden Kosambiya, near Kosambe ; the seventh,
in the garden Pundarika, in the déwa-loka of Sekra; the
eighth, at the rock Sungsumdéra (said by Turnour fo be sy-
nonymous with Kapilawastu) ; the ninth, in the garden G"hé‘—
sika, near Kosamba ; the tenth, in a cave at the foot of a
sal tree, in the forest of Parali; the eleventh, i) garden
‘belonging to the brahman village of Nalaka ; the twelfth, e
the hall Naléru, near the brahman village of 'Wéranja ; the
thirteenth, at the rock Chéliya, on the invitation of the
déwa who inhabited it; the fourteenth, at the J dthwana
wihéra, near Sewet; the fifteenth, in a cave of jewels
connected with the garden Nigrédha, near Kapilawastn ;
the sixteenth, in the city of Alow; the seventeenth, eigh-
teenth, and nineteenth, at the Wéluwana wihéra; the sIX
following years in the mansion called Mighramatu, pre-
sented to him by Wisdkhé ; after which he had no fixed re-
sidence, but went about from place to place, preaching the
bana, and spreading his religion.” = This account appears to
be taken from Budhagésha’s Commentary on the Budha-
wansa. It is elsewhere stated that he sojourned at Sewet for
the space of nine years, and at Sdkétu sixteen. |
In the twenty-ninth year of his age, Giétama became a re-
cluse ; six years elapsed between this period and his attan-
ment of the Budhaship ; and he continued, in the exercise of
its privileges forty-five years. His first visitito Ceylon is
represented as having taken place in the ninth month after
he became Budha. This legend does not appear 'in the re
gular order of the narrative, in any of the native works I
have read. From its position, it has the appearance of being
an after-thought ; and I was long under the impression that
it was a modern invention, and probably of only local recep-
tion. But in this I was mistaken ; as it was known nearly
a thousand years ago to the people of Tibet. ¢ The second
treatise or sutra,” says Csoma Korosi, “in the fifth volume



e Mdo (from leaves 81 to 298) is entitled in Sanskrit
rya Langkévatéra maha yana sutra. A venerable sutra of
high principles (or speculation) on the visiting of Lanké.
. This was delivered at the request of the lord of Lanké, by
 Shékya, when he was in the city of Lank4, on the top of the
- Malayar* mountain, on the sea shore, together with many
_ priests and bodhisatwas. It was in a miraculous manner that
L Shéleya visited Lanké. It is evident from the text that both
the visitors and the pretended master of LankA are fancied
_beings ; but there is in the Langkévatéra sutra a copious dc-
count of the Budhistic metaphysical doctrine, with some dis-
~ cussion on each. From leaves 298 to 456 there is again an
_ explanation of the Langkévatéra sutra, containing (as it is
 stated) the essence of the doctrine of all the Tathagatas.
The Langkévathra sutra was translated by order of the Ti-
_ betan king Ral-pa-chan, in the ninth century. No Indian
- pandit is mentioned. It is stated only that it was translated
by Lotsava Gelong, who added also the commentary (which
must be the last part of the above-mentioned sutra) of a
Chinese professor or teacher, called Wen-hi.”” Tt is stated by
Hodgson that the Langkévatéra is regarded by the Nepaulese
a3 the fourth dharmma. ¢ The fourth (dharmma) is the
Lancavatax, of 3000 slocas, in which it is written how Ra-
vana, lord of Lancd, having gone to the Malayagiri moun-
tain, and there heard the history of the Buddhas from Sakya
Binha, obtained Boddhynéna.”
A considerable number of the legends I have translated
are known to the Tibetans, as we learn from Csoma Korosi; +
to the Nepaulese, as we learn from Brian Hodgson ;$ or to
the Chinese, as we learn from Remusat, Klaproth, and Lan-
dresse.§ The sacred books of Burma, Siam, and Ceylon, are

* Malaya iy said by Professor Wilson to be the southern portion of the

. Western Ghants.
T Asiatic Researches, vol, xx.~—Journal Bengal As. Soc. passim,
+ Hlustrations of the Literature and Religion of the Buddhists, by B, H,
Hodgson, Esq., B.0.s Serampore, 1841,
ey %‘r)é Koug Ki, ou Relation des Royaumes Bouddhiqies : Voyage dans Ia
. Tartatie, dans I'Afghaniston et dans Ulnde, exéeuté & la fin da 1Ve Sidele,
?ﬂl‘ Ohy 4 hian.  Lraduit du Ch‘inois et commenté par M. Abel Remusat,
i 3’}uvﬁi§{e Iigfthum};r, .1'cxrvu, gﬂmplét(% et auglggzcnté d’éclaircissements nouveaux,
par MM. Klaproth et Landresse : Pavig, 1836,
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1dent1cally the same. The ancient 11temture of the Budhlsts
“in all the regions where this system is professed, appears to
‘have had its origin in one common source; but in the ob-
servances of the plesent day there is less uniformity ; and
many of the customs now followed, and of the doctrines
now taught, would be regarded by the earlier profe%sors as
perilous innovations.

1 am tempted, by an almost irresistible 1mpulse, to enter
‘ upon an extended examination of the personal character of
Gétama, and of the religious system he established. ButI
forbear. The task I have undertaken is rather to impart in-

formation, than to assume the office of an expositor or con- =

troversialist. There is, nevertheless, something almost over-
powering in the thought, that he was the means of producing

a moral revolution more important in its results, and more
extensive in its ramifications, than any other uninspired
teacher, whether of the eastern or western world. The cha-

racter of the instrumentality by which these mighty effects

were brought about, has hitherto been little regarded ; but

the time is coming when it will engage the attention of our
highest orders of intellect. . With the founders of other
creeds, and of other monastic orders, and of other philoso-
phical systems, Gétama will have to be compared ; nor must
such beings as Melampus, Empedokles, and Apollonius, who,
like himself, are invested with a shadowy existence and par-
took of supernatural powers, be overlooked. Though the
great sage of Magadha has more disciples, by tens of mil- ‘
lions, than Mahomet, or Anthony, or Aristotle, his name is
scarcely hedrd boyond the limits of Asia; and in many cases
where his history is partially known, he is regarded as a mere
abstraction or as the subject of a myth,



VIII. THE DIGNITY, VIRTUES, AND POWERS
‘ OF BUDHA,

1 THR SUPREMACY OF BUDHA.-—II, 11 MANHOOD.—ITL. TI§ APPHARANCE AND.
| BTATURE.-IV, HIS MANNER OF WALKING.~V. THE BEAUTIES OF WIS PER-
SON,—-VI, HIS DEPORTMENT AND VIRTUES—V1I, HIS KINDNESS.—VIIL, THE
MANNER TN WHION KB SAID BANA-—IX, WIS SUPERNATURAL BNDOW-
MENTS, ' :

Tur Budhas are regarded by their adherents as the greatest
‘of beings. The praises they receive are of the most extrava-
gant description ; and all the excellencies that the most fertile
‘imagination can invent have been applied to them, in setting
forth the beauty of their persons, the propriety of their de-
portment, the kindness of their disposition, or the greatness
of their powers. The first sentence in all the ola books
written in Ceylon is as follows:~~Nam¢ tassa bhagawato
arhahato samma sambhuddassa. Bhagawatd, the virtuous,
the meritorious ;* arahato, the perfectly pure, from having
overcome all sensuousness; samma, in a proper manner ;
sambhuddassa, he who has ascertained the four great truths,
by intuition ; tassd, to him ; namo, be praise, or worship.
In some of the translations now to be inserted, there is pre-
~sented a more painful proof, if possible, of prostration of in-
tellect, than in any of the preceding statements.  But they
# The Brahmans give to this word a more recondite signification. # The
word Bhagavat is a convenient form to be used in the adoration of that su-
preme being, to whom no term is applicable; and therefore Bhagavat ex-
Presses that supreme spirit, which is individual, almighty, and the eause of
causes of all things, The letter .BA implies the cherisher and supporter of
the universe, By ya i8 understood the leader, impeller, or ereator. The
dissyllable Bhage indicates the six properties, dominion, might, glor{-, splens
_ dour, wisdom, and dispassion.  The purport of the letter ve is that elemental
spirit in which all beings exist, and which exists in all things,.—Wilson's
Vishnu Puréna,
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. are canszstant in their Wﬂdneas : and if the honoms bestowe
~ upon Budha are legitimately given, the rest of the story may
follow as a matter of course. We have here a phase of mind

that outstrips the utmost extravagancies of our own legends. :

The old monks have transmitted to us many most wondrous
stories ; but their most elaborated menologies must yield the
palm to the narrative we have received of the prowess of
 Gdtama. L
Yet the relation has a melancholy interest, as it may be re-
gmdod as the prime effort of the mind of heathendom to
present a faultless and perfect character. It is the eastern
beau ideal of that which is the most beautiful, and praise-

A

worthy, and great. ‘There are, confessedly, some features =
that we are called upon to admire ; but the folly in some in-
stances, and the absurdity in others, mark the whole to be
“of the earth, earthy.”

1. The Supremacy of Budka, |

1t is said of Budha, that he is endowed with many virtues ; he is

the joy of the whole world ; the helper of the helpless; a mine of

. mercy ; the déwa of déwas; the Sekra of Sekras; the Brahma of

Brahmas ; the only deliverer; the very compassionate; the teacher
of the three worlds; he who receives the homage of kings; the
royal preacher ; a diamond coffer to those who seek his assistance;
a moon to the three worlds; he who gives the ambrosia of right.
eousness ; the father of the world ; the helper of the world; the
friend of the world; the velative of the world; the gem of the
world ; the collyrium of the world ; the ambrosia of the world;
the treasure of the world; the magical jewel of the world ; stronger
than the strongest; more merciful than the most merciful ; more
beautiful than the most beautiful ; having more merit than the most
meritorious ; more powerful than the most powerful ; he who enables
the being who only softly pronounces his name, or who gives in
his name only a small pottion of rice, to attain nirwina. = The eye
. cannot see anything; nor the ear hear anything; nor the mind

think of anything, more excellent, or more worthy of regard than

Budha.
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-‘~followmg declaxamon, whwh appaars in the Aggappasada- i
tra, was made by Gotama :—* Priests, there is no one superior to

: . the Tatdgata, Whéther it be among apods, bipeds, quaclrupﬁds, or

 that are aripa, incorporeal. He who trusts in Budha relies

~ millapeds ; among those that have rtpa, organized bodies, of, those |
gupon
~ him who is supreme; and he who trusts in the supreme will receive
the highest of all rewards. No one has been my teacher 5 there is
. none like me ; 1here is 10 one who resembles me, whether among
" dewas or men.’
. Were a bemg possessed of all wisdom to repeat during an entire
. kalpa the praises of Budha, he would ‘not be able to declare the
. whole,  There are beings that are sentient, and beings that are not
| sentient; of these two classes, the sentient is the chief. ' Theve dre
two classes of sentient beings, animals and men; of these two
 clagses, man is the chief. There are two classes of mankind, the
male and the female ; of these, the male is the chief. There are
two classes of males, those who have fixed habifations and those
who have none ; of these the men who have no fixed habitation are
| the chief. . Of those who have no fixed habitation, the priests, the
Pagé-Budhas, and the supreme Budhas, are the chief.*
On a certain occasion, Jinorasa and Sakyaputra were walking to-
gether,  He who went in the rear said to the other, ¢ My lord,
 the excellence of Budha is immensely great; I have been thinking
. that if there were books written that contained a perfect account of
the whole. they would form a heap that would reach to the brahma-
16kas.” ¢ Friend,” replied the superior priest, ¢‘ by so saying you
lower the dignity of our great monarch ; such.a comparison appears
only like a mockery,” The other priest then said, I spoke ac-
cording to the extent of my knowledge ;" and as he had not said
it with the intention of being disrespectful, but had spoken it out
of a heart filled with affection for Budha, the superior priest forgayve
him.
The lofty Maha Méru may be reflected in a mirror 3 by putting
“out one finger, it may be said that the six déwa-1okas are there ; a
sign may be made to indicate that the sixteen brahma-lokas are in
such a direction ; taking up as much earth as is carried in the
mouth of a white ant, it may be said that the earth is like that; a

® € OFf ereated things, the most excellent are those that are animated j of
the mnmatcrl those which subsist by mtdhgcm ; of the intelligent, man~
- kind 3 and of men, the sacerdotal class,”~Manu, Ingt. 1. 96.

SHOS
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j mustarcl seed may be used ta declare the size of tha great ocean,
the eye of a needle may be used as a comparison for the whole sky;
even so may the words of a stanza be used to declare the excellence

" of Budha, but their power is utterly inadequate to accomplish this
purpose in a right manner.

The appearance of a supreme Budha in the world is the gl eatest‘ :
of all possible events. In the time of Kasyapa Budha, the kings

of Kashtawahana and Benares formed a league together; and it
~ was agreed that if anything particular happened in either kingdom,
it should be made known to the monarch of the other. On a cer-
tain occasion, the king of Késhtawahana sent to the king of Benares
eight robes of the description called palas, with a suitable embass«
age. On their arrival, the king called together his nobles to receive
. them; but when he saw the casket in which they were contained
he was displeased, as he thought it could contain nothing of value, -
and was not worthy of any better use than to be given to hig child-
ren for a plaything, It was opened, however, and then another
that was inside; but when the king came to the robes, they shone
like the sun, and were of the colour of the murntu flower. The
principal treasurer declared that their value was beyond all compu-
tation. = The king then resolved to send something in return that
would be of double the value; and after meditating upon the subject
some time, he wrote upon a leaf of gold that a supreme Budha had
appeared, at the same time setting forth his virtue and power, This
leaf he enclosed in rich cagkets, and sent it upon an elephant to
Kishtawahana ; and when the king of that country received the in-
formation it contained, he rejoiced greatly, and sent an ambassador
to Budha, who did not arrive before he had attained nirwana; but
on his return he brought with him the dabardwa relic of the great
teacher. The king heard bana, kept the precepts, and when he
died was born in a déwa-loka. At a subsequent period he was the
prohita brahman of the king of Kosol, and was called Bawari,

The same praises belong to the whole of the three gems. Their
excellence cannot be set forth by a comparison taken from any object
existing in any of the three times, present, past, or future, nor in
any of the three worlds; it is incomparable, unspeakable, incon-
ceivable, peerless. It cannot be compared to space, because space
can be comprehended by the rishis. If cannot be compared, as to
stability, with the great earth; because the earth rvests upen the
Jala-polowa, and this upon the Wa-polowa ; so that the earth may
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be. 1 aken by the wmd and its summit may be gradually attamed
: but the three gems are firm and immoveable. It cannot be com-

i ‘pared as to ponderosity, with Maha Méru; because the solid

 inches in the mass of this mountain can be computed, and at the
end of the kalpa it will be destroyed; but the excellence of the
. three gems is incalculable, and they are indestructible. = It cannot
be compared, as to depth, with the great ocean ; because at the ap-
_pearance of the seventh sun its waters will be dried up; but the
| excellence of the three gems is unfathomable, It cannot be com-
pared as to number, with the stars ; because the size of the heavens
| in which the stats appear can be told; but the excellence of the

_ three gems cannot be computed.

' The rishis may tell the number of inches in the sky, the number
‘of drops in the ocean, and the number of atoms in Maha Méru ;

thé‘y may hide the earth by the tip of the finger; and they may
shake the vast forest of Himala, with all its high mountains, as by
. a cotton thread ; but there is no being in the wide universe who

has the hand of energy by which he can swim to the opposite side
of the ocean of excellence possessed by Budha. Were a rishi to
_create a thousand or a thousand thousand mouths, and with these
to repeat the praises of the three gems during the years of a
" maha kalpa, even in this period the whole would not be declared.
Were he to colleet a mighty assemblage of leaves, and to write upon
them all, the number of letters they would contain might be told ;
but there is no method by which the excellence of the three gems
can be adequately revealed. ( Wisudhi-margga-sanné. - Pijdwaliya.
Sadharmmaratnakdré.)

2. The Mankood of Budhe.

Though possessed of all this supremacy, the Budhas are men.
Were Budha to appear as a déwa or hrahma, the exercise of his
powers would not be regarded as marvellous. It would be said that
his miracles were performed by the power which he possessed as a
déwa, and not as the Budha. The various orders of being would not
love him ; they would not attend to his bana, nor seek to be de-
livered from error. It is for these reasons that he is born as a man.
Still, though born as a man, he might appear by the opapatika, or
apparitional birth. But to remove the doubts of all beings, to show
that what he does is not by the power of irdhi, or from any other
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cause of a similar desmptmn, he receives the supreme Budhashxp as L
~a man, born from the womb. ‘ )

The body of Budha was subject to pain and dlsease, and it was i

argued by the king of Sdgal that on this account he could not be
the all-wise. But Négaséna replied that there are various causes of
disease, of which the karma of previous births is only one. All
 the pain felt by Budha was from some present cause, or from the
contrivance of others. Thus the harvest may be poor, from the
badness of the seed, without any fault whatever on the part of the
husbandman. When a stone is thrown into the air, it falls on the |
ground, not from any previous karma, but naturally, from a cause
then present. The purest vessel may have poison put within if.
And when the earth is cleared and ploughed, it is not frotm any pre-
vious karina that it is thuslacerated, nor from any appointmeni of
its own; but from the will of another. Im like manner, the pain
felt by Budha was without any cause on his part; it came naturally
fromt some cause then present, or from the contrivance of some
other person, (Milinda Prasna.)

3. The Appearance and Stature of Budha.

 Budha is sometimes gaid to be twelye cubits in height, and some-
times eighteen cubits; buf in the latter case either a different mea-
‘sure is used, or the nimbus on the top of hig head is included,
which extended above him six cubits.

. When Budha resided in the wihara called Purwarama, bmlt by
the upasikawa Wisakha, he overcame the astr Rahu, in the follow-
ing manner, The déwag and astirs having heard bana, exprésseclﬁ
their delight to Réhu, recommending him to go and hear for
himself the same good word. The asar enquired what kind of a
person Budha was, when they described a few of his characteris-
tics, but declared that they were unable to tell all. ' Among othex
things they told him that Budha was twelve cubits high; but on
hearing this he said, * Why should I, who am 4,800 yojanas high,
go to sec Budha, who is only twelve cubits high?” The déwas re~
plied that if a hundred or a thousand astrs were placed one upon
the other, they would be unable to reach the height of Budha.
Rahu then resolved that he would go and see him, that it might be
known which was the taller, His intention was perceived by Gé.
tama, who commanded Ananda to spread a carpet, that he might
recline upon it. Upon this carpet he lay down, with his head to-
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% r&s the south, and hig faubawinds | the east, like a lmn in
“repose When the astr had seen his beauty and remained looking
at him in astonishment, the sage asked what it was that he was
‘noticing with so much interest. Rahu said that he was irying to
discover the end of his foot, but was not able to reach it.  *No,”
 exclaimed Budha, * nor would you be able to reach it, were you even
to see to the highest of the brahma-lokas.” When this was said,
the astr had mot seen his mouth ; but he thought that if his feet
were thus wonderful, his mouth must be above all praise. Andnow
~he confessed that he was a believer in Budha; and promising to
become his devoted servant, he requested his protection. Then the
sage permitted him to see his mouth, and preached to him the bana,
by which many déwas were enabled to see the fruition of nirwana.*
At a time when Budha visited the city of Rajagaha, there re-
sided in the same city a brahman, called Atula, who having heard
that neither Sekra, Maha Brahma, Vishnu, Mahéswara, nor any of
the rishis was able to measure the height of Budha, thought within
himself it was a singular thing that they were unable to tell the
height of one who was only of the ordinary stature: about twelve
cubits.  He, therefore, procured a bamboo sixty cubits long ; and
- when Gotama entered the city, he stood near him with it; bat it
. did not reach even to his knees. He went home in sorrow, at not
succeeding in his attempt; but the next day he fastened another
bamboo of the same length to the end of the former one, so that it
was now 120 cubits long ; and when Budha approached, he stood
with it at the entrance of the city ; but he soon found that it was
gtill insufficient. Budha then enquired why he stood near him,
. with his two bamboos fastened together, and placed erect; and
 when he replied that it was to ascertain his height, the teacher of
the three worlds said, ¢ Brahman, if you were to fill the whole cir-
¢uit of the earth with bamboos, and could find out a way of fast-
ening all these together, end to end, even this would be an insufficient
instrument to measure my stature. No one can compute ' the
number of the garments, ornaments, couches, chariots, slaves, cattle,
villages, fields, pearls, and gems, I have given in alms sincé the
time when I resolved upon becoming Budha; nor can any one cal- -
culate the number of eyes, heads, and children I have given; and
if ‘a lac, a kela, or an asankya of brahmans like yourself were to

* Neither the astrs mor the dwellers in the Wasawartti déwa-loka can.
enter the paths,
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- cover would be only hke th,e eye of s needls 1o ('omparxsqn to thﬁ

sky, or a mustard seed to the great ocean, or the portion of mould
taken into the mouth of a worm, to the whole earth. In like! man.- L

ner, no creature whatever is able to comprehend my statute ; there-,;
fore, cease, brahman, from thy attempt.” (Srtdﬁarmmdlaniuuré i

It is difficult to describe the appearance of Budha; and for thiy

reason. He could walk in a space not larger than a mustru‘d geedis |

yet on one occasion, he placed his foot on the earth, then on the

- rock Yugandhara, and next on the summit of Maha Mér, by which
means, at three steps, he reached the heaven of Sekra. This was
done with as much ease as a man crosses the threshold of his

house ; yet the stature of Gotama remained the same ; he did noﬁ b

inerease in size, nor did the mountains become less.

4. Budha's manner of Walking.

The manner in which Budha walked excited universal admivation.
At the time he resided in a cave, near some sal trees, at the rock

Weédiya, he was seen by an owl of the race of Kosiya, who greaﬂy‘ .

admired hig manner of walking, as he went to the nllage to receive
alms. On his return, the owl again looked at him with the atmost
affection, and on his arrival at the cave paid him adoration. Budha
then smiled, and when Ananda asked the reason, he said that the
owl, by reason of the merit it had thus received, would hereafter be
free from disease, and would escape birth in any of the four hells
" during many ages, as it would always be born either as a man ot as
a déwa ; and that it would afterwards become the Pase.Budha, 86+
manassa, and attain nirwana.  (Sadharmmdlankdré.) ‘
At another time, when Gtotama was walking in a manner that
was marked by the utmost propriety, he was asked by the ascetic
Ardha who was his preceptor. He replied that he was selfitaught.
‘When he went abroad with his attendant Ananda, that he might
bless the world, he appeared like the full moon accompanied by the
planet Guru (Jupiter). If there were any thorns, stones, roots,
potsherds, rocks, ot other substances that would hinder him or ob-
struct his progress, they removed from his path of their own accord,
and left it clear; if there was mud, it became dry; or il there weve
holes, they became filled up ; if there were any elevations, they
passed away, lilke butter that sees the fire, until the whole path was
as level as the head of a drum, and the air appeared as if sweetened
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fumes. If e paesed any bemg that was in pain, though it
were in an agony equal to that of hell, it ceased in an instant ; and
~ when his foot touched the earth, a lotus sprang up at every step.
(Sadharmmdlankdré). »
The foot of Gotama came to the ground as lightly if it had heen
 cotton wool. When the winged horse passes swiftly over water lilies,

0 its course may be seen by the bending of the flowers, but it leaves no

impression of its footstep : and in like manner, the footstep of
. Budha was without a trace. It was in kindness that this was ap-
pointed. Budha was usually surrounded by a crowd of people ;

and if he had left the impression of his foot, as he walked along,

they would have been wishful to honour it; they would not lw.ve
trodden in the same place ; and thus their progress would have been
impeded.  (Sadharmmaratnakdré.)

On some oceasions, when Budha was about to ascend the throne
upon which he sat, he came through the ground, and rose up at the
place, like the sun rising over Yugandhara; and at other times he
went through the sky. During his progress from place to place,
the lxght that shone from his body was like the glory proceeding
_ from Maha Brahma, or the splendour of the gems in the royal
diadem on the day of the king's anointing, or a canopy adorned

with gold and silver, or a garland of the most beautiful flowers, or
an alms-hall filled] with sweet-scented flowers and perfumes
(Plgdaliya.)

5. The Beauties of Budha's Person.

. These ave divided into three kinds :—1. The 216 Mangalya-lak.
shana, of which there were 108 on each foot. 2, The 82 Maha-
purusha-lakshana, or superior Beauties. 8. The 80 Anuwyanjana-
lakshana, or inferior Beauties.

(1.) The 216 Mangalya-lakshana.~-1. The chakra cirele. 2.
Pwo thousand lines proceeding from the centre of the circle, like
the spolces of a wheel. 8. The rim round the extremity of these
lines, like the outer frame of a wheel, 4. Small circles between
the lines, within which were the representations of flowers. These
four were called the chakrawartti-lakshana. The remaining 212
were as follows i—on each foot was a small drum, a swastika,™ a

A kmd of myﬁtxuﬂ figure, the inscription of which on any person or

' thing is generally considered to be lugky ; amongst the Jainas it is the emblem
of thb seventh deified teacher of the present age,~—Wilson's Sanskrit Iic-
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~¢ymbal, a frontlet, the hood of a nayd, an orna :
flowers are placed, a garland, a gem, an ornament for the head,
royal couch, a palace, a festive arch, a white umbrella, an ele-
phant’s tusk, a sword of state, a talipot fan, a peacock’s tail, two
chamaras of different kinds, a jessamine flower, a blue water Lily\,\ﬂ

a red water lily, a red lotus, a white lotus, a full vessel, an alms»

bowl, a white sea, 4 blue sea, a coral sea, a golden sea, a sakwala.
gala, the forest of Himéla, a Maha Méru, a discus, the palace of

the sun, the mansion of the moon, the isles of the east, the isles of

the west, the isles of the north, the isles of Jambudwipa, a chakva- o o

wartti surrounded by his retinue, a right-handed conch, a golden
fish, the seven rivers, the Yugandhara and six other concentrid} /
circles of rocks, the Anotatta and six other lakes, the king of the

garundas, o makara,* two festive flags, a golden litter, the rock

Kailasa, a royal tiger, a lion, a horse of the breed Walahaka, an
elephant of the breed Upésatha, a naya, a hanga, a bull, an elephant
of the breed Brawana, a mariner, a surabhi-dénu or cow that gives
whatever is desived, a kinduré, a chanda-kindura, an Indian cuckoo,
a peacock, the bird kos-lihiniya, a brahmany kite, a Greek partridge,
the six déwa-16kas, and sixteen brahma-lokas.t : ‘
 (2.) The thirty-two Maha-purusha-lakshana or superior Bean:

ties.—1. The feet of Budha were like two golden sandald. 2.
There was a chakra, or wheel, in the centre of the sole. 8. His
heels were like balls of gold, but extremely soft. 4. His fingers
tapered gradually to the end. 5. The palms of his hands, and the
soles of his feef, weie as soft as cotton dipped in oil. 6. The
palms and soles appeared like richly ornamented windows. « 7. His
instep was high. 8. His legs were like those of an antelope,
round and full. = 9. His arms were straight, and so long that with-
out bending he could touch his knee. 10, His secret parfs were
concenled, as the pedicle of the flower is hid by the pollen.  11.
His skin was soft and smooth, as an image polished by the tooth of
tionary, This figure is found in many magical diagrams,; and in Kunic in-
seriptions and amulets ; it is the hammer of Thor ; and is seen on sonie an-
cient Btruscan vases that were dug up at Rome, in 1817, It is also very
commonly seen on the ancient coing that were struck by the Budhist mo-
narchs of India, ‘ ki

* A sea-mongter ; the upper extremity of its body being like an antelope,
and the lower like a fish, It answers in the Indian zodiae to the Capricotnus
of the weat. ) i

t The order in which these slons are enumerated is not always the same,

I have taken move pains than the matter is worth, to procure a perfect list,
but some signs are yet wanting to complete the number required.
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tiigef. 1.,2 His body did not collect dust or dirt, as the lotus is
; not defiled by the mud in the midst of which it grows. 13. The
. hair on his body was smooth, not rough or straggling, 14. All the
. hairs of his body cwled towards the right hand. 15. His body

. wa sperfectly straight. | 16. The soles, palms, shoulders, and back,

. were rounded and full. 17. The upper part of his body was full,

like that of a lion. 18. His antarsas were like a golden oven.
| 19. His body was high, like a banian-tree, and round, like the same
tree, i.e. the breadth was proportioned to the height. 20. His neck
was like a golden drum. 21, The seven thousand nerves of taste
all bent towards the tongue, so that he was sensible of the slightest |
: ﬁavour 22. He had a lion’s strength, 23. His forty teeth were all
ot equal size. 24, His teeth were perfectly white, as if made from
a conch shell. 25, His teeth were like a row of diamonds, without
any otifices.  26. His teeth shone like the stars of a constellation.
27. His tongue was so long that by putting it out he could touch
his forehead, or the orifices of his ears. 28. His voice was eight.
toned, like that of Maha Brahma, and melodious as that of the
Indian cuckoo. 29. His eyes were blue, and sparkled like sap-
 phires.  30. Hig eyes were round, like those of a new-born calf.
81. Upon his forehead was a lock of hair, curling towards the
‘rig‘ht.* 32. Upon his forehead, extending from ear to ear, was, as
it were, a frontlet.
(8.) The eighty Anuwyanjana-lakshana, or inferior Signs.~1. The
form of Budha was beaunfully moulded ; the members of his body
were proportioned to each other; his body was round or plump ; his
nails were of a copper colour, high in the centre and sloping to the
sides, and smooth ; the calf of the leg was strong and firm ; the
_ sole was flat, so as to touch the ground in all places alike ; his gait
was like that of the royal elephant, lion, hansa, and bull ; the hair
~of his body inclined tewards the right hand; his knees were well

rounded ; the navel had no perforation, it was deep, and bent to,
wards the right hand; his shoulders were like those of the royal
elephant ; his members were properly divided; proportionate, full,
extremely soft, and well put together, 5o as to be easily known or
distinguished ; his body was without a spot, symmetrical, pure, and
clear; he had the strength of a kela of elephants; his nostrils
were high; his gums were red; his teeth were clean, round, and

. Amonw the ancient Egyptians, figures of the gods were distinguished by
the beard tummg 1p at the end,— Wilkinson’s Ancient Egyptians,
B B
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well set; his senses were very acute ; his lips were ved ; his mouth

was long; the lines on his hands were long, deep, straight, and

auspicious ; his temples were full; his eyes were long and broad,

and of five rays; his hair was gradually turned; his tongue was

goft, thin, and red ; his ears were long ; his head was well made,
round, without any iregularities, and not thick; his body was
eroct, like an umbrella; his forehead was long and broad ; his eye-
brows were soft, uniform, large, and long; his body was soff,
shining, and emitted a pleasant smell ; the hair of his body was \

uniform, soft, and of a blue colour; the drawing of his breath was ‘ ;'

gentle, almost imperceptible ; his mouth smelt sweetly§ the hair of
‘his head was blue, soft, uniform, not tangled, and in just proportion ;
and his body emitted rays to the distance of a carpenter’s cubit.®
(Pujdwaliya.)

6. The Deportment and Virtues of Budha.

There are sixty hours in the day, thirty of which belong to the
night, which is divided into three watches, of ten hours each.
Budha slept during one-third of the third watch, or three hours and
one third. In the first watch hesaid bana ; in the second watch he ‘
answered questions put to him by the déwas; and in the first divi-
sion of the third watch he slept, in the second exercised meditation,
and in the third looked abroad in the world to see what being or
beings should be caught in the net of truth during the day, (dmd-
watura.)

There was a learned brahman, called Brahméyu, who resided in
the city of Mithila. To the same place came Gotama Budha ; and
when the brahman heard of his arrival, knowing his fame, he com-
manded his disciple Uttara to go and test his knowledge. The dis-

* Tt iy difficult to tell why many of the signs here enumerated are called
beauties; and the whole series taken together presents a singular standard of
taste,  'The superior signs are repeated among the inferior; and even in the
same class there is a constant repetition of the same idea, which renders the
translation of some of the terms diffioult; differcut epithets being used, par-
ticularly with regard to the attribute of softness, but all havipe the same
signification. In some instances there appear to be contradictions.~The
king of Sagal objected that the prince Sidhfrtta could not have had the
beauties that ave attributed to him, because they were not possessed by

. either of his parents, and the child must be like its father or its mother ; but
Nagaséna referred him to the beau tiful Totus, with its hundred different hues,
which is formed in the water and springs from the mud, but neither in coloty,
odour, or taste, is like the elements from which it is produced—One of the
titles of the king of Siam is, “the pre-eminently merciful and munificent,
the soles of whose feet resemble those of Budha.™
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~Leiple ’enquu'mg how‘ he was to know Budha, Brahmayu rephed
“ You might as well ask how you are to know the earth upon
- which you tread ; have you not read, and have I not taught you
from the four Vedas that such and such are the signs of a Budha.”
Uttara then went to the wihéra, where he remained seven months ;
after which he returned to Brahméayu, and informed him in what
way the sage conducted himself, setting forth at length the beau-
ties of his person, and the propriety of his behzmour in all circum-
stances and upon all occasions.

Uttara proceeded: When Budha walks, he places his right foot

i first, whether he has been sitting, standing, or lying. He does not

take wide strides, but walks at a solemn pace; nor does he take
 short steps ; even when late, he does not walk foo quickly, but like
|4 priost passing along with the alms-bowl. He does not wait for the
priests when they have lagged behind ; he does not strike his knees
or his ancles against each other when he is walking ; he does not
lift his shoulders up, like a man in the act of swimming ; nor does
he throw them back, like the branch of a tree bent in the.form of
a snare ; nor does he hold them stiffly, like a stake stuck in the
soft ground or a person who is afraid of falling when walking in
a shppery place ; nor does he throw them hither and thither like the
movements of a doll with wires, Ohnly the lower part of his body
~ moves when he walks, so that he appears like a statue in a ship;
the upper part being motionless, those at a distance cannot perceive
that he moves. He does not throw his arms about, so as to cause
. perspiration or produce fatigue. 'When he wislies to see anything
that is behind him, he does not turn his head metrely, but at once
turns round the whole body, like the royal elephant. He does not
look upwards, like a man counting the stars, nor does he look down.
wards, like a man searching for some coin or other thing that he has
lost. He does not look about him, like & man staring at horses or
elephants, nor does he look before him further than the distance of
a plough or nine spans ; anything further than this distance he sees
only by his divine power, not with the natural eye. When he
enfers any place, he does not bend his body, nor carry it stifly.
When about to sit down, moving gracefully, he does not place him-
_self at a greater or less distance from the seat than a footstep ; he
does not take hold of the seat with his hand, like a person sick,
~ mor does he go to seat himself like a person who has been fatigued
by working, but like a person who suspends something very care-
: BB 2

L
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 fully or who puts down a portion of silk cotton. When seated in
any place, he does not remain doing something foolish,' like a priest
playing with drops of water in the rim of his alms-bowl, or twirling
his fan. He does not scrape his foot on the floor, nor does he put
one knee above the other. He does not place his chin upon his
hand. He never appears as if he was in any way afraid, or in
any trouble. Some teachers, when they see any one coming to
them to make enquiries upon religious subjects, are in doubt, not
knowing whether they will be able to answer them or not; others
are in perplexity, not knowing whether they will receive the neces-
gary alms or not; but Budha is subject to none of these trials, as
he is free from all the doubts and fears to which others are subject.
When receiving gruel, or other liquid, he does not hold the alms-
bowl too firmly, nor does he place it too high or too low, or shake
it; holding it in both hands, he neither receives too much nor too
little, but the proper quantity. He does not scrape the bowl when
washing it, nor wash the outside before the inside. He washes his
hands at the same time, and not after he has put down the bowl.
He does not throw the water to too great a distance ; nor near his
feet, so as to wet his robe. When receiving solid food, he holds the
bowl in the same manner as when receiving liquids. When eating,
three parts are rice, and only a fourth part condiment (curry).
Some persons, when eating, take more condiment than rice, and
others more rice than condiment: but Budha never exceeds the
proper proportion.  The food taken into his mouth he turns over
two or three times; mot a single grain is allowed to pass into the
stomach without being properly masticated, so that it is like flour
ground in a mill.  No part is retained in his mouth ; nor does he
take more until the previous mouthful has been swallowed. The
déwas always give to his food a divine flavour, and it does not pro-
duce the same consequences as in other men. He does not eat to
gratify his appetite, like the common people ; nor to increase his
gize, like kings and other great omes; mor to render his body
‘beautiful, like those who are licentious; nor to render his person
agreeable, like dancers and others. He merely eats to sustain ex-
_ istence, as a prop is put to a falling house, or vil to the wheel of a
wagon, or salve to a wound, or medicine is taken by the sick, or a
raft is nsed to cross the river, or a ship the sea. 'When he has done
eating, he does not put his alms-bowl by as if it were a thing
he cared about; nor does he, like some persons, wash it or dry it
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“fold it in his robe, fo preserve it from dust His meal being

finished, he ‘remains a moment silent; unless he has to give the

~ benedietion in favour of the person who has presented the food.
There are some priests who hurry over the bana spoken as a bene-
diction, if there be a child crying, or urgent business, or if they be
 suffering from hunger. There are some again who talk with the
people about sowing and ploughing and such matters, instead of
saying bana. But Budha says it deliberately, and on no account
omits it. Nor when eating the food given him, does he wish for
| any other, or ask what kind of rice it is, or disparage it. He does
not say bana in such a way as to make it appear as if he wished to
be invited again the next day, or the day after ; nor when he sees
any one cooking does he begin to say bana with the hope of re-
‘ceiving a portion when it is ready. Budha says bana that he may
imipart instruction. When passing from one place to another, he
 does not go too fast, so as to fatigue his attendants, nor too slowly ;
but at a becoming pace. He does not let his robe come too high
or fall too low. There are some priests who put the robe close to the
chin, or let it come s0 low s to cover the ancles, or put it on awry,
or 50 as not to cover the breast. Budha avoided these extremes ;
he does not put on his robe so loosely as to allow it to be ruffled by
_the wind, nor so fightly as to cause perspiration. After walking,
. his feet are washed, unless he has walked upon the pavement alone,
He then reflects on the inspirated and expirated breath, and prac-
tises meditation. When he enters a wihara, he delivers his dis-
| course to the priests in kindness. He does mot address the great
ones of the earth by high titles, but speaks to them as to other
men; nor does he address any one in jest; but speaks as if what he
says is of importance. His voice is pleasant in its tone, and his
manner of speaking is free from hesitation ; his words came forth
| confinuously, and being uttered from the navel they are loud, like
the rolling thunder. (Brahmdyu-siira-sanpé.)

Budha took no thought relative to the retinue of priests by which
he was attended ; he did not reflect that it was by his means they
‘had received these privileges; he did not think within himself,
They are mine. True, upon one occasion he said, that like as he

 was the means of privilege to a great number of priests, so when
Maitri Budha appeared, he would be the same; but he said this
without reflecting on what he said, or thinking for a moment
relative to the priests, They are mine; even as the earth sustains

L
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the bemgs that are apon it, or the shower brmgs gladness to. those
who partake of its effects, without reflecting in any way that these]
consequences have taken place. (Milinda Prasna.) ‘
In the practice of things difficult to be performed, Budha had no
equal. Rejecting all kinds of garments that would be beautiful to
look upon, or in their texture pleasant to the body, he wore only
the simple robe, made of thirty pieces of cloth; bust he was in this
way a myriad fimes more beautiful than if he had been arrayed in
the most costly ornaments. Rejecting all golden vessels, he took
‘his food from a vessel of dark clay. Ayeiding palaces, couches,
and splendid coverlets, he reposed at the foot of a tree, in the
forest, in lonely places. What others could not do he accom-
plished in a manner the most excellent. (Sadharmmdiankdré.)
There were eight things required of those who approached
Budha :—1. Not to look at him in a sideway direction. 2, Not to
take a more honourable place than that which was occupied by the
sage. 8. Not to go so near as that when speaking saliva would
fall upon him from the mouth. 4. Not to remain so far off as to
oblige him to shout when speaking. 5. Not to stand to windward,
80 that the breeze would strike first upon their bodies, and then
upon Budha, 6. Not to stand to leeward, so that the breeze would
strike first upon Budha, and then upon them. 7. Not to stand in
a higher place, so as to require him to lift up his head. 8. Norin
a lower place, 8o as to require him to bend his head. These ob-
seryances were required when approaching any great man, but more
especially in the presence of Budha. (Pljdwaliya.) ‘

7. The Kindness of Budha.

The words of Budha were never intended to cause pain, The
strongest term of reproach that he ever addressed to any one was,
mogha purisa, vain man. On one occasion he reproved fthe pne%‘r
Kalandaka-putra ; but it was as the physician swho nses powerful
medicine for the curing of his patient ; or who prescribes the most
loathsome medicaments for the same purpose; or it was the parent’
who from affection chastises his child. A profusion of fing cotton,
though in size it were like a rock, might fall upon any'oné without
hig being hurt; and thus lightly fell the words of Budha upo“n
those whom he addressed.

The methods that he took, in order that he might the more
cffectually teach those who came to him, were many ; as when he
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n image of hxmself in which he revealed to Seéla the sign

that he could see in no other way, which sign was seen by the brah-

. man alone, though at the time he was accompanied by 300 disci-
ples; just as when a man feels pain, it is felt by himself alone,and

not seen by another, and as a sprite may appear to one person

_ alone, though he be in the midst of many. To Nanda he exhibited

 a beautiful déwi in the world of Sekra, that he might be induced
thereby to despise the earthly princess upon whom he had placed
his affections. In other ways also, or by other stratagems, he im-

. parted instruction to his followers.  In this he acted like the sluliul
physician, who tries the emetic or the purgative, and who at one
time cures by anointing and at another by injection.

It was declared by Budha to Ananda, that there are no concealed
doctrines belonging to the Tatagatas ; nevertheless if is said in the
Malunka-stitra that when Mélunka asked Budha whether the exist-
ence of the world is eternal or not eternal, he made him no reply ;
but the reason of this was, that it was considered by Budha as an
enquiry that tended to no profit; and it was not the practice of the

' Budhas to reply to any question, the purport of which was not de-

 signed in some way or other to assist in the overcoming of succes-
sive existence and the reception of nirwéna.

: * Itis said that at one time, when Budha was preaching the bana,
about sixty priests, who were imperfect in the faith, vomited forth
warm blood. The king of Sagal objected to Négaséna that this

was contrary to the declaration that Budha is a benefit fo all, and a
disadvantage tonone. Néagaséna: ¢ The throwing up of the blood

by the priests was not caused by Budha; it was their own act.”

Milinda : ¢ But if Budha had not said bana, would it have taken
place?””  Nagaséna: ‘It would not; whilst the priests were
listening to the bana, a fire was kindled within their bodies, and
this fire caused the coming forth of the warm blood.” Milinda :
< Nevertheless, it must have been Budha who was the principal
cause of their destruetion. Thus, there is a naya, that lives in an
antehill ; but a man comes and breaks down this mound, that he

| may take away the earth, by which means the hole in which the

snake lies is filled up, and because it cannot breathe it dies ; noyw 18

not the death of the snake most clearly caused by the man?”

Négaséna: « It is.”" Milinda: *Just in the same way, the death

of the priests was caused by Budha”! Néagaséna: * When Budha

says bana, it is not to produce anger in any one; it is to preserve
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those who hear it from anger and hatred When any one receweag
it with a willing mind, it brings forth the fruition of the paths (to
mrwana) but when any one hears it with an evil mind, he is
brought to destruction. Thus, a man shakes a tree laden with
fruit, whether it be of mango, jambu, or some other kind ; the
fruits that have a strong stalk remain upon the tree, but, if there
are any of which the stalk is decayed, they fall to the ground ; just

50 it is with the bana of Budha; they whose minds are prepared

receive from it benefit, but they whose minds are averse receive

from it no benefit; they fall agnin into the ocean of existence.
Again, in ploughing a field, for whatever kind of grain, many

thousands of blades of grass dre destroyed; or in putting the

sugar-canes to be erushed in the mill, any worms that there may be

upon them must perish: in the same way, the mind that is rightly
disposed receives benefit from the bana, whilst that which is evil

is still exposed to the sorrows of existence.” Milinda: ¢ But

was it not through the preaching of the bana that the priests died 3"’

Négaséna: ¢ The carpenter, in preparing the tree that has been

felled, cuts off the knots and branches, that all may be made

smooth, whilst he leaves untouched the parts that are free from

these excrescences; and in the same way, by the preaching of
Budha those who are seeking the paths are assisted, whilst the

others perish. Again, when the plantain tree hag borne fruit, it

dies ; and when the mare of the breed call Ajana has foaled, she
algo dies ; and when the robbers who have pillaged a country are

‘doomed to punishment, it is by their own act; in like manner,
when the sixty priests vomited forth warm blood, their destruction
was not caused by Budha, nor by any other being ; it was their own

ach’

At another time, when Budha resided in the garden called Ama-
laki, belonging to theSakya princes, near the city of Chatuma, he
was visited by Seriyut'and Mugalan, who were accompanied by 500
_ other priests; but when they proceeded to meet the resident priests,
s0 great a noise was made in placing their seats and putting down
their alms-bowls and robes, that Budha called out, ¢ Ananda, who
are these persons that are making a noise, like so many fishermen
drawing their nets ?”’? Ananda informed him that it was oceasioned
by the arrival of some stranger priests ; on hearing which, he said
further, ‘¢ Ananda, assemble the whole priesthood, and tell the
priests who have acted like fishermen, no longer to remain near the
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"e whme Tam The priests, on rer-mvmg this commamd re-
tived to the mmnc:ll-chamber of the Bakya princes, who said to them

when they had been informed of their arrival,  Sirs, where are s0

‘many of you going at this unseasonable hour?” The priests told
~ them what had occurred ; upon which they went to Budha to inter-
. eeed, in their behalf, and said, * My lord, the seed newly sown, if

/it be not watered, perishes ; the calf that is away from its mother
. dies 5 so also will these priests, newly appointed to their office, be
discouraged if they see not the great teacher ; therefore, let them
be forgiven.” Sahampati Maha Brahma also came from the brahma-
loka, and entreated forgiveness for the priests. This being per.
ceived by Mugalan, by means of his divine eyes, he said, * Priests,
Budba grants us permission to return; let us hasten to see him.”
After they had worshipped the sage, he said to Seriyut, “ What
‘were the thoughts that you entertained when you were sent away:”
Seriyut replied that he began to think it would be better to leave
the practice of the precepts, and return to the world.  Upon hearing
this, Budha said, ¢ Seriyut, Seriyut, this is enough ; let no such
thought heveafter be formed.” ' The same question was then put to
Mugalan ; iwho replied, ““I began to think that Budha had aban-
doned the truth, and that I or Seriyut must see to the preservation
of the priesthood.”  For this resolution he was commended by the
great teacher, who said that it was eminently good. When a man

. stumbles over a root, or stone, or uneven ground it is not the

earth that throws him down in anger, because the earth is incapable
of feeling either displeasure or satisfaction ; nor is it from aversion
| that the sea casts the dead body upon the shore; in like manner,
it was not the anger of Budha that caused the retirement of the
priests, as he was entirely free from any such feeling ; it was the
raet of the priests themselves, that forbade them to remain. It was
foreseen by Budha that the refirement of the priests would have a
beneficial influence upon them; and it was on this account, out of
kindness to them, that he exercised this act of discipline. (./1[{lin}la
1 asnd. )

8. The Manner n which Budha sard Bana.

. When Budha said bana, if it were so designed, all the beings in
the sakwala might hear it, but if it were only designed for some
particular being or beings, others were unable to hear it, though
they might be only an inch away from those to whom it was ad-
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dreascd Thus when Budha, on a certain occasion, said bana to ‘
Sekra, Mugalan, who was at that time in his own dwelling, heard
the Sadhu uttered by the déwa, but did not hear the voice of Budha,
(Amdwatura.) ‘

By listening to the discourses of Budha, even animals were ‘
assisted to enter the paths. On account of the want of merit, they

might not be able to enter upon this privilege at ance, but after one

or two subsequent births they were prepared to receive it. When
Gotama was preaching by the side of a pond near the city of
Champa, his sermon was heard by a frog, which praised the sweet-
ness of his voice, and exercised faith in him, Immediately after-
wards, a man who was watching some calves, drove a stake into the
ground, and inadvertently pierced the head of the frog, so that it
died ; but it was born in the Tawutisd déwa-16ka, and had a mansion
of gold twelve yojanas in size. The déwa looked to see how it was
he had attained this distinction ; and when he discovered the cause,
he went to the place were Budha was preaching, and worshipped
him. Budha was aware of all that had occurred; but for the
benefit of those who were standing near, be said, ¢ Beautiful déwa,
who are you? why do you worship my feet?” The déwa then
related the circumstances under which he had gained his present
happiness ; after which Gotama delivered a discourse to him, and
16,000 people aftained the paths. The déwa entered the path
sowan, and addressing the assembly, he said, “If I, who have heard
bana during so short a period only, have gained all this beauty and
splendour, u ndoubtedly those who listen long to the great teacher
will attain nirwana,”  ( Wisudhi-margga-sanné.)

The saying of bana by any one else, to those who were accustmncd
to hear Budha, was like the giving of a gem to those who live in a
palace of jewels, or a plantain to those who are in the midst of a
forest of sugar-cane, or the lighting a lamp in the broad sunshine.
Thus the upasaka Atula, with 500 others, went to their religious
preceptor, Réwata, fo hear bana; but he informed them that he was
performing the exercise of dhyana, and could not be disturbed.
Dissatiefied with this reception, they resolved to leave him, and
went to Seriyut, who, without delay preached to them part of the
Winaya-pitaka : but they said that this was like a torrént of rain
that filled the ponds and overflowed the ficlds; and they were still
not contented.  They then went to Ananda, who said so little, that
it was like the thunder-cloud, which promises much but lets fall only
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o “a ew drops. Last of all ihey went to Budha, who said neither toa

“much nar too little, but just sufficient for the mind to retain. By

 this means Atula and the other upasakas were enabled to enter the
paths, and attain nirwéna. (Sadharmmaratnakdré.)

In a ni-free, at the door of a léna, or cave, near the wihara of
Kelapaw, in Ceylon, resided a déwa. A young priest within the

léna one day repeated the Maha-samya.stutra, when it was heard by
the déwa, who called out loudly, Sadhu. The priest enquired,
. «Who are you?” and the voice replied, “ I am a déwa.” The
‘priest then asked, “Why do you call out, Sadhu?” and the déwa
‘said, ¢ T heard the same sttra delivered by Budha when he preached
it in the great forest; you have now said it exactly as it was spoken
by him, without adding or retrenching a single word.” The priest:

& At that time the assembly was immensely large ; in what position
~ were you when you heard the words of the sttra?” The déwa:

4] resided in the same forest; so many superior déwas arrived that
there was no room for me in all Jambudwipa ; I therefore came to
Dimbulota, in Ceylon; but even there I was not able to remain ; I
was driven onward by the pressure of the crowd, until T arrived in
Mégam, in the province of Ruhuna, whence I had to enter the sca
_ called Golu, until the water was as high as the neck ; from this

place I heard the sttra.” Priest:  Could you see Budha fmm
thenee ?” Déwa: “Yes; as plainly as if he had been close to me.’
Priest: “On that occasion many déwas became rahats; did you! R
Déwa: “ No.” Priest: ¢ Perhaps you entered the path sowan?”
The déwa was ashamed to reply, as he had not enfered even the
first of the paths, and said that this was not a proper question for
the priest to ask. The priest then requested to see the déwa,
. but he replied that it was not possible for him to exhibit his
‘whole body ; he therefore put forth only a part of one of his fingers,
when the whole léna beeame full of light, as if the full moon had
risen. The déwa then W()lbhlppbd the priest, and retired. (dmd-
| watura.)

The king of Sagal enquired of Nagaséna how it was that Budha,
when at the foot of the bo-tree, refused to say bana until entreated
to do so by Maha Brahma, saying his conduct was like that of a
" bowman who should take pains to acquire the art of archery, and
then never touch a bow, or that of an athlete, who should study
attentively the art of wrestling, and then never enter the arena,
Négaséna replied, * Budha perceived that the dharmma is exceed-

49
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mgly subtle and oceult ; like a hair - that is spht a hundred tlmes,

or a treasure covered by a great rock; and that to rclease men

from existence, on account of the prevalence and power of evil de-
sire, would be like snatching the prey from the mouth of an alligator.
He, therefore, paused before he began the preaching of the bana ;
just as a skilful physician, when he approaches his patient, considers
what medicine it will be proper to administer for the overcoming of
the disease ; or a king, when anointed, thinks in what manner all
the various orders of his attendants and ministers will have to be
supported. 'When so exalted a being as Maha Brahma entreated
Budha to say bana, all the déwas and brahmas learnt therefrom the

. greatness of its excellence, and were willing to receive it; as when

a king or principal noble pays respects to any sramana priest, the
worship of all the other orders in the state follows as a natural
consequence.

On a certain occasion, when Nanda was expounding thé bana,
Budha reflected that as his religion would e¢ndure so long, and be
beneficial to so many, it would be right that as a mark of respect
he should go and hear it preached. So he went in disguise, and
listened during the whole of the three watches, until the dawn
began to appear ; when he came forth from his concealment, crying
out 8adhu, Sadhu, and declared that the meaning of what he taught
had been correctly explained. On hearing this, Nanda arose from
his seat, worshipped Budha, and asked how he could endure the
fatigue of listening so long. The sage replied, “Is it at all won-
dexful that I havelistened to you during the three watches ? I could

~ remain to hear bana, not merely during a single day, but through a

whole kalpa.”’ From that time the people listened with greater
delight to the bana, as it had thus been praised by Budba. (Sad-
harmmaratneakdrd.)

9. The supernatural Endowments of Budha.

The dasa-bala, ten powers, or modes of wisdom, were possessed
by Budha, 1. The wisdom that understands what knowledge is
necessary for the right fulfilment of any particular duty, in what-
soever situation. . 2. That which knows the result or consequences
of karma. 3. That which knows the way to the attainment of
nirwana, 4. That which sees the various sakwalas. 5. That
which knows the thoughts of other beings. 6. That which knows
that the organs of sense are nof the self. 7. That which knows
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WW purity pmduced by the exercise of the dhyémas 8. That whwh ;
‘knows where any one was born in all his former births. 9. Thm;‘
which knows where any one will be born in all future births, 1

| That which knows how the 1eaults proceeding from karma may be

‘overcome.®

| The eighteen budha-dharmma were as follows :—1. The seeing
of all things past. 2. The seeing of all things future. 8. The
~ seeing of all things present. 4. Propriety of action, or that which

_ is done by the body. 5. Propriety of words, or that which is done
by speech. 6. Propriety of thought, or that which is done by the
mind. 7. The establishment of his intentions, so that they cannot
be frustrated by another. 8, The similar establishment of his doc-
"trineg. 9. The same with that which proceeds from saméadbi.  10.
| Thé same with that which proceeds from wirya. 11. The same
with that which proceeds from wimukti. 12. The same with that
which proceeds from pragnydwa. 13. Avoiding pleasures, or any-
thing that might excite ridicule. 14. Avoiding strife and contention.
15. The possession of a wisdom from which nothing is hid, in any
place whatever. 16, Doing all things with due deliberation. 17
Having some meaning, or intention, in all that is done. 18. Not
' doing anything from an unwise partiality.

There is no limit to the knowledge of the Budhas; and they are
the only beings ever existent of whom this can be predicated. To
the knowledge of all other beings there is a limit, differing in ex-
tent according to the merit of the individual. TFrom the Budhas
nothing can be hid; all times as well as places are open to their
mental vision ; they see all things as distinctly as a man in a small
apartment can see all things in if, at high noon, in clear weather.
. The mind of the Budhas, when it goes out after anything, is sure
to discover it; as the well-directed arrow of the skilful archer flies
at once to the hair it is intended to split; it does not ge too far, it
does not come too short; it passes exactly to the right place.
( Wisudhi-margga-sanmé. )

In the conversations that were held between Milinda and Niga-
séna, the king brought many objections against the supremacy and
wisdom of Budha. It is said that all that it was necessary for
Buidha to receive, such as robes, food, and medicine when sick, he
received without any frouble or effort beyond that which was im-
j phed in the carrying of the alms-bowl, as was his usual custom ;

# The three last powers are called triwidyawa,
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alms were given him, and he returned with an empty bowl. The
king of S4gdl asked Nagaséna how this occurred, and was told that
it was through the influence of Méra. * Then,” said the king,

% the demerit of Mara was more influential than the merit of
Budha.” . But Néigaséna replied, “A man brings a present of
honey to the palace gate of a chakrawartti; but the porter, out of
envy, tells him that the einperor cannot be disturbed at that un-
timely hour, and sends him away without receiving the present. In

this case, the porter prevents the emperor from receiving the honey ;

but he 18 not more powerful than the emperor, inasmuch as presents
are pouring into the palace by a thousand other channels; and in
the same way, though Mara prevented the people of Panchaséla
from presenting alms to Budha, the déwas nourished his body with
divine aliment, and he suffered no loss from the withholding of the
alms. There are four modes in which alms may be prepared. 1.
Adrishta, as when food is prepared without the intention of pre-
senting it to Budha. 2. Uddissakata, as when food is prepared[
with the express intention of giving it to Budha. 8. Upakkata, as
when food is placed before Budha, 4. Paribhoga, as when any
article has been presented to Budha, and become his personal pos-
session, whether it be a robe, alms-bowl, or other requisite. "When
food comes under the head of adrishta, Budha may be prevented
from receiving it; but in those things that relate to the other heads,
no prevention can be exercised ; their reception is certain. What-
ever being were in any of these instances to attempt to hinder
Budha from receiving that which was intended for him, or to take
from him that which he has received, his head would cleave into a
hundred or a thousand picces. There are four privileges that exclu-
sively belong to Budha, viz., No one can take from him the food that
has been set before him, or prepared for him, nor any of his personal
possessions ; no one can prevent the shining of the rays that pro-
ceed from his body ; no one can prevent the exercise of the power
he possesses of knowing any matter with which he wishes to be ac-
quainted ; and no one can take his life. MAara was in the brahman
village in disguise ; but as the thief when detected is cut into a
thousand pieces, or the adulteress impaled, so will Mara suffer for
his opposition to Budha; and therefore his demerit was not more
powerful than the merit of Budha.””

1t is said that when Budha walked abroad, though the earth does

but one day when he Jisited the brahman village of Pancha‘séla; W
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'ossess a mind (achetana) the low phces in his path became
: “f“‘alevated and the high places plain, Nevertheless, on one occasion
the fragment of a stone struck the foot of the great teacher. These
declarations appeared to Milinda not to coincide; but Nagaséna in-
~ formed him that the fragment did not, strike the foot of Budha from
anyinherent or natnral cause. A large stone was aimed at his head
by Déwadatta ; but through the merit of the sage two large rocks
arose from the earth, and at the distance of twenty cubits from
Budha met the stone that had heen hurled against him, when a
stuall fragment was broken off by the concussion, which on falling
struck his foot. Thus, when any liquid, whether it be milk, honey,”
. ghee, or gruel, is taken up by the finger, part of it is lost; as it
. drops from the end ; it does not come to the proper place ; or when
 fine sand is taken in the hand, part of it escapes ; or when rice is
eaten, part of it falls from the hand as it is conveyed to the mouth ;
and the breaking off of the fragment of a stone was only like the
remnant or part that is wasted and lost, of which no notice is taken.
When dust is raised by the wind, it falls here or there as it may
happen, and the withered leaf when it falls from the tree is in the
same manner carried in this direction or in that as the case may be;
in the same way, the fragment, when broken from the stone, must
fall in some direction, and it fell upon the foot of Budha ; the stone
was arrested in its course, but the breaking off of the fragment was
< casual eircumstance, exterior to the main oceurrence.

It might be said, that if Budha was all.wise, he would not have
heen moved to forgwe Neriyut and Mugalan, when the priests who
‘accompanied them made a noise near the wihara in which the sage
resided, at the intercession of the Sakya princes and Maha Brahma.
But the wife gratifies her husband by displaying before him his own
treasures, and evén the barber pleases the king when he dresses
and combs his hair; in like manner, the princes gained forgiveness
for the priests by repeating to Budha what he alveady knew.

The king of Sagal one day said to Nagasena, * Did you ever see
‘Budha ?”’ and the ‘priest rephed that he had not. Milinda: * Did
your preceptor ever see him?” Négaséna: “No.” Milinda:
‘ Then there is no Budha.” Négaséna: “Did you ever see the
Uhd river, in the forest of Himala ?” Milinda: “ No,” Néagaséna :
#Did your father ever see it?’? Milinda: ¢ No.” NAgaséna :

€ Then there is no Uh4 river.”’ Milinda: *Though neither I nor
my father ever saw it, still there is such a river.” Néagaséna ; 8o
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also, though neither I nor my teacher eyer saw Budha, there is st
a being’ Again, the king enquired ‘how Nagaséna knew that

Budha, whom he had not seen, was supreme ; and the prxest re.

plied that he knew it in the same way as persons who have never
seen the sea know that it is broad and boundless, and receives the
waters of the five great rivers, The priest said also, * There was
formerly in this city of Sagal a learned preceptor called Tissa;
though he has been dead many years, we know that such a person
existed by the writings he has left; in like manner, any one who

reads the discour es of Budha now extant, may learn there‘fwm that iy

he is supreme.”’

The king, on another occasion, said to ngasenm, L) Dxd Budhﬂ. i

know all things? Did he see all things?” Négaséna: ¢ Yes.'
Milinda:  Then why did he forbid things after they had been done

by his disciples; would there have been any harm in forbidding

them previously "' Nagaséna : ¢ There isin this your city a wise
physician; he is acquainted with the properties of all kinds of
medicine; does he administer the medicing prevmus to the disease,
or after ?” Milinda : * After its appearance,” Négaséna: * Even
50, though Budha knew all things; he did not forbid that which
was done by his disciples previous to the performance of the act,
but after it was accomplished.” ,

Another objection was brought by Milinda against the perfection :
of 'wisdom claimed by Budha, in this form : ¢ It was declared by
Budba that he perfectly understood all that he taught or enjoined,
and that he enjoined nothing whatever that he did not thus under-
stand ; and yet at another time he gave the priests permission, if so
disposed, to omit attending to some of the ordinances he had en.
joined; now they must at first have been propounded in ignorance,
or without an adequate cause.” Néagaséna replied, ¢ This was
done merely that he might try the priests. Thus, the chakrawartti
addresses the prince who is to be his successor, and says, Son you
will have to reign over the whole of the people of Jambudwipa;
the cares of state ave many ; it will therefore be better for you to
take no notice of the more barbarous nations. But the prince, from
his love of power, pays no attention to this advice. 1In like mannet,
though Budha gave permigsion to his priests to omit attending to
some of his ordinances, he knew that they would not do so, from
their love to the dharmma, and their wish to be relieved from the
evils of existence.” :



: ‘e ordmation of Déwadatta by Budha was commented on by the
~ king o Sagal, who said to Nagaséna,  If Budha knew, when he 3
ordained Déwadatta, that he wauld cause a division of the priest- |
hood and have to suffer during a wholo kalpa the punishment of'j
o hell, it cannot be true that he loves all sentient beings, pities them,
and turns away the misfortunes that threaten them; or if he did
not know that he would commit, the crime, he is not all-wise, and
the declaration that he knows all things is false: if he is all-mer.
eiful he is not all-wise ; if he is all-wise, he is not all-merciful.”
Négaséna: “ Budha is all-merciful, and yet he is all-wise, though

~ he ordained Déwadatta, and thus gave him the power to‘ commit the

sin for which he must suffer during a whole kalpa in hell. The ap-
parent contradiction is thus explamed Budha saw that on account
of the sins committed in former births, Déwadatta was doomed to
pass from hell to hell, during many lacs of kelas of years, so that
 his punishment would be almost endless; but he also saw that if
he were ordained, though he would cause a division of the priest.
hood and thus have to suffer during a whole kalpa in hell, yet that
the merit he would gain thereby would set aside the severer punish-
‘ment, and cut it off, so that it would not have to be endured. Thus,
if he had not been ordained, his punishment would have been im-
mensely greater than that which he has now to suffer; and it was
from seeing this that Budha ordained him. Therefore Budha may
be all-merciful, and yet all-wise.”  Milinda: % Then Budha’s
mercy is on this wise; he punishes a man, and then anoints hig
| body with sesamum oil; he casts him down, and then raises him
. upy he takes his life, and thcn causes him again to live ; see, what
mercy! When he would favour any one, he first causes him
sorrow, and the consolation comes afterwards.” Nagaséna:
“ When Budha punishes any one, or casts him down, or takes his
life, it is that he may be benefited thereby ; for the same reason
- that a father chastises his child. Budha ordained Déwadatta, be-,
cause he saw that thereby a great d@gree of suffering would be pre-
vented. As when & noble who.is in favour at court sees that a re-
 lative or friend is about to suffer some severe punishment, he pleads
for him with the king, and mitigates the sentence, or obtains foy.
giveness; so Budha interfered to arrest the punishment that awaited
Déwadatta. It was like the act of a skilful ‘physician, who cures a
disease by the application of a powerful medicine.  When he sees a
putrid and offensive sore, he cleanses it, cuts it open with a sharp in-
" ol
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| strument and cauterises it; but w111 any one say that he dbes all
wantonly, or that he does wrong? When a man, carelessly wal‘kmg

 along the road, runs a thorn into his foot, and another who follows |

him sees his misfortune, and with another thorn, or some instrument,
extracts the thorn that has caused pain, does he do this wantonly,‘

or from a cruel disposition? Is it not rather in mercy, that a. | 0

greater evil may be prevented? ' It was for the same reason, and

with the same intention, that Budha ordained Déwadatta.” When

the king heard this explanation, he acknowledged that his doubta |
were removed.
The king of Sigal repeated the question that he had asked on a
previous occagion respecting the wisdom of Budha, and againen~
quired, ¢ Does Budha know all things?” Nagaséna replied,

# Yes; he knows all things, but the power that he possesses is not

at all times exercised ; this power is attached to thought, or there
must be the exercise of thought in order to discover that which he
wishes to know ; what he wishes to know he discovers in a momeut
by the exercise of thought.” Milinda: “Then if Budha must
seek before he can find ; if that which he sees has to be discovered

by searching, he is not all-wise.” Nagaséna: “The power of
 thought in Budha is exceedingly quick and subtle. I will explain
to you how it is, but I can only do it in a very inadequate manner,
Thus, in one gela, or load of rice, there are 63,660,000 grains ; cach
of these grains can be separately considered by Budha in a moment
of time. In that moment the seven-times gifted mind exercises
this power.  (Milinda Prasna.)



IX. THE ONTOLOGY OF BUDHISM.

1. THE BLEMBNTS OF BXISTENCE.—II, THE ORGANIZED BODY.—II1, SENSATION,
v PEROEPTION. V. DISORIMINATION ~—V1. CONSOIOUSNTSS,~~VIT, IDENTITY;
i mmvmvumz ; AND MORAL RBETRIBUTION,-—VIII. REPRODUCTION.—-1%.

| KARMA, :

~ Wa have now done with the ancient legend, and its super-
_ natural accompaniments. We have to enter into a,nothel‘

- region, and commence a course of observation that in its
character will differ widely from that which we have hitherto
pursued. We have, for a time, to shut out from our vision
- the various orders of existence that have flitted before us in
. bewildering profusion, and to chain down our attention to a
silent contemplation of the elements of our own being. We
are still in a world of mystery; but this arises as much from
the difficulty of the subject, as from the manner of its illus-
~ tration.
. Before we commence our task, it will be well to ascertain
the object, or motive, of our investigation. We should have
supposed, from what we have already seen, that the teachings
of Budha were of too practical a nature to allow of much
attention being paid to so abstract, and cxppmcntly unprofit-
able, a aubJect as the one now before us. But it is not from
a vain curiosity, or to discover new objects of admiration, or
to enlarge the domain of science, we are to continue our
vesearches. It is to find out the highest illustration of the
great principle, that all being, every possible mode of exist-
_ ence, partakes of “impermanency, misery, and unreality.”’

- The Spartan prayer was, ¢ Give us what is good and what is

‘bbautxful ? and C olerulge M:.ys, “ Poetry has given me the
‘ ¢ig 2 '
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hébit of wishing to discover the good and the beautiful in al

that meets and surrounds me;” but the Budhist seeks to

realise the truth of a more ancient axiom, ““ All is vanity and
vexation.”” The essential properties of existence are enu-
merated, in order to convince us that there is no self, or soul.
We are to contemplate the unreality of our being, that we
may learn to despise it, and place ourselves in such a posi-
tion that we may live above its agitations and secure its
cessation,

The elements of sentient existence are called khandas, of
which there are five constituents ; literally, five sections, or
heaps (1). 1. The organized body (2), or the whole of
being, apart from the mental processes. 2. Sensation (8).
8. Perception (4). 4. Discrimination (6). 5. Conscious-
ness (6).

In the Brahma Jala Sttra (Rev. D. J. Gogerly, Ceylon
Friend, Sept. 1838), we have an account of sixty-two hete-
rodox sects, which enumeration is said to include “all the
different modes of belief that were then in existence or could
exist.” They are divided into two great sections.

1. Those who reason on the past, containing eighteen
classes. 1-—4. Those who hold the eternity of existence,
which arises from their having arecollection of former births,
or from induction. 5-—8. Those who hold that some beings
are eternal and some mutable. 9—12. Those who affirm
that the world is finite, or that it is infinite, or infinite late-
rally but not perpendicularly, or that it cannot be predicated
as either finite or infinite. 18. Those who doubt, or equivo-
cate, from various causes. 14—18, Those who suppose that
they and the world are uncaused, from their having pre-
viously existed in the brahma world in which there is no
consciousness. i '

2. Those who reason as to the future, containing forty-four
classes. 1--16. Those who hold a future state of conscious
existence, and that it is either material, immaterial, a mixed
state, or neither material nor immaterial; that it is either
finite, indefinitely extended, a mixture of both states, or
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tier the one nor the other; or that its perceptions are
 either simplo, discursive, limited, unlimited, happy,miserable,
mixed, or insensible, 17-—24. Those who hold a future
state of unconscious existence. 25—32. Those who hold a
state between consciousness and unconsciousness. 33-—39.
Those who hold that death, at once, or ultimately, is annihi-
- lation, 40—44. Those who reason on the mode in which
perfect happiness is to be obtained.

According to Giétama, the pure unmixed truthis not to be '

found ‘anywhere but in his own bana. To other teachers the
truth may appear partially ; but to him alone- does it appear
in unshrouded clearness and in its utmost amplitude, In
him it is not an acquisition, gained by means of some mental
process, nor is it a lesson taught by another. It is an intui-
tive underived power ; a self-generated effulgence. By this
unerring sage it is declared, that none of the sixty-two
opinions above enumerated are consistent with the truth ; so
. that, according to him, there is no state of future existence,
either conscious or unconscious, material or immaterial, mise~
rable or happy. And yet death is not annihilation. We
exist, and we do not exist. We die, and we do not die.
These appear to be contradictions; but we shall afterwards
learn that the sceming discrepancy arises from the com-
plexity of the system. There will be a future state of exist-
ence, but not of the individuality that now exists; and
though death is the dissolution of that which now exists, it
is not the annihilation of a potentiality inherent in that ex-
istence,

It is evident that the four last of the khandas are results,
or properties, of the first; and if there be anything equivas
lent to that which we call the soul, it must be found under
the first class. Now there are twenty-cight members of the
organized body, but among them no single entity is pre-
sented that we can regard as the primary and essential prin-
ciple to which all the other parts are accessories. Tt is the
office of life, or vitality, to keep together, or preserve, the

constituents of the organized body ; and here its office ap-

i
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pears to cease. We are told th'zt 1!; is a wmd or air, that*'

~ imparts the power by which the hand or foot, or any other

member is moved ; but it is said again that the pnm,lpal
cause of muscular action is the hita, or mind. thn we
search further, to find out what the mind is, we are still left.
in uncertainty as to its real nature. There are mental ope-
rations presented, of various classes, but we can find no in-
strumentality by which these processes are conducted. The
second khanda, sensation, is the result of contact, and cannot
exist without it. The third, perception, and the fourth, dis-
crimination, are equally derived or dependent; they com-
mence and coase sunulmncous]y with contact. And of the
fifth, consciousness, it is expressly stated it can only exist
contemporaneously with the organized body. On some oc~
casions, mind is represented as being merely a result, pro-
duced by the impinging of thought upon the heart, as sight
is produced by the contact of the eye with the outward form,
or of the ear with sound. At death, or consequent upon 1t‘
in the course of time, there is a dissolution, a ‘* breaking up?’’
as it is called, an entire cvanishment of the whole of the
khandas, and of every part of them. 'The elements, that
whilst in juxta-position, formed what we, in our ignorance,
call a sentient being, no longer produce the same effect, as
their relation to each other has ceased. Noris it from want
of precision in the language, or defect in the enumeration,
that we are led to form these conclusions ; as it is expressly
stated to be a heterodox idea that represents the soul as
“ flying happily away, like a bird from its cage.” At another
time we are informed by Gétama that none of the khandas
taken separately are the self, and that taken conjointly they
are not the self. 'There is no such thing as a soul, the home
of a self, apart from the five khandas. There can therefore,
accordlné\ to Budhism, be no such process as a transmigra-
tion, in the usual sense of the term, and I have not used it
in any of my illustrations.
The eastern mind has suffered much from its foudnes& ior
analogy and metaphor. With the native authors the incon-
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" lisiveness of an armment is overlooked if it be supported
by a striking figure. By this means, they set aside the exist-

ence of the man (7). Itis asked, What is a chariot? Are
 the wheels (each part of the chariot being separately named)
the chariot? . It is evident that they are not. Then, most
conclusively, there is no chariot. The chariot is a mere
name. In like manner, it is asked, What is a man? Are
the eyes (each member of the body being separately named)
‘the man? It is evident that neither the eyes, the feet, the
heart, nor any separately-named member of the body is the
man. I‘herefo:re, most conclusively, there is no man. The
man is a mere name, But they forget that whilst between
‘the wheel and the axle-tree there is no connexion but that of
position, subjectively, and of name, objectively, there is a
mysterious communion between one member of the body and
another, so that “if one member suffer, all the members
suffer with it; or one member be honoured, all the members
rejoice with it.”” Even upon their own system the compa-
rison fails, as they acknowledge a nexus of vitality in what
we call the man, to which there is nothing analagous in the
chariot.

- A formula has been propounded by Gétama, called the
- paticha samuppéda, or the causes of continued existence.
Like the successive footsteps of the bullock when drawing the
‘wagon or the plough ; or like the repeated undulations of a
‘wave, one flowing into the other ; a process is continuously in
operation, in which tliere is the recurrence of certain educts, in
uniform regularity of sequence. “On account of ignorance,”
said Budha, in one of the Discourses that appear in the San-
yutta, as translated by the Rev. D. J. Gogerly (Ceylon Friend,
April, 1839),  merit and demerit are produced ; on account
of merit and demerit, consciousness; on account of com-
sciousness, body and mind; on account of body and mind,
the six organs of sense; on account of the six organs of
. sense, touch (or con‘cact) 3 on account of contact, desirve ; on
account of desire, sensation (of pleasure or pain); on account
of sensation, cleaving (or clinging to existing objects) ; on
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account of clinging to exwtmg ob;ects, renewed ex:stence
(or reproduction after death); on account of reproductwn‘*
of existence, birth; on account of birth, decay, dcath SOT~
row, crying, pain, disgust and passionate discontent. _['hus
is produced the complete body of sorrow. From the com-
plete separation from, and cessation of ignorance, is the ces-
sation of merit and demerit ; from the cessation of merit and
demerit is the cessation of consciousness ; from the cessation
of consciousness is the cessation of (the existence of) body
and mind ; from the cessation of (the existence of ) body and
mind is the cessation of (the production of) the six organs ;
from the cessation of (the production of) the six organs is
the cessation of touch ; from the cessation of touch is the
cessation of desire ; from the cessation of desire is the sen-
sation of (pleasureable or painful) sensation ; from the cessa-
tion of sensation is the cessation of the cleaving to existing
objects ; from the cessation of cleaving to existing objects is
the cessation of a reproduction of existence; from a cessa-
tion of a reproduction of existence is the cessation of birth;
from a cessation of birth is the cessation of decay. Thus,
thig whole body of sorrow ceases to exist.” There are three
terms in this series that will require further explanation: 1.
Ignorance. 2. The cleaving to existing objects. 8. Merit
and. demerit.

1. The first term in this circle of generation is ignorance,
awidya. It is an abstract quality producing another abstract
quality, merit and demerit, karma ; which karma produces a
third abstraction, consciousness; and this consciousness is
endowed with physical power, and produces body and mind,
in which is included all the particulars that in their aggrega-
tion form what is called a sentient being. We have no in-
formation as to the origin of awidya. How did it first arise?
To what was it then attached? These are questions to which
‘we have no answer, as no one but a Budha can tell how

‘karma operates, or how the chain of existence commenced,
It is as vain to ask in what part of the tree the fruit exists
before the blossom s put forth, as to ask for the locality of
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i We ‘can learn how error is produced in a bemg
| ‘ah'eady existent ; but we are not taught, in any work I have
seen, how the pnma.ry karma, the first link (not in the circle,
but in the series of circles) was produced. We are told that
~ each circle comes from a previous circle ; as any given flame
. comes from a previous flame ; or any given tree comes from a
 previous tree; or any given egg comes from a previous egg;
but, as in all similar arguments, the declaration is un-
satisfactory. It only carries back the process to a more
 distant period. We want to know whence came the first egg,
or tree, or flame, or circle. 'We cannot think of a second, or
of any number in a series, however extended, that is not de-
pendent on a first, The brahmanical account of the origin
of awidya is more intelligible, though not more satisfactory.
¢ Whilst Brahmé formerly, in the beginning of the kalpa,
was meditating on creation, there appeared a creation be-
ginning with ignorance, and consisting of darkness. From
that great being appeared fivefold ignorance, consisting of
obscurity, illusion, extreme illusion, gloom, and utter dark-
- ness. The creation of the creator thus plunged in abstraction,
was the fivefold (immoveable) world, without intellect or re-
flection, void of perception or sensation, incapable of feeling,
and destitute of motion. Since immovable things were first
created, this is called the first creation.”——Wilson’s Vishnu
Purdna. But as this was an imperfect creation, it was suc-
ceeded by eight others, each more perfect than the preceding
act. According to this theory, awidya is the primary operation
of the divine energy. Nearly all the ancient cosmogonies
commenced in a similar manner, which is only a poetical
mode of confessing ignorance of the Great First Cause, by
changing the subjective into the objective. In the Orphic
fragments, Night is called ¢ the source of all things.” With
this agrees the well-known passage in Hesiod’s Theogony:-—
# First of all was Chaos. Afterwards arose the wide-bosomed
Earth, the firm resting-place of all things ; and gloomy Tar-
tara in the depth of the carth; and Eros, the fairest of the
immortal gods.” The world was called by Democritus, “an
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by the Egyptians, we may learn that amidst the gloom of
their solemn temples a similar idea was entertained. There
is this difference between the east and west, that whilst the
Greeks personiﬁed what are called the powers of nature, the
Hindus give to them mte]hgeme and efficiency, without per-—
sonn‘matlon
2. The cleaving to ex1st1ng objects is upadans. There are

two propcrtles inherent in all sentient beings, except the
rahats :—first, upadéna, and secondly, karma, literally action,
the aggregate result of all previous acts, in unbroken succes-
sion, from the commencement of existence, in the births in-
numerable that have been received in past ages. At death,
the five khandas are dissolved. As they no longer exist in
combination, they can maintain no reciprocity of influence ;
their mutuality of operation has ceased for ever. But the
uphdéna still exists, and the karma lives on. The cleaving
to existing objects, or the breaking up of the khandas, by
some unexplained instrumentality, produces another being,
The uphdéna cannot but exert its power; another being
must necessarily be produced. It is as impossible, under
ordinary circumstances, to separate reproduction from upa-
déna, as it would be to separate heat from fire or solidity
from the rock ; the one follows as naturally as the other, and
all are equally mysterious in the manner of their operation.
As it is the grand tenet of Budhism, that all existence is an
evil, it thus becomes consistent with right reason to seek the
destruction of upédina, which alone can secure the recoptlon
of nirwéna, or the cessation of bung ‘

3. By upédéna a new existence is produced, but the man-
ner of its operation is controlled by the karma with which
it is connected. It would sometimes appear that updéna is
the efficient cause of reproduction, and at other times that it
is karma. But in all instances it is the karma that appoints
whether the being to be produced shall be an insect in the
sunbeam, a worm in the earth, a fish in the sea, a fowl in the
air, a beast in the forest, a man, a restless demon, or a déwa

g8 Of the mght *  From the Worsh1p of the wivs swmmews |
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“Pprahma of the celestial world. The renewed existence

| ey be in any world of any sakwala; it may be in any

species of being ; and in that species it may be of any grade.
~ Thus, if the existence be as a man, it is the karma that ap-
points whether it shall be as a male or female, as a monarch
Or as an outcaste, as beautiful or ugly, or happy or miserable.
The karma is itself controlled by its own essential character,
Lf it be good, it must necessarily appoint the being that will
| be produced to a state of happiness and privilege ; but if it
be evil, it must as necessarily appoint the being to a state of
misery and degradation. In the act of reproduction, karma
can work without the aid of a material instrumentality, as
. some beings in this world, and all in the déwa-1¢kas, are pro-
 duced by what is called the apparitional birth (8).
It is difficult to speak with technical precision on Bud-
 histical subjects, in another language, unless great circumlo-
cution be used, We have to alter the meaning of words, if
we would rightly understand the system. We may notice,
for instance, the personal pronoun . . . I. With the Budhist,
this is a non-entity. And it is not because he is a nominalist
rather than a realist. He knows all that constitutes what is
regarded as a sentient being. e can enumerate all the
parts that enter into its composition, But he denies that
there exists anything equivalent to that which, in other sys~
tems, is called the soul. It is true that the five khandas
exist. There is no delusion as to them. But when we
assert the existence of any element or essence in addition,
We deceive ourselyes ; it is not a reality. Uttering the senti-
ments of Budhism, rather than adopting its language, I may
regard myself as a sentient being, now existent in the world
of men. But I have existed, in a similar manner, in many
myriads of previous births, and may have passed through all

~ possible states of being, from the highest to the lowest, and

have been in some of them repeatedly. T am now under the
mfluence of all that T have ever done, in all these ages.
This is my karma, the arbiter of my destiny. Until 1 attain
nirwana, I must still continue to exist; but the states of
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being into which I shall pass, as duration rolls on, I cannot
tell. The future is enshrouded in impenetrable darkness.

This wonder-working karma is a mere abstraction. It is
declared to be achinteyya, without a mind. In this respect,
it is allied to the earth. The -earth, naturally, enables the
seed to germinate, and produces plants and lofty trees ; and
in the same manner, karma, naturally, produces a new
existence, in conjunction with upadina. Neither the earth
nor the seed, neither the karma nor the upadéana, possesses a
mind. Yet the way of karma is intricate and involved. No
sentient being can tell in what state the karma that he pos-
sesses will appoint his next birth; though he may be now,
and continue to be until death, one of the most meritorious
of men. In that karma there may be the crime of murder,
committed many ages ago, but not yet expiated ; and in the
next existence its punishment 1may have to be endured.
There will ultimately be a reward for that which is good ;
but it may be long delayed. It acts like an hereditary
disease ; its evil may be latent through many generations, and
then break out in uncontrollable violence. The Budhist
must therefore, of necessity, die “without hope.” Itis by
the aggregate karma of the various orders of living ‘being
that the present worlds were brought into existence, and
that their general economy is controlled. But it is difficult
to reconcile the unerring rectitude of karma with the recur-
rence of events in uniform cycles and with the similarity of
all the systems of worlds; unless it control, absolutely, the
will of sentient being, in which case it is no longer a moral
government, but necessity or fate (9). L

Tt will have been observed, that if there be a dissolution
of all the elements of existence at death, and there is no
hereafter, no future world, to that existence, there is then no
moral responsibility. To set aside this conclusion, there are
many arguments presented in the mative works, particularly
in the one from which I have so often quoted, Milinda
Prasna, Thus, a man plants a mango, and that fruit pro-
duces a tree, which free belongs to the man though that
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‘hich he planted was not a tree but a fruit. A man betrothes
‘a girl, who, when she has grown into a woman, is claimed by
‘the man, though that which he betrothed was not a woman
but a girl. A man sets fire to the village, and is punished
for it, though it was not he who burnt the village but the fire.
The tree came by means of the fruit ; the woman came by
means of the girl ; and the fire came by means of the man ;
and this ¢ by means of,” in all the cases, is the only nexus
between the parties, whether it be the fruit and the man, the
girl and the woman, or the fire and he who kindled it. In
like manner, when the elements of existence are dissolved,
as another being comes into existence by means of the karma
of that existence, inheriting all its responsibilities, there is

still no escape from the consequences of sin. To this we

might reply, that by this process the crime is punished ; but

it is in another person ; and the agent of that crime is less
connected with that person than the father is with the child.

' The parent may see the child, and know him; but the
criminal has no knowledge whatever of the being who is
punished in his stead, nor has that being any knowledge
whatever of the criminal. We shall be told that this process
is not inconsistent with the other speculations of the Budhists
on identity, who teach that the flame is as much the same
flame when transferred to another wick, as the flame of one
moment is the flame of a previous moment when proceeding
from the same wick ; in both cases, one is the consequence of

_the other. But the moral objections to the doctrine still re-
main in full force.

The difficulties attendant upon this peculiar dogma may be
seen in the fact that it is almost universally repudiated.
Even the sramana priests, at one time, denied it; but when

_the passages teaching it were pointed out to them in their

own sacred hooks, they were obliged to acknowledge that it
' is a tenet of their religion. Yet in historical composition, in
narrative, and in conyersation, the common idea of transmi-
gration is continually presented. 'We meet with innumerable
passages like the following :— These four, by the help of

[
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, 'ud.ha., went (a.ffer dea.th) to a celestial world.” At the end
of the Apannaka Jétaka, Budha himself says, ¢ The former
unwise merchant and his company are the present Déwadatta
and his diseiples, and I was then the wise merchant.” The .
whole of the Jétakas conclude with a similar declaration.

These speculations are peculiar to Budhism ; and although
they produce contrivance without a contriver, and design
without a desiguer, they are as rational, in this respect, as
any other system that denies the agency of a self-existent and
ever-living God. The origin of the world has been attri-
buted to nature, order, symmetry, number, arrangement,
association, harmony, irritability, love, attraction, fortuity,
infinite intelligence, a plastic energy, a seminal principle,
creative power, an emanation from the supreme spirit, eternal
necessity, material necessity, mechaunical necessity, the force
of circumstances, an operative fire, a generative water, a
vital air, an unfathomable depth, &c. With none of these
systems has Budhism any agreement. Nor do I know of
any modern theory that resembles it, unless it be that of
Johan Gottliecb Fichte, who taught that ¢ the arrangement of
moral sentiments and relations, that is, the moral order of the
universe is God.” Among men who ought to have been
wiser, we have many instances of asimilar want of definiteness,
in their ideas of creative power ; as when Kepler thought
that ‘“ comets arise as a herb springs from the earth without
seed, and as fishes are formed in thesea by a generatio spon-
tanea;” with whom we may class the philosophers who
taught that petrified shells have been formed by the tu-
multions movements of terrestrial exhalations,” and all who
held the doctrine of equivocal generation.  As to the supreme
controlling power, apart from the creative, there has been
equal uncertainty of opinion, The Greeks worshipped Zeus
as the ruler who ““according to his own choice assigned their
good or evil lot to mortals;’’ but more potent than  the
most high and powerful among the gods” were the inflexible
Moirae, and the dreaded Erinnyes were oqually unrestrained
by his douees L




~ eontrolling power of the universe, it is an atheistic system.
1t ignores the esistence of an intelligent and personal Deity.
It acknowledges that there is a moral government of the

world ; but it honours the gtatute-book instead of the law-

giver, and adores the sceptre instead of the king.

I have dwelt longer upon these topics than has been my

usual custom, from the abstruseness of the subject and the

~ novelty in the mode of its development. :

1. The Hlements of Fxistence.
Al beings exists from some cause ; but the cause of being cannot
be discovered. |
. Itis declared by Budha that the essential properties of being are
. five, called the five khandas, viz. 1. Rbpan, the organized body.
2, Weédan4, sensation. 8. Sannyh, preception. 4. Sankharo, disg-
crimination. 5. Winyéna, consciousness.*

2. The Organized Body.

The Rapakkhando are twenty-eight in number, viz. 1. Pathawi-
_ dhatw, earth. 2. Apd-dhatu, water. 8. Té&o-dhatu, fire, 4.
Wayo-dhatu, wind. 5. Chakkhun, the eye. 6. Sotan, the ear.
7. Ghénan, the nose. 8. Jiwhd, the tongue. 9. Kéyan, the body.
10. Ripan, the outward form. 11. Saddan, the sound. 12.
Giandhan, the smell. 13. Rasan, the flavour. 14. Pottabban,
the substance, or whatever is sensible to the touch. 15. Itthattan,
the womanhood. 16, Purisattan, the manhood. 17. Hadaya-
watthun, the heart:  18. Jiwitindriyan, vitality. 19. Akasa-dhatu,
_space.  20. Kaya-winnyatti, the power of giving, or receiving, in-
 formation, by gestures or signs. 21 Wachi-winnyatti, the faculty
of speech. 22. Lahuta, the propetty of lightness, or buoyaney.
23. Muduti, softness, or elasticity. 24 Kammannyatd, adaptation.

# The definitions in this chapter ave taken from the Stryodgamana-sitra
(a discourse delivered by Gotama, by means of which 500 priests entered the
_ paths) : Milinda Prasna: Bila-pandita-sutra (a discourse delivered by Gé-

. tama, when resident in the Jétawana-wihara) : Ambwatura and Wisudhi~
margga-sanneé, ‘ :
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nasmuch as Budhism declares karma to be the supreme

L



i | A MANUAL OF BUDHISM,

20, Upachayan, aggregation. 26, ‘Santati, daration. 27. Jaratd,
decay. 28. Anichatd, impermancy. . L
1. Earth.—The parts of the body that are formed of this element
are twenty in number ; viz., the hair of the head, the hair of the
body, the nails, the teeth, the skin, the flesh, the veins, the bones,
the marrow, the kidneys, the heart, the liver, the abdomen, the
spleen, the lungs, the intestines, the lower intestines, the stomach,
the feces, and the brain. i i
2. Water.—The parts of the body that are formed of this element
are twelve in number ; viz., bile, phlegm, pus, blood, sweat, fat,
 tears, serum, saliva, mucus, the oil that lubricates the joints, and
urine, i '

3. Fire.~There are four. different kinds of fire in the body;
viz., the fire that prevents it from putrifying, as salt prevents the
corruption of flesh ; the fire arising from sorrow, that causes the
body to waste away, as if it were” burnt; the fire that produces
decay and infirmity ; and the fire in the stomach that consumes
the food. L Ve ai ’ Sl

"The absence or diminution of heat is called cold. Some have
said that 4po-dhatu is the cause of cold; but this is not correct.
For this reason. When any one goes from the sunshine into the
shade he feels cold; but if he was to come from the interior of the
earth to the same place he would feel warm. Therefore cold does
not proceed from apo-dhétu ; and to’ maintain this would be to say
that 4po-dhatu and wayo-dhétu are the same.

4. Wind.~There are six different kinds of wind in the body ;
viz., the ndwangama wind, that ascends from the two feet to the '
head, and causes vomiting, hiccough, &ec.; the adhogama, wind, that
descends from the head to the two feet, and expels the feces and
urine ; dswhsa and praswéasa, the inspirated and expirated breath ;
the kukshira wind, that is in the stomach and abdomen, exterior to
the intestines; the kotthasa wind, that is within the intestines ;
and the angamanghnuséri wind, that pervades the whole of the
body, being conveyed in vessels like the veins, and imparts the

- powet by which the hand or foot, or any other member, is moved.
By these six winds, or airs, the body is prevented from being like a
mere log of wood, and is enabled to perform ‘whatever action is

*required ; but though it is said that they are the cause of motion, it
must be understood that the principal cause is the hita, or mind.



1x. THE omomw oF mupmisM. 401

/ ﬂm ﬁve aus are connected with karma, the season, thought

o an food ; but the last only with the mind. |

 The element of earth may be distinguished by its smell ; water,
by its taste; fire, by its light; and wind, by its sound. Thus one

. element is perceived by the nose; another by the tongue ; another
. by the eye ; and a fourth, by the ear.

The essential property of earth. is solidity ; of water, flnidity ; of

ﬁre, heat ; and of wind, expansiveness or diffusion.

The body is indurated by the earth of which it is composed, as if
it were bitten by a serpent with a dry mouth; by the water it is
_corrupted, as if it were bitten by a serpent with a putrid mouth ;

by the fire, it is burnt, as if it were bitten by a serpent with a fiery

- mouth ; and by the wind, it is lacerated, as if it were bitten by a
serpent with a weapon-like mouth.

. b, The eye. 6. The ear. 7. The nose. 8. The tongue 9
The body.—~These five are called prasada-rapas, or organs of sense,
1. The eye, that which recexvee the impression of colour, whether

. it be green or yellow. 2. The ear, that which receives the im-
Pmmsmon of sound, whethPr it be from the drum, harp, or thunder.

'8, The nose, that which receives the i impression of smell, whether

it be gratefol or unpleasant, 4. The tongue, that which receives
the impression of taste, whether it be from a solid or liquid. .

The body, that which receives the impression produced by the touch,
or contact, of substance, whether it be of a garment or a living
being.

When the karma by means of which these impressions are pro-
duced is deficient, or when any of the four principal elements of
which the organs are composed, are either absent or too abundant,
the office of the eye, ear, &e., cannot be fulfilled ; there is no sight;
no hearing, &c. ¢

As the nayé, alligator, bird, dog, or jackal, goes to the ant’s nest,
the water, the sky, the village, or the cemetery, in search of food 3
$0 ‘tf‘h‘e five senses go out after the various objects that are suited to
their particular nature. The eye is like a serpent in an ant-hill ;
the ear is like an alligator lurking in a hole or cave filled with water;
‘th‘e‘ng)se is like a bird flying through the air to catch flies; the
tongue, ready for all flavours that ave presented to it, is like a dog
watehing for offal at the door of the kitchen.or some part of the
_village; and the body, gratified by that with which it comes in
contact, is like a jackal feeding with delight on a putrid carcase.

D D
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10. The outward form. 11 The sound. | 12, The‘ amell, 13 "

The flavour. 14. The substance, or whatever is sensible to the

body when in contact with it.—These five are called wisaya-rtpas,
or qualities of nourishment. 1. For the nourishing of the eye, or
the production of sight, there must be a communication between
the eye and the outward form. 2. For the nourishing of the eat,
ot the production of hearing, there must be a communication be-
tween the car and the sonorous body. 3. For the nourishing of the
nose, or the production of gmell, there must be a communication

between the nose and the abject smelled. =4, For the nourishingof | =

the tongue, or the production of taste, there must be a commu.
nication between the tongue and the object tasted. 5. For the
nourishing of the body, or the production of the feeling that arises
from touch, or contact, there must be a communication between the
body and some substance, or sensible object ; pottabban being the
power of feeling, or sensibility ; as, when a garment is puf on, the
body is conscious of a sensation, either comfortable or unpleasant,
according to the material of which it is made. ‘ ‘

The khandas that are thus connected with some sensible object,
and by that object are nourished, are called aharaja; those that are
connected with the mental faculties, and cannot be divided, are
called chittaja.

15, The womanhood.

16. The manhood. ‘

17. The heart, the scat of thought. The heart may be said to
feel the thought, to bear or support it, and to throw it out or cast it
off. Tt is the cause of mano-winyina, or mind-consciousness. ‘

18. Vitality, the principle of life, the essential of existence, It
1§ produced at the same time as the organized body to which it is
attached, by means of karma. It is that which forms the aggre-
gation of the rtpa-khandas, and is the cause of their (temporary)
preservation, as water nourishes the lotus, and it is the means by
which they exist; it is the medium by which they are sustained, as
the infant prince is supported by the milk of his nurse. When
the principle of life is extinguished, there is an end of the rlpa~
khandas, as death ensues. '

19. Space.~There are in the body nine apertures, vacuities, or
spaces ; the orifices of the ears, the nostrils, the mouth, the throat,
the orifices whence proceed the feces and the wurine, and the stomach
and intestines. These are not ripa-khandas in the strict sense of



i txal to the body, they are so called.

1 20. The power of giving, or receiving, information by signs or

o gestmes.

21. The faculty of speech.

129, The property of lightness, or buoyancy, possessed by the
body, which in its character is similar to that of iron which has
been heated during a whole day. There is both kaya, corporeal,
and chitta, mental, lightness.
~ 28. Softness, or elasticity, a property like that of a skin that has

. heen well anointed or beaten. This property is also both corporeal

~ and mental.

94, Adaptation, a property like that of gold that has been ex-
posed during a whole day to the influence of a strong fire, which
~ enables the body to accommodate itself readily to any work it may
have to perform. !
25, Aggregation, the result of the continued production of the

riipayatanas, or organs of sense and their respective objects, like
 the entrance of water into a well dug near a river.
. 26. Duration, also the result of the continued production of the
ripiyatanas, like the constant overflowing of the water in the well.
27, Decay, the breaking up, or destruction, of the rGpéayatanas.
28. Impermanency, the ll&b).hty of the rupayatanas to change;
. their instability.
" Of these twenty-eight ripa-khandas, some are called wastu and
some dwéra; thus the heart has wastu, substance; but no dwara,
~ aperture, or door, like the eye; and there are some that have
| neither substance nor aperture, they are invisible. Again, some
. are called ékaja, as proceeding from one cause, and others dwija,
ag proceeding from two causes, &e.

3. Sensation.

The Wédani-khando, or sensations, are six in number. They

 are produced by communication with that which is agreeable, dis-

 agreeable, or indifferent. When an agreeable object is seen there

i§ gratification ; when a disagreeable object is seen there is aver.

sion; and when an object is seen that is neither pleasant nor un-

pleasant, neither agrecable nor disagreeable, as the ground, rocks,

~ and similar objects, there is indifference. So also with that which
e DD 2
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' erm but as their exustence is continuous, and they are essen-

3,
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some of the sensations thus produced are pleasant, some unpleasant,
and others indifferent. :

- 4. Perception.

The Sannya-khando, or perceptions, are six in number, and are
on this wise. When an object is seen, whether it be green or ved,
_there is the perception that it is of that particular colour. So also -
when any sound is heard, whether it be from the drum or any other
instrument, there is the perception that it is such a sound; when
there is any smell, whether it be agreeable or disagrecable, there is
the perception that it is such a smell; when there is any favour, .
whether it be sweet, sour, milky, seline, or oily, there is the per- )
ception that it is such a taste; when the body comes in contact
with any substance, there is the perception that it is agreeable to
the touch or disagreeable ; and when the mind considers any matter
or subject, and examines it, there is the perception that it is of such
a character or kind. ! ‘ ‘

5. Diserimvination.

The Sankhiro-khando, or powers of diserimination (including the
moral faculties), are fifty-five in number; viz.

1. Phassh, touch, the first thought produced in the mind from
the touching of the eye by the figure, of the ear by the sound, &c.,
as when at the dawn of day the first rays of the sun impinge upon
a wall, ‘ i
In answer to the question of the king of Sgal,  What are the
signs, or properties, of contact? Will you explain them to me by
a comparison ?” Néagaséna replied, “ We will suppose that two
rams are fighting with each other ; one ram is the eye, the other is
the figure, or outward form, and the meeting of their heads is con-
tact, Again, a man claps his hands ; one palm is the eye, the
other is the outward form, and their meeting together is contact.
And again, a man plays upon the cymbals ; one cymbal is the eye,
the other is the outward form, and their meeting together is con-
tact,

9. 'Wédana, sensation, as that of flavour; like the king who eats
delicious food. L

The property of wédan is sensation, or experience ; it is that

is presented to the ear, tongue, nose, body, o mental faculties;
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hich arises from enjoyment, or possession. Thus, a man renders
a service to the king; and the king, well-pleased, appoints him to

. some office, by means of which he is enabled to enjoy the pleasures

~ of the world ; he thus reflects, By rendering such and such a ser-
wvice to the king I have been put in possession of these advantages

 (sepa-wédand-windimi) ; in this way he has the sensation of enjoy-
ment. Again, a being obtaing merif, and by means of it, after his

. death he is born in a déwa-10ka ; in the midst of his happiness he
thus reflects, In former ages I have obtained merit, and by means
of it I am now enabled to enjoy the blessings of the déwa-loka
(sepa-wédanh-anubhawakeremi) ; in this way he has the sensation
of enjoyment,

3. Sannya, perception, as the distinguishing of the different
‘colours, when thinking about them, whether they be blue, golden,
red, or white, like the placing of a mark by a carpenter upon timber
that he may know how to cut it, or work it in the form he wishes.

4. Chétana, thought, that which exerts itself more quickly than
any other of the fifty-five faculties in all mental exercises, as when
a husbandman goes with fifty-four of his friends to plough, or per-
form any other agricultural operation, he himself works more
actively and laboriously than any of the rest. Itis one, though it
is produced by many different series of karma.

It is by the action of the mind upon the power of reflection that
thought is produced. The manner in which it thus acts is called
touching, though there is no actual contact. 'When a man, standing
on the ground, sees another man at the top of a high tree, or at the
extremity of one of its branches, he feels fear, and bis knees smite
one against the other; in like manner, the eye does not touch the
object of vision, nor the ear the instrument of sound, yet sight and
hearing are produced. In nome of these instances is there actual
contact. The medium by which this communication takes place is,
as it were, an act of striking, as when one hand is struck against
the other.

This action is unceasing, as when a cow has a sore from the
abrading of the skin, she feels continual pain when anything
touches it, wherever she may be; so also when the eye, in the
manner thus set forth, touches any object, or when any object is
seen, there is the production of sensation, either pleasant, or dis-
agreeabie, or indifferent, If & mother has to go to some other
place whilst her child is left near a deep well, she incessantly fears
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for its safety ; and equaliy unceasing is the ac’aon of the mnld W
the exertion of the thought is incessant. ‘ 3

The principal faculty connecled with chétand is the mind, lnta,\
produeing volition, manikota karana, (which may have an influence
upon others, ag well as upon the individual in whose mind it is pro-
duced). Thus, a man prepares poison, and drinks some of it him-
self; if he gives to others also to drink, he brings sorrow upon
himself, and upon the others who have drunk with him; so also, a
~ man resolves on the taking of life, and for this crime he is born in
" hell, and it he persuades others also to commif the same crime,
they will receive the same punishment. = Again, a man mixes toge-
ther ghee, butter, sugar, curd, and other kinds of savoury ingre-
dients, and drinks the compound, by which he is nourished and
made strong ; and if he gives of it to others also, and they drink it,
they too are nourished; so also, a man resolves upon acquiring
‘merit, and from the good acts that he performs, he is born in one of
the déwa-lokas; and if he persuades others to perform the same
acts, they too receive the same reward. |

The king of Sagal said to Nagaséna, * How can we now have
thought of, or remember, that which happened at some former
time?” Négaséna:  Thought comes from the memory, sihiya.”
Milinda : ¢ How can that be? thought, chétand, comes from the
mind, chitta, and not from the memory, sihiya.””  Nagaséna: ‘Do
you ever forget that which you have once known?” Milinda:
“ Yes,” Nagaséna: * Then at the time when the thought passes
away, does the mind pass away toos or, when you are without
thought are you also without mind?” Milinda: * It is mot the
mind that passes away, but the thought.” Nagaséna: “ Then how
is it you say that when the remembrance of that which has hap-
pened in some former period has passed away, this remembrance
comes again from the mind, and not from the thought?” 'The
king, upon hearing this question, acknowledged that he was over-
come. ,

Again, the king said to Nagaséna, “ Does all thought come from
the memory, or is it also imparted by others ! Nagaséna: ‘It
is received in both ways; it comes from the memory, and is im-
parted by others ; if there were no imparted thought, the office of
the teacher would be assumed without any result; the scholar
would be unable to learn, Thought is produced in sixteen difforent
ways :=1, From reflection; Ananda, the npasaka Khujjutara, and
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- many others, were enabled by this means to know what happened
. to them in former ages; not in this birth alone but in prevxous
. births, 2. From the instruction of others; a man forgets some-
‘thing ‘that he has once known, and his newhbours say, What, do
you not remember such or such a thing ? and by this means the
thought is again received. 8. From consciousness; a man is
anointed king, or he enters the paths, after which he is conscious of
what has taken place. 4. From satisfaction; a man has some-
thing that he enjoys, and he afterwards remembers that in such a
place he received enjoyment or satisfaction. 5, From aversion; a
- man meets with something that causes sorrow, and he afterwards
remembers that in such a place he received sorrow, by which aver-
 sion is produced. 6. From similarity, or resemblance ; a man sees
another human being, and it reminds him of: his father, or his
~mother, or his brother, or some other relative; he sees a camel, or
a bull, or an ass, and it reminds him of other camels, bulls, and
asses. - 7. From separation, or analysis ; a man sees some one, and
he thinks that his name is so and so; and that his voice, smell,
taste, touch, &c., are so and so. 8. From conversation; a man
entirely forgets some matter, but by conversing with others he is
reminded of it again. 9. From signs; a man sees the signs or
attributes of ‘a bull, by which he knows that it is a bull, or he is
reminded of a bull. 10. From assistance; a man forgets some-
thing, but another person tells him to fry and think about it, and
he then remembers, 10, From impressions ; a man sees a certain
letter in any writing, from which he knows what letters are to ciome
next. ' 11. From numbers, or computation ; an arithmetician gees
a number, by which he is led to calculate other numbers, or is re-
minded of them.  12. From instruction; a man is instracted
by others concerning that of which he is ignorant. 13, From
meditation (bhawand); a priest meditates on some former birth,
whether it be one, ten, a hundred, or a thousand, previous to the
present birth. 14. From books; a monarch wishes to know what
has occurred in former times in his kingdom ; he therefore sends
for the chionicles that were then written, and by reading them he
loarns it.  15. From proximity ; a king sees a vessel that is placed
near him, by which he is reminded of some other vessel. 16.
From experience, or habit; when a man sees anything, he thinks
of its shape; when he hears anything, of its sound; when he
. smells anything of its odour ; when he tastes anything, of its fla-
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~ vour, when he touches anythmg, of how it feels ; when he s con-* i
scious of anything, he veflects on it ; and thus thought is produced i
5. Manaskara, reflection, that which exercises the thought, ‘tums
it over and over, as a charioteer exercises a high-bred horse. ‘

6. Jiwiténdriya, that which is the principle of life, sustaining the
co-existent incorporeal faculties, arfipa dharmma, as water sustaing
the lotus.

7. Chittakigratiwa, individuality, that which is the centre of the
phassa and other faculties of discrimination, uniting them together,
and causing them to be one, as when a king, surrounded by a
numerous army, goes to war, he alone is the ruler and guide of the
whole host. !

8, Witarka, attention, consideration, or impulse towards an ob-
jeot ; that faculty of the mind which is first exercised when thought
arises, as the blow that first strikes the bell. It is said in the
tikAwa to be the power by which thoughts arise in the mind,
There are ten winyanas, and there is wiraya, that may arise in the
mind without the intervention of witarka, on coming in contact, ox
being associated with certain objects, some through medlmtmn,
bhawana, and some through habit.*

£ The property of witarka,”” said N4 agasena, “ ig that of ﬁnng ox
establishing. 'Thus, a carpenter takes a piece of wood, prepares it,
and puts it in its proper place.’

9. Wichéara, investigation, examination, continued impulse or
tendency, that which prolongs the witarka that has arisen in the
mitid, as the sound that continues to proceed from the bell.f

« The property of wichéra,” said Négaséna, * is that of investi-
gatiom. Thus, when a gong is struck by a mallet, it g‘ive‘s forth
sound ; the stroke is witarka, and the sound is wichéra.”’

Witarka is an enemy to thina and mijja, or sleep and drowsiness ;
wichara is an enemy to wichikichawa, or doubt, Witarka precedes
wichéra; it is that which causes the rising of the aramunu, thoughts
that proceed from contact with sensible objects, in the mind :
wichéra is that which lays hold upon these thoughts and examines
them. Witarka is the first movement or trembling of the 'I:hnught;

* Witarka : reasoning, discussion; doubt, deliberation ; consideration. of
pmbablhmes, mental ’llltl(‘lpd,tl()ﬂ of alternatives, conjecture ; from the root
wiy implying diserimination, and tarka, to renson, or doubt, ~~—W11zt0n 5 Hans
skrit Dictionary.

t Wichara: the exercise of judgment, or reason, on a present object, in-
vesngutmn, cconsideration, deliberation ; dispute, discugsion,—~Ibid, ‘
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may rise into the air, or the bee as it flutters near the flower when
about to enter its bell: wichara is like the bird pursuing ity course
through the air, or thebee walking over the petals of the flower and
collecting pollen. Witarka is like the moving of the golden cagle
‘through the air, when the movement of its wings cannot be per-

ceived ; wichara is like the struggles of the smaller eagle to lay

hold on the air that it may preserve its elevation. The first is like
a man who holds a vessel made of any kind of metal in his hand ;
(the second is like one who holds in his hand the cloth made of
goat’s hair, and anointed with oil, for the purpose of shampooning
the body. The one is like the clay held in the hand by the potter,

ready to be turned upon the wheel and made up into some kind of «

vessel ; the other is like the kneading of the clay that it may be
bwught to the proper consistency or shape. Witarka is like the
leg of a pair of compasses that is at rest in the centre of the cirele ;
wichara ig like the leg that traverses the circumference. In this

way witarka and wichéra are conmnected with each other, as the

flower and the fruit of the tree.

10. Wiraya, or wirya, persevering exertion, effort, resolution,
courage, or determination ; that which prompts to all kinds of ex-
ertion, like the powerful man who shrinks at nothing. Its oppo-
site is kusita, indolence, All the other faculties are assisted by its
exercise. The sceptical tirttakas possess it, but it only leads them
to more certain destruction.

 The property of wiraya is to afford support, as by a prop; it
prevents the downfall or destruction of merit. When a house
leans to one side a prop is placed against it that it may not fall; in
like manner, this principle is, as it were, a prop to prevent the
downfall of merit. When a king, with a large army, engages on-
other king, with a small army, he overcomes by the superiority in
the number of his men; and as the victorious king is thus assisted
by his army, so is the man who secks nirwéana assisted by this prin-
ciple. The same truths have been declared by Budhg:—* By
wiraya, the srawaka disciple keeps at a distance all akusala, or de-
merit, and is enabled to practice all kusala, or merit; keeps at a
distance that which is evil, and receives into the mmd and con-
tinually increases, that which is pure or good; thus he possesses a
mind which ig free from all evil desire.”

There were three noviees who came to the priest Tissa. The

1t is like the bll‘d that i8 sprmdmg‘ out its wings in order that it

T
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first said that he would do whatever was required of him, even
though it ghould be to jump into a pit as deep as one hundred men
placed one upon the other. The second said that he would doit,
though his body in the effort should be worn away, as by the tritu-

vation of astone. And the third said he would do it so long ashe

had breath. The priest, seeing the strength of their resolution,
assisted them to obtain the object they had in yview, which was to
acquire a knowledge of the essentialities of abstract meditation.

11. Pritiya, joy, that which causes gladness, as when a man
travelling through the desert, in the hot season, and overcome by
thirst, sees a pond in which the five kinds of water lilies are grow-
ing. [Tt is the opposite of wyapada, the wish to injure another.
It is accompanied by sepa, satisfaction or enjoyment; where there
is the one, there is always the other. Pritiya is like the finding of
the water, whilst the drinking of it is sepa. ‘

There is pharana-pritiya, which like wind in an instrument, or
water in a cave, pervades every part of the being by whom it 18
possessed ; it is sometimes so powerful as to cause the hair of the
body to become erect. )

There is a second kind of pritiya that is again and again yepeated,
with intervale between, like the flashes of the lightning; and a
third that is no sooner present than it is gone, like the waves of the
gea, that expend themselves, and lose their existence, by rolling
upon the shore. :

There is also udwéga-pritiya. The priest Maha Tissa resided at
the wihara of Pandgal. It was his custom to worship at the
déagobe, and on a certain festival he looked towards the place where
the prmeipal relics were deposited, thinking thus within himself,
« Tn former periods many priests and religions persons assembled
hers that they might worship ;* and as he was in the act of making
¢his reflection, he received the power of udwéga-pritiya, by which
he was enabled to rise into the air, and go to the sacred place.

Near the Girikanda wihira was a village called Wattakala, in
which resided a respectable woman who was a devotee, upasikawa.
One evening, when her parents were about to go fo the wihéra to
hear bana, they said to her, ¢ On account of your present situation
it will not be proper for you to accompany us to the wihara ; we
will go alone, and hear bana, and whatever benefit we receive we
will impart to you.” She was exceedingly desirous to hear bana,
but as she could not disobey her parents she remained at home.
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~The wxhéra could. be 'seen from the court-yard of her house ; so
 from that place she looked towards it ; and seeing the lights of the
 festival and the people in the act of worship, whilst at the same
time she could hear the voices of the priests, she thought swithin
herself, ““ They who can thus be present at the festival are blessed.”
Thus udwéga-pritiya was formed in her mind, and in an instant she
~ began to ascend into the sky, so that she arrived at the wihélra be-
fore her parents ; who, when they entered and saw her, asked how
she had come, and she replied that she had come through the sky.
When they further asked how she had thus become a rahat, she
said, “ T only know that I did not remain in the same place any
longer after I felt the joy; I know nothing more.”

As when the water of many different rivers, or many different
kinds of oil, are poured into the same vessel, it is difficult to sepa-
. rate the water of one river from that of another, or one kind of oil
from another ; so is it difficult to separate the three states, pritiya,
sukha (pleasure or delight), and winyéna.

12, Chanda, determination, that which carries the intention into
effect, as when the hand is stretched out in the house-resembling
_ thought.

18. Adhimokha, steadfastness, that which gives stability to the
mind, as the firm pillar of emerald.

14, Sardhéwa, purity, that which cleanses the mind from evil
desire ; as when a chakrawartti travels, and the feet of his soldiers
foul the water through which they pass, the water is cleansed by
the udakaprasanna jewel, in order that he may drink it.

When sardhawa is carried out to its most powerful exercise it is
called dgha (stream, or torrent). ' In this way. There are many
persons assembled on both the banks of a rapid river who are
wishful to cross; but their timidity prevents them, until one, more
daring than the rest, plunges into the flood, and crosses the stream.
This man is to the other persons what 6gha is to sardhawa.

¢ There are,” said INéagaséna, °¢ two principal properties of sar-
dhawa, viz., purification, sangprasidhana, and progress, sangpalk-

« khandana (literally, leaping). By the former, evil desire is sub-
dued, and that clearness of the mind is produced which brings with
it tranquillity, or freedom from all agitation. When the four-fold
army of a chakrawartti passes a brook in which there is only a
small quantity of water, it is fouled by the feet of those who pass,
and becomes muddy ; the water and the mud are mixed fogether,

L
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until it becomes like the pool in which buffaloes have. wallowcd
The emperor, when he also has passed over, tells his nobles to
bring him some of the water to drink. But how can his majesty
drink water that is thus defiled? In his possession there is a
magical jewel; and when this is put into the water, the mud falls
to the bottom, and it becomes perfectly clear, so that it is now fit
for the chakrawartti to drink. The muddy water is the mind.
The noble who cast the jewel into the water is he who is secking
nirwéna. The mud and other impurities in the water are evil desire.
The jewel is sardhawa, The water when cleared is the mind freed
from impurity. Thus sardhéwa subdues evil desire, and the mind, ‘
‘when free from evil desire, becomes pure; and if is in this way that
sardhiwa produces purity.

* Again, when he who is seeking nirwana sees that evil desire is
overcome by some other being, he endeavours to enter, as it were
by a leap, one or other of the four paths; he exerts himself to gain
the advantages not yet gained, to attain that which is not yet
attained, and to accomplish that which is not yet accomplished.
When the waters of a heavy rain fall upon a rock, they do not re-
main upon the summit, but fall to the low places and fill the rivers.
A traveller arrives at the bank of a swollen river, where others have
preceded him, but they know not the depth of the stream, and are
afraid to venture across. By and bye a more courageous man
atrives, who arranges his garments, enters the stream, and gains the
opposite bank. This is seen by the others, who soon follow his
example in crowds. In like manner, when he who is seeking
nirwana, sees in what way others have become free from impurity,
he enters, as by a leap, one of the four paths; and it is in this way
that sardhéwa leads to progress. The same truths are declared by
Budha in the Sanyut-sangha: ¢ By sardhéwa the four rivers, viz.,
evil desire, the repetition of existence, scepticism, and ignorance,
may be crossed ; by assiduity, the ocean of birth may be crossed ;
by resolution, all sorrow may be driven away; and by wisdom,
freedom from impurity may be obtained.’”’

15. Smirti, the conscience, or faculty that reasons on moral sub-
jeets ; that which prevents a man from doing wrong, and prompts
him to do that which is right; it is like a faithful noble who re-

straing and guides the king, by giving him good advice, and in.
forming him of all things that it is necessary for him fo know.

“ ¥t is the property of smirti,” said Négaséna, “ to divide that



vhich is united or combined, one kind or species being separated
from another, or distinguished from it, according to it own essential
‘nature. It distinguishes the four satipatthanas, the four samyak-
pradhénas, the four irdhi-padas, &e.; kusala and akusala; that
‘which is criminal and that which is ot criminal ; that which is
low and that which is exalted ; and that which is white and that
which is black. Thereby he who seeks nirwana unites that which
it is proper to unite, and refrains from uniting that which it is im.
proper to unite ; he separates that which it is proper to separate ;
and refrains from separating that which it is improper to separate.

' The treasurer, or high steward, of the chakrawartti informs him

every morning and evening of the extent of his retinue, saying,
Your elephants are so many, your cavalry so many, your chariots so
many, and your infantry so many ; your gold is so much ; you have
50 many pieces of coin, and so many stores ; your majesty will be
 pleased to take note of these things. In like manner, he who seeks
nirwana, by smirti distinguishes the four satipatthanas, the four
samyalk-pradhanas (the whole series being repeated as before); he
does that which it is proper for him to do, and leaves undone that
_which it is proper for him to avoid; he sees that this will be a
_ hindrance to him, and avoids it, and that that will be a help to him,
. and seeks it. The prime minister of the chakrawartti knows who
are on the side of the king, and encourages them, whilst all others
are banished from the court ; in like manner, by smirti the good is
distinguished from the evil,  The teaching of Budha ig to the same
effect, who says, ‘I declare that by smirti all meanings, or tendencies,
are discovered.””

16. Hiri, shame, that which deters from the performance of what
is improper to be done, through the influence of shame.

17. Ottappa, fear, that which deters from the performance of
what is improper to be done, through alarm for its consequences.

18. Albbha, indifference, that which causes him who sees or hears
to be ag thongh he heard not or saw not, like the water that floats
upon the surface of the water lily (without in any way affecting if,
or entering its pores).

19. Adwésa, affection, that swhich bears no enmity, and is free
from anger, like a faithful friend.

20. Pragnyhwa, wisdom, that which dispels ignorance, revealing
what is good and what, is not good, like the burning lamp that brings
| to view the figures that would otherwise be hid by the darkness.
Its opposite is awidya, ignorance,
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The locality of pragnyawa cannot be pointed out. It is like the
~ wind ; it has an existence, but no one can tell where it is. ‘

To have pragnyhwa is to possess a mind inclined towards the
practice of merit, with an understanding of its properties. It is
the result of understood meanings ; when the meaning of a matter
is understood, wisdom is produced. 1t is difficult to acquire, as well
a8 to explain. It is extensive, multiform, and scattered in various
places ; brings fatigue to him who would find it; and requires
perseverance in the search. Tt is the principal power by which the
Budhaship is obtained ; without it, all else is but like a sword put
into its scabbard.

One of the causeg ot sources of pragnyawa is the wvoice; but
dharmma-pragnyéw&s the result of the exercise called widarsana,
which is itself produced by the practice of samadhi.

Pragnyawa is the body of the five wisudhi, as séla-wisudhi,
drishti-wisudhi, chitta-wisudhi, &c. It is so called, because it is
that of which they are composed, their substance, as the body is
the support of the different members. The power of the wisudhi
is increased or decreased according to the strength of the pragnyawa.

“ Pragnyawa,” said Nagaséna, “is equivalent to light ; it dispels
the darkness of ignorance; produces the ashta-widya, or eight
kinds of knowledge possessed by the rahats ; declares the four greas
truths ; and perceives that the five khandas are impermanent, asso-
ciated with sorrow, and unreal. The man who lights a lamp in a
house where there is darkness, thereby dispels that darkness and
produces light, by which the form of the different articles in it is
revealed ; and it is in the same way that wisdom produces the effects
that have already been declared. Again, wherever wisdom is pro-
duced, in that place moha, ignorance or deception, is destroyed; as
when a man takes a lamp into a dark place, the darkness is destroyed,
and light is diffused.

“When any one has gnyana, knowledge, he has also pragnyawa ;
the one is similar to the other. He who possesses them is ignorant
concerning some things's and concerning others his ignorance has
passed away. e is ignorant of the precepts that he has not yet
leaxrnt, of the paths in which he has not yet walked, and of the
institutes that he has not yet heard; but he is not ignorant that all
things are impermanent, subject to sorrow, and nnreal.”

This question was asked of Nagaséna by the king of Sagal,
 Where is pragnyawa ? or, In what place does wisdom appear??”’
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Wil

thlé mthe substance of tha reply that he received.  « When

b ‘Wiﬁldom has effected that for which it has been called into existence,
| it passes away, or is destroyed; but that which it has revealed still

remains ; as when it imparts the knowledge of impermanency, &e.
 this knowledge abides, though the wisdom that produced it has
passed away. This may be illustrated by a figure. A respectable
man wishes to write a letter in the night season ; he calls for his
secretary, commands a lamp to be lighted, and causes the letter to

. be written ; affer this, the lamp is extinguished, but the writing re-

mains. Inlike manner, pragnyawa passes away, but the knowledge
that it has imparted still abides. Again, a village is on fire, to each
house five vessels of water are brought and their contents poured
- upon the flames, by which the fire is extinguished ; after this, there
is o further necessity for any water; the vessels are useless. Now
 the water vessels are the five indrayas; the man who throws the
water is he who is seeking nirwéna; the fire is evil desire; the
water is sardhéwa and the other powers that destroy evil desire ;
the evil desire, when once destroyed does not again exist ; even so
wisdom passes away, but that which it has produced still abides.
Again, a medical man takes five kinds of roots, carths, and other
drugs, with which he compounds a maedicine; it is given to the patient
for whom it was prepared, and by this means he recovers; the
medicine 18 then of no further use, though the recovery is permanent ;
and it is the same with wisdom.”

There is a difference between manaskéra and pragnydwa. The
former is possessed by sheep, catile, and camels; but the latter is
not, Again, the property of the former is thana, combination ; that
of the latter is chédama, separation or excision, The man who
reaps barley takes the stalks in his left hand, and a sickle in hig
right hand, and thus severs or cuts the stalks; so the man who
seeks nirwana lays hold of his hita, mind, by manaskéra, and cuts
off evil desire by the sxckle-res,emblmg; pmgny( wa.

 The difference hetween sannyd, winyawa, and pragnyawa may
thus be known. By the first is learnt the difference in the colours
of things, but it is insufficient to discover their impermaneney. By
the second is learnt the difference in the colours of things and their
impermanency, but it is insufficient to discover the paths. By the
third may be learnt the whole of these things; colour, impermanency,
and the paths, Theve is another method by which this difference
may be understood. When a heap of gold coin is seen alike by a




A MANUAL o BUDHISM

child, a peasant, and a citizen, the child will pereexve the beauty g

the colour ; but he does not know what kind of articles it will pur-

chase. The peasant perceives the beauty of the colour, and knows -
that he can purchase with if such and such articles ; but he does
not know the name or the value of each particular coin. The
citizen, however, perceives all these things ; he knows each coin by
its colour, taste, and sound, and by its weight when held in the
hand ; he knows also in what cxty, province, or kingdom it was
struck, or at what rock or forest, or on the bank of what river; and
he knows the name of the artist by whom it was made. Sannya is
like the knowledge of the child, derived from what he saw ; winydna
is like that of the peasant, who knows the uses to swhich the coin
may be put; but pragnyawa is like the knowledge of the citizen,
who understands the whole, and understands it well.

There is a kind of 'wisdom called chinta-pragnyawa, which is
received by intuitive perception, and not from information commu-
nicated by another. It is possessed in an eminent degree by the
Bodhisats ; but the wisdom that discovers the four great truths is
received only by the Pasé-Budhas and the supreme Budhas in their
last birth.  With this exception, all other kinds of \Vlsdom may be
gained by any being who will practice the paramltas

There are cight causes of the increase of pragnyawa :—age, the
company of the wise, investigation, association with the good, re-
flection, conversation, the friendship of the kmd and the aid of the
three gems.

21. Madhyastath, impartiality, that which is equally disposed to
whatever may be the subject of thought, referring all things to
their own proper cause.

99. Kaya-prasrabdhi, the repose or tranquillity of the body, that
which prevents udacha, disquietude, and other consequences arising
from wédana.

23. Chitta-prasrabdhi, the repose or tranquillity of the mind, that
which prevents disquietude, and other consequences arising from
winyana,

94, Kéaya-lahuté, body-lightness, that which allays the desire of
gensual gratification.

25. Chitta-lahuta, mind-lightness, that which prevents sleep and

. drowsiness,
96. Kaya-mirdutwa, body- softness, that which prevents scepticism
and deception,
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itta-mir dutwa (is explamcd in the same wiy as N 0:1264))

8. Kéya-kmmmanymé body -adaptation, the power of causing

. the body to be in any state that is desired, so as to be free from all

wl fuhea«smos@, a power which aids in restraining the desire of sensuous

gn atification,

129, Chitta- karmmanyata, mind-adaptation, (1% explained in the

sumu way as No. 28, but must be considered in its application to
‘ the mind).

80, Kaya-pragun)ata, body practice or experience, that which

. prevents impurity.

81 Chitta-pragunyata, mind-practice or experience (is explamul

 in the same way as No. 30).

82. KAya-irjutwa, body-uprightness or rectitude, that which pre-

' vents the deception arising from weédand, &e.

| 83. Chitta-iyjutwa, mind-uprightness or rectitude (is explained in
« the same way as No. 82),

34, Karund, kindly regard, favour, pitifulness, that which desires
fhe destruction of the sorrow of the afflicted.

| 85. Mudita, benevolence, that which rejoices in the success of
. the prosperous.

86. Samyak-wachana, fruthfulness of speech, that which avoids the
| utterance of that which is untrue, and seeks to utter the truth, like
the husbandman who, by the act of winnowing, drives' away the
chaff whilst he retaing the grain,

817, Samyak- ka‘rmmanta, truthfulness or propriety of a(,txon, that
which performs whatever is fit or pmper, like the wise man, and
. not like tho child that defiles itself in various ways.

38, Samyak-ajiwa, truthfulness of life or conduct, that which
purifies the life, like the goldsmith who refines the precious metals.

89, Lobbha, covetonsness, that which cleaves to sensible objects.

40. Dwésa, anger, that which is wrathful, like a serpent struck
by @ staff. '

41, Moya, moha, ignorange, that swhich knows not the four gr(‘a
truths. ‘

42, Mitya-drishti, seepticism, that which teaches there is no pre.
sent world, no future world ; it is the principal root of all akusala,
or demerit,

43, Udacha, disquietude, that which keeps the mind in continual
‘agitation, like the wind that moves the flag or pennant,

44, Ahirika, shamelessness, that which is not ashamed to do that

o o
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wluch it is. lmproper to do, hke the hog that; openly wallowa m t}m |
mlre e
45, Annottappa, rccklessness tint which doea not fear to eommlt ;
evil deeds, like the moth that fearlesaly casts itself into the ﬂame o
the lamp. -
46. Wichikicha, doubt, that which questions the exmtence of‘
Budha, his discourses, and the priesthood ; previous birth, future
birth ; the consequences resulting from moral action, and the en-
trance into the dhyAnas by means of the exercise of kasina. He

who is under the influence of this principle is like a man held bya

serpent ; he trembles from the doubts that agitate him ; he does
not continue in one mind, and is perpetually led hither and thither,
without any abiding place of rest; and when he sees any ob,joct he
15 unable fo tell whether it be a pillar or a man,

47. Minya, self-conceit, that which indulges the thought that 1
am above all other persons, superior to all,

48, Itaya, envy, that which cannot bear the prosperity of (:thcrs.

49. Matsaryya, selfishness, that which lcads me to wish that the
prosperity which has come to me may not come to another.  If any
one under the influence of this principle sees even in a dream that
the advantages he enjoys are imparted to others, he is unable to
bear it ; his mind thereby becomes debased, and the features of his
countenance are changed, so that it becomes painful to look at him ;
' he wishes not the prosperity of another, and loves only his own,

50. Kukhucha, moroseness, or the disposition to find fault, que-
rulousness, that which is wequadly dissatisfied with what has been
done and what hag not been done, and can never be pleased. He
who is under the influence of this principle is like the ste who is
subject to the caprice of an imperious master.

51, Thina, sleep, that which refreshes, or calms the mind.

52. Mijja, drowsiness, that which prevents the body from per-
forming any work. It is sometimes said that thina has the same
effect upon the body that mijja has upon the mind. The body is
. supposed to be asleep when the mind is awake, and the mind to be
active when the body is in unconscious repose.

The fifty-two modes of sankharo here enumerated, togethet with
wedand, sannyé, and winyina complete the category of dxscr1m1~ -
nation, )
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i C'omcmusness.

The meé,na-khamdo, or. faculheq of conscmusness, are cxghty- ‘
nine in number, viz. ; j
1 Chakqu-wmyéna, eye- eonscmusm’sq in the eye, about the size
of o louse’s head, 18 that which petceives, or is conscious of; the
i "“sensxblc object, whether it be blue, golden, or any other colour, It
~ receives its birth from the eye and the outward form. It was pos-
b ;sessed by Gotama before his birth, whilst he was yet in his mother’s
 womb ; all other beings, in the same situation, possess only kiya-
i \v;rxyana. : :
. The eye of the body is surmounted by the eye-brow, and has |
‘thhm it a eircle of a black colour, and anothexr that is white ; ’
e thus it is beautlﬁed as the water-lily by its petals. As a drop of
- oil poured upon the uppermost ball of cotton, when there are seven
 balls suspended from cach other, or poured upon the autermost
when there are seven balls one within the other, soon makes its way
‘ thmugh the whole of the seven balls; so the light entering into
the eye by one of its folds or concentric layers, passes from that
 fold to the next, and &0 on in succession through the whole of the
. seven folds of the natural (as distinguished from the divine) eye.
~ The four elements enter into the composition of the eye, but the
. winyhna is its pnm,lpa.l faculty, as the prince is the c}het of his
followers or retainers.
1168 not the eye that sees the i 1mdgo, because it has got no mind,
_ chitta.  If it were the eye that sees the image, it would see also by
. the other me"mas Nor is it the mind that sees the image, be-
cause it has got no eye. If it were the winyana that sees the
| image, it would see the image within the wall; it would penetrate
into the inside of the solid opaque substance, as there would be
‘nothing to prevent it but it does not thus happen. When the eye
. and the image communicate with each other, or come into contatt,
. then there is sight, It is necessary that there be the coming of
light from the object to the eye. As the light does not come from
 within the wall, that whioch is within the wall cannot be seen.

~ From within such substances as crystals and gems the light pro-

~ ceeds, 5o that that which is within them can be seen. When my
 object is seen it is not seen by the eye alone, nor by the wmyana

. alone. 1t is the c}nksunvmydnu that sees it, though we say, in

common language, that it is the eye. When the winyana that is
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united to the eye, communicates, by the assistance of light, with
any object that is presented before it, we say that the man who
possesses that winyhna sees that object. Thus we say that such an
object is shot with the bow ; but in reality it is not with the bow,
but with the arrow, that it is shot ; in like manner, it ig not the eye
that sees the image, but the winyana; or rather, not the eye alone,
nor the winyéna alone, but both united. e

2. Srota~winyana, ear-consciousness, in shape like a thin copper
ring, or like a lock of copper-coloured curled hair, or a finger
covered with rings, is that which perceives the various sounds.

3. Ghrana-winyAna, nose-~consciousness, in the nose, like the
footstep of a goat in shape, is that which perceives smell, whether
it be agreeable or disagreeable. ‘ i

4. Jiwha-winyana, tongue-consciousness, in the tongue, like the
petal of a water-lily in appearance, is that which perceives the
different flavours. !

5. Khya-winyana, body-consciousness, is the perceiving of touch
by the body. The exercise of this power is immediate, which none
of the other winyanas are, as they require some medium of com-
munication with the object before any effect is produced. :

6. Manb-winyina, mind-consciousness, is the perceiving of the
thoughts that are in the mind, Mano (in other places called hita,
sita, and chitta) is the chief of the winyanas. It is like an over-.
seer who continually urges on his labourers to work ; like the first

scholar in the sehool, who repeats his lesson, and is then followed
by all the other scholars; or like the head workman, who sets all
his men in motion when he himself begins to work.

As a large fish agitates the water in which it swims or sports, so
the hita moves the riipa, or body. Its powers are brought into
exercise rapidly, like the quick movements of a mother when she
gees her child in danger of falling into a well.

The king of SAgal said to Nagaséna, “Is mano-winyina pro-
duced wherever there is the production of chaksu-winyéna?”
Négaséna:  Yes Milinda: ¢Is eye-consciousness fitgt pro-
duced, and afterwards mind-consciousness 3 or is mind-conscious-
ness first produced, and afterwards eye-consciousness P Négasena:
“ First, eye-consciousness is produced, and afterwards mind-con-
sciousness.” Milinda: * What, does the eye-consciousness say to
the mind-consciousness, I am going to be born in such a place, and
you must be born there too? Or does the mind-consciousness say
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0 ‘Lhéwaye-cﬁnsciousi;eés, Wherever you are boin, there 1 will be
born also?” Néagaséna:  They have no such conversation with
. each other.” Milinda : “ Will you explain to me, then, by 4l
. figure, how it is that these two modes of consciousness always ac.
‘company each other?” Négaséna:  What think you; when it
. rains, where does the water go to 2”1 Milinda : * Tt goes to any
. low place or declivity that there may happen to be.” Nigaséna ;
% When it raing again, where does this other water o o
. Milinda: ¢ To whatsoever place the first water goes, to the same
. place goes the second.” Nagaséna: “ What, does the first water
say to the second, Wherever I go, thither you must follow me?  Or
does the second water say fo the first, Wherever you go 1 will
follow?”? Milinda: * They have no conversation of this kind ;
. they go to the same place because of the declivity in the ground.”
Nagaséna : ¢ Even so, when eye-consciousness is produced, in the
 same place is produced mind-consciousness. The one does not say
to the other, Where you are born there I will be born ; they are
produced in this manner because it is natural to them thus to be
produced.”” Milinda : ¢ Will you now explain to me by another
figure, how it ds that when these two modes of consciousness are
thus produced together they both proceed by the same door or
(aperture £ Nfgaséna :  There is a fort in some distant part of
the country, with walls and ramparts, but only one single gateway ;
now when 'auy one wishes to retire from the fort, by what means
‘does he go out?” Milinda: “By the gateway.” Nigaséna :
“ There is afterwards another man who wishes to retire ; by what
means does he go out?” Milinda: * By the same gateway as the
first man.” Nagaséna: ¢ What, does the first man say to the
second, You must come out of the fort by the same gateway that I
~do? Or does the second man say to the first, I will go out of the
fort by the same gateway that you do'?””  Milinda: « They do not
hold any conversation of this kind with each other ; they both re-
tire from the fort by the same gateway, because it is the right and
proper road.”’ Négaséna: * Liven so, there is no conversation held
between the two modes of consciousness ; it is because of the door
wor aperture that they are born together.” The priest afterwards
illustrated the same process by the figure of two wagons (the
bullocks of which), from custom, follow each other in the same
path; and by the figure of a pupil, who at fivst is unable to under-
stand what he is faught, and his mind is confused ; but by practice,
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or habu;, he beaomes oalm and collected and retams tlw remem

. brance of what he is told. “In like manner, from custom, and

from pmcmce, or habit long continued, the production of mano-,g
‘winyéna follows the production of chaksu-winyana.” The king

asked the same question relative to the other winyénas; if, where
nose-consciousness or body-consciousness is produced, thcre mind-
consciousness is produced also ; and was answered in the afﬁlma»

tive. ; ‘
After receiving this answer, the king asked Nagasena anether ;

question, and said, Wherever mind-consciousness is produced, is
sensation, wédand, produced in the same place?” The prmst 1en
plied, “ Wherever mind-consciousness is produced, there is also ‘
produced touch, or contact, phassé ; sensation, wedana ; pemeptlon,‘
gannyh 5 thought, chétané; attention, witarka; and examination,
wichara.

. Of these various modes of winyina, eye-consciousness and ear-
consciousness are produced by communication; there must be a
communication between the object seen and the eye, and between
the object that produces the sound and the ear; images and sounds
are, as it were, the food of the eye and ear. The other winyénas,
as taste and smell, are produced by contact. Unless t’herd be
actual contact between the tongue and the object tasted there is no
production of jiwh&-winyana; but when anything is in contact
with the eye, whether it be the collyrium by which it is anointed,
or the grain of sand by which it is annoyed, there is no conscious-
ness of its colour or'shape; notwithstanding, the eye can discern
the hare in the moon,* though it is at so great a distance. With
regard o ear-conseiousnes there is a difference; some sounds are
Heard when afar off, but others must be near, or they are not per-
ceived. Between the birth of the sound and its being heard there
is the lapse of a short period of time; and sound is not heard at
the same moment by one who is near and one who is distant.
There are instances in which the sound is produced in one place

% The easterns speak of the hare in the moon as we do of the man in the
moon. - The following passage occurs in the Sanskrit poem ecalled N‘ush'\dha
Charita, in speaking of the rising sun, as translated by Dr, Yates

 The moon beheld the hawk of day fly up,
And with his bright and heavenly rays give chage
Unto the xaven night; alarmed with four
Fox the dear hare reclining on his bréast,
He fled precipitate ; and all the stars,
Like doves ai m,id betook themselves to flight. "=
Asiatic Ivescarches, vol. xx.
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heard in another, as in the echo. By the rushmg of sound e
ven a la.rge vessel, if it be empty, may be shaken. ‘
The micaning of wmyana may be learnt in this way., The Watch-

| man of a city remains in its centre, at the place where the four
f‘prmupal strects meet ; by this means he can discover who comes

’]‘fmm the east, and who from the south, or the west, or the north ;

 in like manner, form is seen by the eye: sound is heard by the ear;

| odour is smelled by the nose ; flavour is tasted by the tongue; con-

. ftact, or touch, is felt by the body; and thoughts are perceived by
_ the mind, All these things are discovered or ascertained by means
' of winyéna,

7. Akusala- w1paka-«meana-dhatu—chxtta, that which is the cause

N of birth in the four hells; akusala, dememt without any u.dmlxture

of kusala, merit.

8. Kusala-wipdka-winyana-dhatu-chitta, that which is the cause
of birth as man; Imperfect kusala, which from its imperfection
brings blindness, deafness, disease, &c.

9~—16. The eight sahituka-kimawachara-sif, that are the cause

. of birth in the déwa-10ka, or if in the world of men, as possessing

great prosperity.

' 17—21. The five rﬁpéwachara-wipéka-sit, which are the canse
of birth in one of the rapa brahma-lokas.

22«»~26 The five arGpawachara-wipaka-sit, which are the cause
of birth in the arfipa brahma-16ka.

27. The thoughts that cleave to sensible objects, not perceiving
the impermanency of the body; and are sceptical relative to the
| consequences of merit and demerit.

28, The thoughts that rest in the supposition that the circum.
g stamces of the present birth are not controlled by that which has
‘been done in a former birth.

* 29, The thoughts that conclude there is no evil consequences re-
sultlncr from sin, when these thoughts arise spontaneously in the
mind, and not from the suggestion of another.

80, The same thoughts when they arise from the suggestion of
some other person.

81. The thought that there is neither happiness nor sorrow.

(The vest of the winyhnas are of a similar description, all of
. them being states of the mind, or thoughts; some of which, like
the above, are connected with demerit, and others with merit,
~ Among the states of mind connected with merit are the following :
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i --~the performance of gocd actions from the spontaneous suggestim

_of a man’s own mind, in the hope of receiving a pute reward ; e |

performance of the same af the suggestion of some other person ;
the performance of fhe same from imitation, as when a child follows

the example of its parents; the giving of good advices by parents

to their children, such ag to worship Budha, &e. All these modes
of merit and demerit being referred to in other pldces, it is not
necessary to enumerate them here.)

It has been declared by Budha that the five khandas are likea

vessel in which all sentient beings are placed. The rdpakkhando
are like a mass of foam, that gradually forms and then vanishes.
The wedanikhando are like a bubble dancing upon the surface of
the water, The sannyikhando are like the uncertain mirage ‘that
appears in the sunshine. The sankharokhando ave like the plan-
tain-tree (without firmness or solidity). And the winyanakhando
are like a spectre, or magical illusion. In thig manner is declared
the impermancney of the five khandas.

7. Identity ; Individuality ; and Moral Retribution.

1. (As all the elements of existence are said to be included in :
the five khandas, it is evident that Budhism does not recognize the
existence of a spirit or soul; and that this assertion is not made
without adequate authority will be seen from the additional ex-
tracts now to be made upon the same subject, taken principally
from the Questions of Milinda.)

9. In the commencement of the conversations that were held be-
tween Milinda and Nagaséna, the king said, ¢ How is your re-
verence known? What is your name?’’  Nagaséna replied, 1
am called Néagaséna by my parents, and by the priests and others;
but Nagaséna is not an existence, or being, pudgala.”’* Milinda :
% Then to whom are the various offerings made (that are presented
to you as priest) ?  'Who receives these offerings?  Who keeps the
precepts P 'Who enters the paths ? There is no merit or demerit;
neither the one nor the other can be acquired ; there is no reward ;
no retribution. Were any one to kill Nagaséna he would not be
guilty of murder. You have not been instructed ; nor have you
been received into the priesthood. Who is Nagaséna? What is

# Nagaséna declares that rupa, wédana, sannyb, and winnyano, do neither

jointly nox severally constitute the man (puggalo) and yet that without them
he does not exist.—Rev, D, J. Gogerly.
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2 Are the teeth Nhgaséna ? 1 Or is the skin, the flesh, the

‘Are any of the five khandas (mentioning each of them separately)
| Nhgaséna? Are all the five khandas (conjointly) Négaséna ?
. Leaving out the five khandas, is that which remains Nagaséna?”
i All these questions were answered in the negative. Milinda
& Then I donot see Nagaséna, Négaséna is a mere sound without

i ‘any meaning. You have spoken an untruth. There is no Naga-

_ séna.? Nhgaséna: * Did your majesty come here on foot orin a

chariot?”? Milinda: “In a chariot.”” Nagaséna: ¢ What is a

chaviot? Is the ornamented cover the chariot? Are the wheels,

the spokes of the wheels, or' the reins, the chariot? Is the seat

‘the yoke, or the goad, the chariot? Are all these (conjointly) the

chariot? Leaving outall these, is that which remains the chariot 2"’

All these questions were answered in the negative. Nagaséna :

< Then I see no chariot; it is only a sound, a name. In saying

that you came in a chariot, you have uttered an untruth. There is
no chariot. I appeal to the nobles, and ask them if it be proper

that the great king of all Jambudwipa should utter an untruth i

The five hundred nobles who had accompanied the king declared

that his majesty had not previously met with any one whose argu-

ments were so powerful, and asked him what reply he would give.

Milinda : “ No untruth have I uttered, venerable priest. The

ornamented cover, the wheels, the seat, and the other parts; all

these things united, or combined, form the chariot. They are' the

_ usual signs by which that which is called a chariot is known.”
| Nagaséna:  In like manner, it is not the skin, the hair, the heart,
or the blood that is NAgaséna. All these united, or combined, form
the acknowledged sign by which Négaséna is known ; but the ex-
istent being, the man is not hereby seen. The same things were
declared by Budha to the priestess Wajira :—¢ As the various parts,
the different adjuncts of a vehicle, form, when united, that which

is called a chariot; so, when the five khandas are united in one

_aggregate, or body, they constitute that which is called a being, a

- living existence.’”’

3. (Though an interruption to the narrative of Nagaséna, an ex-
tract from the work called Améwatura will be explanatory of his
argument relative to the Hgo, the self). When Budha was visited
by a tirttaka called Sachaka, the sage declared to him the imper-
manency of all the eloments of existence. Sachaka replied, ¢ If

heart, o the blood Négaséna? 1s the outward form Nagaséna?
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there be in any field plants or seeds, s from the earth that they b
receive their increase ; agriculture and commerce are also carried

on by means of the earth. In like manner (it has been declared by

some) the rapa, or outward form is the 4tma, the self, the man,and ’

that by means of the rapa merit and demerit are acquired; the
wédanh are the self (others have said), and that by means of the
. wédana merit and demerit are acquired; the sannya are the self
(others have said), and that by means of the sannyd merit and de-
merit are acquired ; the same has been said of the sanskhara and
the winyana (by others); the five khandas are to the sentient being
like the earth to the plants and seeds, as by means of them merit
and demerit are acquired. But you, sir, deny that there is an dtma,
that the being possesses a self; you say that the five khandas ave
anitma, unreal, without a self.” Budha replied, ¢ You say that the
tfipa is yourself; that the wédani are yourself; the sannya ave
yourself; the sanskhéra arve yourself; the winydna are yourself;
is it mot so P SBachaka: ¢ This is not my opinion alone: it is that
of all who arve around me.” Budha: “It is with you that I argue;
let there be no reference to those who are around.” Sachaka:
« 1 repeat what I have said : the rpa and other khandas are my-
self.” Budba: ¢To prove that the five khandas are not the
atma, the self, and that they exist without an atma, I will ask
you a question.  The authority of the anointed king, born of the
royal caste, is supreme in the country that he governs; whom he
will, he appoints to death ; whom he will, he reduces to poverty:
whom he will, he banishes from the country. Kosol, and Ajdsat,
and the Lichawi princes, and the princes of Malwa, all possess this
power ; in their several countries their authority is supreme ; is it
not so £ The firttaka replied that this statement was corect, but
by so doing he forged a weapon for his own destruction ; because, if
the people were killed, or fined, or banished, it must have been
contrary to their own will; and therefore the atma can have no
power over the rupa aud other khandas; it cannot preserve them.
Budha: *You say that the rGpa is yourself; that it exists by
‘means of the Atma; now if you determine that the rlpa shall be in
this way, or that it shall be in that way, will it be obedient to your
will, or to the authority of the dtma.” It is evident that if we will
our body to be of such a colour, or not of such a colour, of to be
beantiful as a gem, we have no power to determine fhese things ;
we cannot carry our will into effoct, it will not be accomplished.
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The tlrtmka saw, thetefure, that he was conquered g and e reﬂected; j
- thus ;— If 1 say that the rGpa and other khandas are sustained
by the 4tma, the Lichawi princes will say to me, ¢ Then how is it
. that your pemon is not as comely and beautiful as ours?’ and if 1

say that it is not thus sustained, Gétama will say that it is contrary

e m'y former declaration.” He, therefore, remained silent. Budha,

' again said to him, ¢ You say that the riipa is the self, that it is sus-
| tained by the 4tma. Now if you determine that your outward
form, ripa, shall be beautiful, will it thus happen, will your wish

. be accomplished? You say that the wédana are the self, that they

 are sustained by the dtma; now if you determine that the wedana
shall be pleasant, will it thus happen? The same question was
asked relative to the other khandas, and to all the tirttaka replied
in the negative. Budha: * Are the five khandas permanent or im-
‘ permancnt 2 Sachaka. ‘¢ Impermanvent,”” Budha: ¢ Is that
which is impermanent connected with satisfaction or sorrow?”
Sachaka: “With sorrow.” Budha: * If death is followed by life,
and thus a repetition of sorrow is endured, is it not from ignorance
that any one says, I belong to that, or, that belongs to me ; the 4tma
. belongs to the five khandas, or the five khandas belong to the atmat”
Thus was Sachaka overcome, as he was brought to confess that the
five khandas are impermanent, connected with sorrow, unreal, not
the self, ‘ ‘

4. (To return to the narrative of Nagaséna). The king enquired
of the priest how old he was when he was ordained, and he replied
that he was seven yoars of age ?  Milinda: *Is the ¢ seven’ of which
you speak attached to you or to the years; does the seven exist
because of you, or do you exist because of the seven?’’ At this
moment the fine form of the monarch, with all his royal ornaments,
was reflected on “the ground, and Négaséna said to him, “ When
your shadow appears in a vessel of water, are you the king, or is
the shadow the king ?’". Milinda: “I am the king; the shadow is

- not the king; because of me the shadow appears.” Nagaséna:
%In like mannel, I was ordained when I was seven years of age;
but T was not the seven; because of ‘me the seven existed.”

5. The king requested to hold further conversation with Naga-
géna; and when the priests said that kings are impatient of con-
tradiction und sometimes punish their opponents, he replied that he

 did not wish to be regarded as a king whilst they were carrying on
their argument. Milinda said it was then late ; and after requesting
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Kat the dmcussxon might be 1enewed on the followmg day, in thL, ‘
interior of the palace, he mounted his chariot and refurned home,

The next morning Nagaséna, attended by 80,000. priests, went to
the palace, when one of the nobles respectfully said, ¢ We call you

Nhgaséna ; who is Nagaséna?” The priest réplied, * Who doyou

think is NAgaséna?” The noble: *The living breath, pranawata,
that is within Néagaséna ; that which is inspirated and expirated ;
this is Nagaséna.” The priest: © Does the breath of those who
play upon reeds, or horns, or trumpets, or who sound the conch
retuin to them again??’  The noble: “No." The priest: ¢ Then
how ig it that those who blow these instruments do not die B The
noble : 1 am not able to argue with so acute a reasoner ; pray tell
me how it is.”"  The priest: ¢ The breath is not the life; 1tig only
Aswhsa and praswhsa, that which is inspirated and expirated, it is
merely an element of the body, kiya-sanskéra.” :
6. The king said to Néagaséna, when the discussion was recom-
meneced, ¢ A being is born from his mother’s womb. Does that
being continue the same until his death, or does he become another
Nagaséna: ¢ He is not the same ; neither is he another.” When
the king requested him to explain this by a figure he said, * What
think you? At one time you were a child, young in years, small in
person, and unable to rise ; are you now that child, or have you
become an adult?’”  Milinda : I am not that child now; I am
another; an adult.”” NAgaséna: * Then if this be the case, if you
have become another, there is no mother, no father, no teacher, no
disciple, no one who obeys the precepts, no wise person; the em-
bryo in its different stages is not nourished by the same mother ; he
who learns the sciences is another ; he who commits sin is another;
he who is punished is another.” Milinda : “'Why do you state
these things?”? Négaséna: I was once a child, carried in the
arms, but now I am an adult; by means of this body, the embryo
in its different stages, the youth, and the adult, are united together,
or connected. When a man lights a lamp, does the same lamp con-
tinue to burn during the whole night?” Milindas ¢ Yes.” Na-
gaséua:  What, is there the same flame in the middle wateh that
there is when the lamp is first lighted 2”7 Milinda: ¢ No.” = Né-
gaséna : “Is there the same flame in the morning watch 2 Mi-
linda: *No.” NAgaséna: * What,is there one wick in the evening
watch, and another in the middle watch, and another in the morning
watch 2" Milinda: * No; the lamp burns through the whole of
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the night, because it has the same wick.” Néagaséna: “In the

L samé‘way, great king, one being is conceived; another is bom;
 another dies ; when comprehended by the mind, it is like a thing
that has no before, and no after ; no preceding, no succeeding ex-

istence. Thus the being who is born, does not continue the same,
nor does he become another ; the last winyana, or consciousness, is
thus united with the rest (or, he is thus connected with the last
\winyina).® Again, milk that has been put by for a night becomes
curd ; from this curd comes butter; and this butter turns to oil ;
now if any one were to say that that milk is curd, or that it is butter;
would he speak correctly ?” Milinda : “ No: because of the milk,
oil has gradually been produced.” Nigaséna: *In the same way,
one being is conceived, another is born, another dies ; when com-
prehended by the mind, it is like that which has no before and no

| after; no preceding, no.succeeding cxistence. Thus the being
who is born does not continue the same, neither does he become
another; the last winyana is thus united with the rest (or, he is thus
connected with the last winyéana).”

7. Again, the king said to Néagaséna, ¢ What is it that is con-
ceived ?”? NAgaséna replied, * These two: nama and rapa.’”’
Milinda; * Are the same nima and r(pa that are conceived here,
or in the present birth, conceived elsewhere, or in another birth?”
Négaséna: “No: this nama and ripa (or mind and body) acquires

 karma, whether it be good or bad: and by means of this karma,
_another nama and rapa is produced.”” = Milinda; *Then if the
same nama and r(pa i not again produced, or conceived, that being
is delivered from the consequences of sinful action.” Nagaséna:
“ How so? If there be no future birth (that is, if nirwana be
attained), there is deliverance ; but if there be a future birth, de-
liverance from the consequences of sinful action does not necessarily
follow. Thus a man steals a number of mangos, and takes them
away; but he is seized by the owner, who brings him before the
king, and says, ¢ Sive, this man has stolen my mangos.’ But the
robber replies, ¢ I have not stolen his mangos; the mango he set in

| # T am not able to translate the last clause of this sentence in any way
that does not leave it doubtful whether I have rightly apprehended the
meaning. By one priest whom I consulted, it is said to mean, * The last
winyéna is the real being; emphatically, the man.” But the whole sentence
i thus translated by Mr. Gogerly from the original Pali, ¢ Thus, great king,
aliving being flows on ; one is sonceived, another born, another dies; flows
on as being neither the preceding nor the succeeding; it is not the same, or
yetanother; and so proceeds to the lagt accession of consciousness.”
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0 ke ground was one thesc mangos are other and different to that 5

I do not deserve to be punished.” Now, your majesty, would thxs'

plea be valid; would no punishment be deserved?” Milinda: -

“ He would certa.mly deserve punishment.” Nigaséna : ¢ Why ?”
Milinda : * Because, whatever he may say, the mangos he stole
were the product of the mango originally set by the man from whom
they were stolen, and therefore punishment ought to be inflicted.”
ngasena 1 ‘“In like manner, by means of the karma produced by
this nima and ripa another nama and ripa is caused ; there is
therefore no deliverance (in this way) from the consoquences of
 sinful action. (The same process is illustrated by the sowing of
grain and the setling of the sugar-canc). Again, a man lights a
five in the dry seagon, and by his neglecting to extinguish it another
five is produced, which sets fire to his neighbour’s rice-ficld, or to
his field of dry grain. The owner of the field seizes him, and
bringing him before the king, says, ¢ Sire, by this man my field has,
been burnt;’ but the man replies, “I did not burn his field ; true, 1
neglected to put out a fire I had kindled, but the fire kindled by me
was one, the fire that burnt his field wag another;’ would it be
right that upon such a plea he should be released?” Milinda:
“No; because the fire that did the damage was produced by the
fire that he kindled and neglected to put out.” Négaséna: “ Again, -
a man takes a light, and ascending into an upper room there eats
his food ; but whilst doing so the flame of his lamp sets fire to the
thatch of the roof; by this means the house is burnt, and not this
house alone, but the other houses of the village. Then the vil.
lagers seize him, and say, ‘ Man, why did you bum our village ?’
But he replies, ¢ Good people, I did not burn your village ; T was
eating my food by the light of a lamp, when the flame rose and set
fire fo the thateh of the roof; but the flame that I kindled was one,
and the flame that burnt the house was another, and the flame that
burnt the village was another.” Now were he to persist in this
plea when brought before the king, the decision would still be given
against him ; for this reason, because the flame that burnt the vil.
lage was caused by the flame from the thatch, and this flame was
caused by the flame from the lamp, Again, a man gives money to
a girl for a maintenance, that afterwards he may marry her ; the
girl grows up, when another man gives her money and marries her.
Hearing this, the first man demands the girl, as he has given her
money ; but the other man replies, ¢ No; the girl to whom you gave
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the money was a child, but this is a grown-up young woman; she
‘qa‘mmb therefore belong to you,! Now if such a plea as this were
i set up in the court, it would be given against the man who made it;
. for this reason, that the child had gradually grown into the woman.
Again, a man purchases a vessel of milk from the cowherd, and
leaves it in his hand until the next day : but when he comes at the
_appointed time to receive it, he finds that it has become curd ; so

he says to the cowherd, ‘T did not purchase curd; give me my
vessel of milk. Now if a case like this were brought before your
majesty, how would you decide it ?” Milinda: ¢ I should decide in
favour of the cowherd, because it would be evident that the curd
had been produced from the milk.” Nagaséna : “ In like manner,
one mind and body dies ; another mind and body is conceived ; but
as the second mind and body is produced by (the karma of) the
first mind and body, there is no deliverance (by this means) from the
| consequences of moral action.”*

8. The king then said to Nigaséna, ¢ You have spoken of nama

and rlpa; what is the meaning of these terms 2"’ 'The priest re-
plied, **That which has magnitude is rlpa; nima is the exceed-
 ingly subtle faculty that exercises thought.” Milinda: “ How is
it that the nama and rfipa are never produced separately ?” Néga-
| séna : ¢ They are connected with each other, like the flower and
 the perfume. And in this way : if no germ be formed in the fowl
no egg is produced ; in the ovarium of the fowl there is the germ
and the shell, and these two are united to each other; their pro-
‘duction is contemporaneous. In like manmer, if there be no nima
there is no ripa; they are consociate ; their existence is co-eval ;
they accompany each other (as to the species, but not as to the in-
dividual), during infinitude.”

9. The king enquired what was the meaning of this infinitude ;
~or period of time, or duration, infinitely long; and Naguaséna re-
. plied, “It is divided into past, fature, and present.” Milinda :
“ Has time an existence (or is there such an existence as time) "
Nﬁg‘aséna . % There is time existent, and time not existent.”

j * This argument appears in the Friend for Sept. 1638, translated from the
Pali by the Rev. D. J. Gogerly.

| § ¢The words translated body and soul are nima and xiipa; they are of

frequent occurrence, and are clearly defined in seyeral parts of the Fitakas :

| rhpa signifies the material form; ntma signifies the whole of the mental

owers . the two combined signifies the complete being, body and mind.”'~—

Rev. D, J. Gogerly. ‘
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Mﬂinda: ¢ What is time emstcn’r,, and what i time not emsf;ent ?‘”;j i
Nagaspnm “ When a sentient being, after repeated Dbirths, is no
more, or becomes extinct, to him time is not existent. But when af i
being is still receiving the reward of moral action, or doing that

for which he shall afterwards receive a Tecompence, and: is subject

to a repetmon of existence, to him there is time. When a being
dies, and receives another birth, there is time existent ; but when
7 being dies, and is not subject to a repetition of existence, does
not receive future birth, then time is not enstent nir'wéna ‘is“
attained, time is no longer.” ‘
10. After this explanation, the king saxd ¢ What is tho root, or ‘
beginning of past duration, what of future dumtlon‘, what of pre-
sent duration?” Négaséna replied (repeating the pratitya-samup-
pada-chakra, or circle of existenco), “ The beginning of past,
future, and present duration is awidya-nam-moha, ignorance, or de-
ception, which is like a bandage tied over the eyes, and is deceived
relative to the four great truths, not knowing them. Moha is so
called because it cleaves to that which is evil, and does not cleave
to that which is good ; it does not understand the union of the five
Ikkhandas, nor the nature of the sight and other senses proceeding
from the six Ayatanas, or sentient organs; it does not perceive the
nothingness of the eighteen dhatus, or elements ; it does not regard
the superiority of the shad-indrayas; and it is subjeet to repeated
birth in different worlds and various modes of existence. By
means of moha the twenty-nine descriptions of chitta, or modes of
Sthought possessing merit or demerit, are produced ; by means of
the twenty.nine descriptions of chitta, or merit and demerit, the
nineteen descriptions of pratisandhi-winyana (pilisinda-ganna-chitta)
or actual consciousness, is produced ; by means of actual conscious-
ness nama and r(pa, body and mind, or the five khandas is pro.
duced ; by means of nama and vipa the six dyatanas, or organs of
sense are produced ; by means of the six organs of sense the six
modes of phassa, contact, or touch are produced ; by means of the
six modes of contact, the three modes of wédana, or sensation, ate
produced ; by means of the three modes of sensation the 108 modes
of trisndwa, or evil desive, are produced; by means of the 108
modes of evil desire, the four modes of upadana, or the cleaving {o
existence, are produced ; by means of the four modes of cleaving
to existence, the three modes of bhawa, or actual existence, are pro-
duced; by means of the three modes of actual existence jati-
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ipadima, or birth, is produced ; by means of birth the breaking up
of the five khandas, called death ; as well as the excess of maturity,
~ealled decay ; and sorrow, weeping, pain, and mental anguish, are
. produced.  In this way it is that the beginning of duration does
“rym‘t' appear.”® Milinda: * Will you explain what you have said

¥ In the Kirmika system of the Nepaulese there is a similar arrangement.
¢ The being of all things is derived from belief, reliance, pratyaya, in this
order; from false knowledge, delusive impression ; from delusive imapression,
general notions ; from them, particulars; from them, the six seats, (or out-
\ward objects of) the senses 3 from them contact ; from it, thirst or desive;
from it, embryotic (physical) existence ; from it, birth, or actual physical as-
sistance 5 from it, all the distinctions of genus and speciey among animate
| beings ; from them, decay and death, after the manner and period peculiar
to ench,  Such is the procession of all things into existence from awidya, or
delusion ; and in the inverse order to that of their procession, they retro-
. grade into mon-existence. And the egress and regress are both kairmas,
wherefore this system is called kirmika. (Sakya to his diseiples in the Ra-
cha Bhagavati,)'—Hodgson's Illustrations. By Csoma Korosi it is called
g dependant connexion or casual concatenation (of twelve things)iws1.
Ignorance, = 2. Composition, or notion, 8. Cognition. 4. Name and body.
| b. Six senses. 6. Touch, 7. Perception. 8, Affection. 9. Ablution. 10,
Bxistence, 11, Birth, 12. Old age and death, FEyerything, but especially
. the human soul, depends for its existence on the eausal concatenation,””  We
have the same scheme in the brahmanical accounts of the Budhist system.
% Tenorance, or error, is the mistake of supposing that to be durable which
i§ but momentary, Thence comes pagsion, comprising desire, aversion, de-
lusion, &e.  From these, commencing in the embryo with paternal seed and
uterine blood, comes the rudiment of body; its flesh and blood ; it is name
and ghape.  LThence the sites of six organs, or seats of the senses, consist:
ing of sentiment, elements, name and shape (or body) in relation to him
whose organs they are. ¥rom coincidence and conjunetion of the organs
with the name and shape (that is, with body), there is feeling or experi-
ence of heat or cold, &e., felt by the embryo or embodied being, Thence
is sensation of pleasure, pain, &o, Follows thirst, or longing for renewal
of pleasurable feeling and desire to shun that which is painful. Thence
\is effort or exertion of body or speech, From this is condition of merit or
demerit. Thence comes birth or aggregation of the five branches. The
| maturity of those five branches is decay. Their dissolution is death . . .
Upon death. ensues departure to another world. That is followed by return
to this world, And the course of error, with its train of consequences, re-
| commences. —Colebrooke, Miscellaneous Mssays, i, 394, The Chinese
scheme agrees, in a remarkable manner, with the the preceding extracts. I
give it in'the words of M. Klaproth, 'We may hereby learn that the grand
principles of Budhism are the same in nearly all countries, and that théve ig
also great uniformity in the renderings of its principal expositors, ¢1 ori«
gine des douze Nidina est Uignorance ; I'ignorance agissant, produit la con-
naissance ; la connaissance agissant, produit le nom et le titre; le fatre
agissant, produit les six enfrées; leg six entrées agissant, prpduisent le
plaisir renouveld; le plaisir renouvel¢ agissant, produit le desic; le désir
agissant, produit Tamour; Lamour agissant, produit 1 caption; la caption
 agissant, produit la possession ; la possession agissant, produit la naissance ;
la naissance agissant, produit la vieillesse et la mort, la douleur et la compas-
sion, le chagrin ot la suffrance, qui sont les peines du eeeur et Vinstrument de
orandes calamités,  Quand I'Ame est une fois tombée dans cefte altermative de
a vie ot de la mort, si elle vent obtenir la doctrine, elle doit interrompre
Tamour et éteindre et supprimer les passions ot les désits. Quand la
iR
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by a familiar figure " J Néagaséna: “ A man sets a seed, or nut,in
the ground ; from this seed proceeds a germ, which gradually in-
creases in size until it becomes a full-grown free, and produces
fruit; in that fruit is another seed or kernel which is put into the
ground, and this also germinates, gradually comes a tree, and bears
fruit; of this process no beginning can be perceived ; and in like
manner the beginning of duration does not appear. Again, a fowl
produces an egg, and this egg produces another fowl, and this fowl
produces another egg; in this way, no end can be perceived to
this process ; and it is the same with duration.” The priest then
drew a well-defined circle on the ground, and asked the king if he
could show him the beginning of it or the end ; but he replied that

he was not able. NAgaséna: “It is in this way that Budha has

propounded the pratitya-samuppida-chakra, or circle of existence.
On account of the eye and the outward form, eye-conscipusness, or
sight, is produced ; from the union of these three, contact is pro-
duced ; from contact, the three modes of sensation are produced ;
from sensation, evil desire is produced ; from evil desire, karma is
produced ; so again, from karma, by means of the eye, eye-consci-
ousness is produced. 'There is no end to this order of sequences,
Again, from the car and sound, ear-consciousness, or hearing, is
produced ; from the nose and perfume, nose-consciousness, or smell,
is produced ; from the tongue and flavour, tongue-consciousness, or
taste, is produced ; from the body, and the tangible object body-
consciousness, or touch, is produced ; from the mind and the object
of mental perception, mind-consciousness, or thought, is produced.
From the union of the three in each of these classes, contact is
produced ; from contact, gengation ; from sensation, evil desire,
frot evil desire, karma ; from karma, consciousness; and so on
without any limit to the process. In like manner, the beginning of
duration does not appear.” ‘ ' |
The king again said to Nagaséna, * You have declared that the
quittude est venue, alors 1’ignorance w’éteint ; Uignorance étant éteinte, alors
Vaction §'éteinte ; U'action 8'eteignant, alois la connaissance ¢ éteint; la con-
naissance 8 cteignant, alors le nom et lo titre 8’éteignant ; lo nom et le titre
&tant bteints, alors les six entrées s'ételgnant; les six entrées s’ éteignant,
alors le plaisiv renouvelé g'éteint : le plaisir renouvelé étant cteint, alors le
désir §'6teint ; la douleur Gteinte, alors I'amour g'Gteint ; Vamonr étant éteint,
alors la caption s'éteint; la caption étant éteinte, alors 1a possession §'éteint;
la possession &'éteignant, alovs la naissance g'éteint; la naissance §'éteignant,
alors la vieillesse et la mort, la tristesse, la compassion, la doulenr et lo

souffrance, leg peines du ceur et les grandes calamités ont pris fin: ¢’edt ce
qwon appelle avoir trouvé la doctrine,”



H hagﬂxmmg does not appear ; of what is it that this beginning has
been. predicated 2" Nagaséna : * It is spoken of past duration.”

. Milinda: “ Is it true of all things that the beginning does not ap-

. pear?” Néguséna: * Of some things it appears, and of some it

does mot appear.” Milinda : “In what way!” Nagaséna:
% Formerly all things, of whatever kind, were entirely awidyaména,
 lost in confusion, or covered from the sight ; their beginning does
not appear s but when that which was not existent comes into ex-
istence, is produced and destroyed, of this (which may be regarded
. ag referring to each separate individuality in the sequence of exist-
ence) the beginning does appear,” Milinda: * If that which was
‘non-esistent comes into existence, and after coming into existence
is destroyed, is not its destruction entire and absolute, from being
thus, as it were, cub off at both ends?” Nagaséna: It receives
the destruction of awidydwa, or non.perception,” Milinda : But
can that which is awidydwa, and cut off at-both ends, continue to
exist?'! Négaséna: * Itmay.” Milinda: “ But can it exist from

. the beginning?” Néagaséna : ¢ It may exist from the beginning.”

The priest then repeated the comparison of the seed and the tree ;
the khandas are like the seed (the beginning and the end of each
separate tree being apparent, though the beginning of the process
by which this sequence of trees came into existence cannot be traced).
11, The kmg enquired of Nagaséna if any sanskhara-dharmma-
kenek, or sentient being, exists ; and if so, what is the nature of
that being ? In reply, the priest repeated the circle of existence.
On receiving this answer, the king said, * Does the being that
has no existence come into existence ?”  Nagaséna: ¢ Is this
palace, or any house in which you may happen fo be, a non-ex-
istent object brought into existence?” Milinda: * The timbers
. were produced in the forest ; the clay used in its construction was in
the ground; by the exertions of men and women (from these
materials), the palace was produced.” Nagaséna: *In like
manner, no being is produced from that which is non-existent;

_ there is no such being, All sentient beings are produced from

 something that previously existed. Thus, if a seed or root be cast

into the ground, it gradually increases in size, and becomes a tree,

which bears flowers and fruit ; the tree is not a non-existent thing

brought into existence; there is no such tree. Again, a pofter

takes clay from the earth, and therewith manufactures different

kmds of vessels, these vessels are not something non-existent
FF2
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wously existed. Agam, for the productmn of sound from the wéna
(o stringed instrument frequently referred to in eastern story) there
must be the frame, the skin, the body, the wood, the strings, and
the handle, together with the skill of the player, or no sound is
produced ; all these things are previously requisite that the sound
may be elicited. Again, if there be no piece of wood to be rubbed
and no upper piece, and no string for the binding of the pieces ‘
together, and no exertion of the man, and no rag, ﬁre cannot be
produced ; but if there be all these things, fire may be elicited.
Again, unless there be the joti-pasana, or burning-glass, and the
rays of the sun, and the dried eow-dung, no fire can be produced ;
but if there be all these things, fire may be elicited. Again, if
there be no mirror, and no licht, and no face, no reflection of the
features is produced ; but if there be all these things, an image of
the features may be produced. ‘In all these instances it is not a
non-existent object that is produced ; the production is from some-
thing that prevxously existed ; and the same is to be predicated of
the sentient being.”

12. Again, the king said to Nagaséna, “Is there such a thmg as
the wédagu, is such a thing received ?”” Nagaséna;  What is
this wédagu of which you speak ?”? ' Milinda: ¢ It is prana-jiwa,
it is inward life, or the internal living principle, by means of which
figure is seen by the eye, sound is heard by the ear, odour is smelled
by the nose, flavour is tasted by the tongue, the fangible object is
felt by the body, and thoughts are perceived by the mind. Thus,
we sit in this palace, and when we are wishful to see any object
through any of the windows, we lookout of that particular-window,
whether it be towards the east, the south, the west, or the north;
even so, if the inward living principle be wishful to look out by the
eye, or any other of the sentient organs, it looks out by that par-
ticular aperture or door,” Nagaséna: 1 also will say something
relative to the six organs of sense; you must pay attention to what
I say. If the inward living principle sees objects by the eye, we
who are sitting here ought to see the same object by whatever

window we might look out,® whether by the eastern window, the
# And they who say, as some do, that the eye sees not anythmg, but it is

the soul only that secth through them, as through open doors, observe not,
that if the eyes were like doors, we might see thmg,s much better if our gyes

were out, as if’ the doors were taken away,—HEpicurus, according to Laertiug
and Lucretlan
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i thern, the western, or the northem, 80 also the inward living

principle would see the outward object by means of the eye, but
_ not by that alone; it would see as well by the ear, the nose, the
'tongue, the body, and the mind; and it would hear sound equally
by the eye, the nose, the tongue, the body, and the mind ; it would
smell, in the same way, by the eye, the ear, the tongue, the body,
mnd the mind ; it would taste by the eye, the ear, the nose, the
‘body, and the mind 3 it would feel by the eye, the ear, the nose, the
tongue, and the mind ; it would think by the eye, the ear, the nose,
the tongue, and the body. We who are in this palace, by putting
our heads far out of the window, can clearly discern various ob-
jeets ; in like manmer, by the same rule, when the inward living
principle opens the window of the eye, it ought to see clearly all
the objects in an extended prospect ; and when it opens the window
of the ear, and that of the nose, or the tongue, it ought distinetly
to hear the sounds in the same space, and to smell the odours, and
to taste the flavours, and to feel the objects. Were the mnoble,
Dinna, who is near you there, to go out of the door, could you tell
that he had left this place, and gone out?” Milinda: ¢ Yes,”
Nagaséna; §¢ And if he were to return into the interior of the
. palace, could you tell that he had returned, and was standing in
your presence > Milinda: * Yes.” Négaséna: ¢ And can the
inward living principle, when it has anything upon the tongue pos-
sessing flavour, tell whether it be sweet, sour, salt, bitter, acrid, or
pungent 2”7 Milinda : ¢ Yes.? Nhgaséna: ¢ And when that
which possesses flavour enters into the stomach, can the inward
living principle tell whether it be sweet, sour, salt, bitter, acrid, or
 pungent?’”  Milinda: ¢ No.”!  Nagastna: ¢ Then your two de-
clarations do not agree with each other, Suppose a man to have a
hundred measures of honey, the whole of which is poured into
one large vessel; now if he puts his head into the vessel, whilst
‘bis mouth is bound over with a cloth tightly drawn, can he then
discern whether the honey be sweet or sour?” Milinda: * No.”
Négaséna: ¢ Why?” Milinda: “ Because the sweetness did not
 enter into his mouth.” Néagastna: * Then your two declarations
~ do not agree with each other.”” Milinda: * Will you be kind
¢nough to explain these matters to me.” The pmewt then again
repeated the circle of existence, and said, * There is no such thing
as the inward living principle of which you speak; there is no

o L,}
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wédagi ; besides that which is set forth in the circle of existence,
there is no such a thing as the wédagu connected with the body.”

But the king (as if not satisfied by the answer he had received)
again said to Nagaséna, * Is there such a thing as the weédagut”
Négaséna : * There is not.” Milinda: “Is there any separate
. ‘being, any distinet principle of existence, connected with (or at-
tached to) the nama-ripa?” Négaséna: * There is not.” Milinda.:
«"Then there is no one to endure the consequences of sin ; there is

no responsibility.” Négaséna: *If there were not congeption in -

some other place, then there would be no responsibility ; but there
is this conception, and therefore the consequences of sin are endured.
When a man steals a mango that belongs to some other person,
is he not punished?” Milinda: *Yes.” Nagaséna: But the
mango that he steals is not the mango that the other man set in
the ground as seed; then why is he to be punished?” Milinda :

« Because the mango that he steals was produced from the tree that

grew from the mango that the other man set in good ground.”
Nigaséna: * Even so, from the karma, whether it be connected with
merit or demerit, belonging to this nAdma-rGpa, another nama-rapa
is produced (to which the karma is transferred); thug there is no
release, in this manner (apart from the reception of nirwana), from
the consequences of sin,” :
18. The king again said, Do the winyéna, consciousness ; prag-
nyawa, wisdom; and the life that is in the body composed of
varipus elements, produce one effect and embrace one idea, or are
the effects and ideas multiform 7 ‘Négaséna replied, * The winyana
is like a man who, when he sees the gold coin called a masuran,
knows its denomination. Pragnyawa is like the goldsmith who
when he sees the masuran, knows whether it be a counterfeit or a
genuine coin. The life within the body is not a living soul that
enables the being who possesses it to eat, and drink, and go from
place to place,”  Milinda: * Then if there be no living principle
what is it that sees colours, shapes, &c., by the eye, hears sounds ‘
by the car, smells by the nose, and so on?” Nigaséna: “If there
were 4 living soul that saw by the eye, it would, still. see clearly
though the eye were plucked out, and the socket were empty ;
though the ears were destroyed, it would still distinguish sounds;
though the tongue were cut out, it would still be able to discern
flavours, &c. But we know that these consequences do not take
placu . as when therc is no eye, thete is no sight, when there is no
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W enr there is no dlstmguxshmg of sounds, &e. ; and therefore there
 can be no such thing as a living soul that enables the being who

~ possesses it to eat, and drink, and go from place to place. It has

~ been declared by Budha that it is exceedingly difficult to say, this
is touch, this is sensation, this is perception, this is thought; or to
tell in what place the incorporeal thought resides. Were a man to
g0 in a ship far out to sea, and take up a portion of water therefrom,

- could he say, this is from the Ganga, this from the Yamuna, this
. from the Achirawati, this from the Sarabhu, or this from the Mahi?

- We know that he would not be able; and equally difficult, it has
been declared by Budha, would it be to say, this is touch, this is
consciouisness, this is perception, &e. The king’s cools prepares de-
licious food for the royal table, in which there is milk, pepper,
onions, ginger, and many other savoury ingredients. His majesty
on receiving the food says, < Oh, cook, separate from each other the
flavour of the milk, ginger, pepper, and other ingredients, and give
each to me separately and alone” But this cannot be 3 they are all
mingled together, and the taste of each may be perceived, but one
flavour cannot be separated from the other. In like manner, touch,
sensation, perception, &c., may be severally experienced, but they do
not admit of individual separation.”

% 8o ig it with the sad-indrayas,” said Nagaséna, * and the other
faculties ; they produce one effect, inasmuch as they destroy evil
desire.  'There are various sections in an army, but the object of all
is the same ; in the field of battle they subdue the opposing host;
in lilke manner, the indrayas and other faculties are many, but their
. objeet is the same ; they overcome evil desire.”

14. The king enquired the meaning of the word sangséra; and
Nagaséna replied, * Theve is birth in this world, and then death ;
after death, there is birth in some other place; in that place also
_ there is death ; and then there is birth again in some other place.
Thus, a man, after eating a mango, sets the stone in the ground;
{rom that stone another tree is produced, which gradually comes to
maturity, and bears frnit ; the stone of one of these fruits is again
st in the ground, and another tree is produced; from this tree there
are other fruits ; and thus the process goes on continually without
any appearance of its end. It is the same with sangsdra, or the se-
quence of existence,’’

. 15, The king again said, * You have declared, venerable priest,
that the dtma-bhawa (that which constitutes, or is included in, in-



| A MANUAT OF BUDHISM.

then is it born, or produced, or does it appear, in any other place?”

Nagaséna: * Itis?” Milinda : ¢ Will you explain this by afigure?”’
 Négaséna: *“Aman from one lamp lights another ; by so doing does
he extinguish the light of the first lamp?”  Milinda; * Nowl

Nhgaséna @ ¢ In like manner the kaya (literally the body, but here
put as a synonyme for ftma-bhéwa), though it does not pass away
from the place where it is, is nevertheless produced in another place.”

‘Milinda: ¢ Will you favour me with another explanation ?” Na- ‘
gaséna : ¢ When you were a boy you were taught different slokas,

or stanzas ; but these slokas did not, when communicated fo you,
pass away from the mind of your teacher; and it is the same with
the atma-bhiwa.” i '

18. Another enquiry made by the king was this, ¢ A man dies

here and is born in a brahma-16ka ; another dies here at the same

time, and is re-born in Késmira; which of these two will Teceive
birth the first?” Nagaséna: * There will be no difference.” Mi-
linda : « Will you explain to me how this can happen ?” Négaséna :

¢ T what place were you born?” Milinda: “In the village of

Kalast”? Négaséna: “How far is it from hence?? Milinda:

« About 200 yojanas.”? Néagaséna: *How far is it to Késmira? ™

Milinda: “ Twelve yojanas.” Nagaséna; ¢ Quickly think of your ‘

native village.”” Milinda: “I have done so.” Nagaséna: € Now
quickly think of Kasmira.” Milinda: “I have done so.” N hgaséna:
« Which of these places did you think about in the shortest space
" of time?” Milinda: ** There is no difference : I can think of one
as soon as the other.”’ 'NAgaséna: ¢“So also, when one being is re-
born in & brahma-loka and another in Késmira, they are both born
at the same moment.” = The priest illustrated the same position by
the figure of two crows alighting on a tree at the same moment,
one on an upper branch and the other on alower; but the shadows
of both reach the earth at the same instant.
17, “The same nama and rhpa,’” it is said in the Wisudhi-margga-
sanné, ““is not reproduced, As there is a different karma, that

which is produced is a different being. When the elements of the

body are broken up, or destroyed, they are never again produced, ot
bronght into existence. They pass, as it were, into deep darkness,
where they cannot be discovered by the unwise,  As the karma has
the power to produce new ' elements, it is not necessary that the
same elements should be produced again.” ‘

dividual existence (docs not fgo to any other place dftev death) ;-
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G A qﬁédi-upéds, men, déwas, brahmas, and those who live in

 the arpa worlds, all beings that have nama and rpa, a mind and

_ a body, are born because of karma, and are therefore called karmaja;

fire, and all things proceeding from seed, being produced without

. any bétu, or cause exterior to themselves, are called hétuja; and
carth, rocls, water, and wind, being produced by irtu, season or

time, are called irtuja ; but'space and nirwhna are neither karmaja,

. hétuja, nor irfuja; we cannot say of nirwéna that it is produced,
. nor can we say that it is not produced. '

2. When birth is ruled by karma, and there is the possession of

- much merit, it causes the being to be born as a kshastriya-maha-

sala, brahmana-maha-séla, or grahapati-maha-sila, or as a déwa in
one of the déwa-lokas; sometimes by the oviparous (andaja) bivth,

_as Kuntraputra ; at other times by the viviparous (jaldbuja) birth,

as men in general ; or from the petal of a lotus, as Pokkharasatiya; -
ot by the apparitional (opapétika) birth, (in which existence is

‘received in an instant in its full maturity), as Ambapili. There is

alsy the sédaja birth, as when insects are produced from perspiration
or putridity.*
8. When conception takes place, it is by a portion of the karma

‘possessed by some previous being, whilst the other portions of the
. karma form the different members, as the eye, ears, &ec.

4. The wind causes fowls to conceive, and the sound of rain has

. the same effect upon cranes. Déwas, prétas, and the beings in hell,

are born'by the apparitional birth, not from the womb ; men, cattle,
and other animals, are born from the womb, but their destiny is
different, as some are born to the crown, some to the yellow robe,

~and some to the covering of skin.

9. In the forest of Himéla there is a rock called Néru, of a
golden colour, and it has this property, that whatever animal ap-

proaches it is turned to the same colour ; in like manner, whatever

* According to the Nyaya system, the distinct sorts of body are five: 1st,
ungenerated, as the gods and demi-gods ; 2nd, uterine, or viviparous; 3rd,
oviparous; 4th, engendered in filth, as worms, nits, maggots, &c.; 5th, vege-
tatiye, or germinating-—Colebrooke’s Miscellaneous Hssays, i. 270. The
scepties taught that some living things are generated from fire, as the cricket

of the hearth; some from stagnant water, as gnats; some from sour wine, as

genipes 3 some from slime, as frogs 3 some from mould, as worms ; some from
ashes, as beetles ; some from plants, as caterpillars; some from fruits, as

. maggots; and some from putrified tlesh, as bees from cattle and wasps from

horses.
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other, he loses his prewous nature, and receives that of the spc,cies
to which he is attached by his birth.

6. There are living things that eat grass ; they nip the gres.n or
dry grass with their teeth, and eat it ; they are horses, cattle, asses,
goats, deer, and many others. Through the karma of previous
births, sentient beings are thus born as graminivorous animals, There
are living things that feed upon dung; they scent it from afar, and
hasten towards it with the expectation of receiving the richest treaf.
As when the Brahmans have scented the sacrifice, they hasten
towards it that they may partake of it, so when these have scented
the filth, they fly towards the spot that they may enjoy the feast ;
they are fowls and swine, dogs and jackals. This also is the con-
sequence of crimes committed in previous births. There are living
things that ave born in darkness, and in the same darkness they live
and die ; they are grubs and worms. This also is the consequence
of previous karma. There are living things that exist in water, in
which elements they decay and die; they are fish, turtle, and alli-
gators, This also is the consequence of previous karma. There
are living things that are born in dunghills and filthy places ; and !
others in putrid flesh, the corpses of animals, stale food, in cess
pools, and places that receive the refuse of cities; but to give a
perfect description of all that is suffered by the beings that are born
as animals, even an age, or a hundred thousand ages, would not
suffice.

7. A man throws a perforated yoke into the sea. The east wind
sends it in a westerly direction, and the west wind sends it in an
easterly direction; the north wind sends it in a southern direction,
and the south wind sends it in a northern direction. In the same
sea there is a blind tortoise, which after the lapse of a hundred, a
thousand, or a bundred thousand years, rises to the surface of the
water. Will the time ever come, when that tortoise will so rise
up that its neck shall enter the hole of the yoke? It may; but the
time that would be required for the happening of this chance cannot
be told ; and it is equally difficult for the unwise being that has
once entered any of the great hells to obtain birth as man,

8. When the power to receive birth as man has been obtained,
conception fakes place in various ways. Not long after Ananda
began to say bana in the palace of the king of Kosala, his 500
queens each brought forth a son, and the whole of the 500 princes
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” 4 striking resemblance to the priest. The tisttakas msmuated
that Ananda had been acting improperly ; but Budha, in order to
remove the doubts of the king, repeated a gata, to this effect i
#¢ There are nine ways in which conception may be produced.® 1.
In the usual manner, 2. By the simple atirition of two bodies of
different sexes. 8. By umbilical attrition. 4. By looking stead-
fastly in the face of a man. 6. By the use of flowers or perfumes
that have previously been in the possession of a man. 6. By eating
the food left by o man. 7. By putting on, or using the garments
that have been worn by a man. 8. By the season, or fime, as in

| periods of greaf heat living beings are rapldly produced. 9. By

listening wantonly to tife sweet voice of a man.’

9. The ascetic Dukula, and his sister Parika, were born in
Benares, of most respectable parents, who were of the brahmanical
caste. Their previous birth had been in a déwa-loka. Though
. they were so nearly related, yet as it was the custom of their family,
and they were very like each other, both being exceedingly beautiful,
they were married to each other by their relatives, notwithstanding
their repugnance, as they were free from all evil desire. After
living together some time in the city, they retired to a forest, where
they began to practice the necessary discipline, in order that they
might attain nirwana. But the déwas were jealous on account of
the great merit they acquired ; in consequence of which Sekra went
to them, and told them it would be of great advantage if they had
a son, as they were living alone in the forest; but they resolutely
rejected his advice. The déwa, however, told them that it might
‘be done without transgressing the rules of asceticism, merely by
umbilical attrition; and upon hearing this, they took his advice, by
means of which a son was conceived and born, who was called
Sama. Thus there was eonception without peruonal union, as fire
imparts warmth to the substance with which it is not in actual
contact,} | i

10. In that which is said of sentient beings, trees are nut in-
cluded, as they do not possess a mind, In a former age when
Bodhisat was the déwa of a tree, he said to a brahman who every
morning asked the protection of the tree, and made offerings to it

% Before the tie of the patriarch Daksha, living creatures were variously
propagated b{ the will, by sight, by touch, and by the influence of religious
*rofessor Wllﬂon

+ Numerous instances are given of similar modes of wuwptwn, but thew
are too gross for publication.
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continually, ¢ The tree is not sentient; it hears nothing, it knows
‘nothing ; then why do you address it, or ask from it assistance ?”
At another time he gaid that a tree called out to the carpentér, a
brahman, who was about to cut it down, “1 have a word to say;
hear my word.” But when he said that the tree called out, it was

a figurative expression, as it was not the tree that spoke, but a dewa
who resided in the tree ; just as we say of a cart laden with grain,

that it is a grain-cart, though in reality it is not a grain-cart, but a
cart laden with grain; or a man says that he will churn cream,
when in reality it is not cream that he churns but butter ; or a man
says that he will make such a thing, though the thing of which
he speaks is not in existence ; he regards a non-entity as if it were
an entity.” - ‘

11. The king of Sigal said to Nagaséna, * When water is ‘
boiled, it makes a noise, as if it said chichitd, or chitichita ; is this
on account of the sufferings endured by living beings who are m
the water, or from what cause does it proceed ?” Néagaséna re-
plied, ¢ The water is not alive ; nor in the water ig there anything
¢hat has life.” Milinda: ¢ But the sceptics say that there is life
in the water ; they therefore forego the use of cold water, and use
it only when it is warm; and they speak against the priests of this
religion, saying that by the use of cold water they take life, and
thereby transgress the precept. It would be well if this objection
were removed.”  Nagaséna: Tt is on account of the fierceness of
the fire alone that these noises are heard. 'When the ponds and
other places dry up on account of the drought are there any noises ?
1f there were life in the water, they would be heatd then, as well
as in the other case. Again, when water and rice are put into a

* vessel and covered over, they remain still; when put upon the fire
they make these noises 3 the water trembles, runs here and there,
boils over, oxd makes a regular commotion. 'When watet that has
been received by the priest in his alms-bowl in going from house to
huse is put into a vessel, and covered over, it remains still ; there
is no noise, no commotion ; but it is not so with the water of the
sea; you know how that rolls and vosrs.” Milinda: € Yes; I
have heard the waves of the sea and seen them rising to the height
of a hundred or two hundred cubits.”” Nagaséna: * Tt is the wind
that causes this difference. Again, when the drum is struck it gives
forth a sound ; but there is no life in it; when it is not struck it is
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It i thas evxdent that though the water makes a noise
when it is boiled, this is no proof that there is life in it, or any
living existence.” ‘

9. Karma.

1. Karma includes both kusala and akusala, or merit and de-
merit ; it is that which controls the destiny of all sentient beings.

There are three principal meanings of the word kusala, viz.,
freedom from sickness, exemption from blame, and reward ; but as
uged by Budha its primary idea is that of cutting, or execision. It
has a cognate use in the word Iusa, the sacrificial grass that cuts
with both its edges th hand of him who lays hold of it carelessly. .
That which i cut by kusala is klésha, evil desire, or the cleaving
to existence. Akusala is the opposite of kusala. That which is
neither kusala nor akusala is awyakrata ; it is not followed by any
consequence, it receives no reward, either good or bad.

Akusala is divided into wastu-kama and klésha-kéma, To
wastu-kéma belongs pancha-kéma, the modes of evil desire that
are connected with the five senses, Klésha-kama is the same as
trisndwa (which may here be considered as the cleaving to exist-
ence, whilst wastu-kama is the cleaving to existing objects). When
the two kémas are conjoined, the state is called kimawachara.

There are eleven kdma-bhawa, or states of existence in which
there is kama., Xven those who reside in the arfipa worlds are
figuratively called kaméwachara, as well as those in' the ripa
worlds. Thus we call a man a warrior though he may not at the
time be actually fighting ; it is his profession, that to which he is.
most accustomed, and which he may at any hour be called to ex-
ercise, though now living in peace ; in like manner, the inhabitant
of the artipa world, though he may not just now exercise kama, is
exposed fo its influence in the other states of existence that awaif
him when this is concluded. That which is neither rfipa nor
aripa is called lokottara, a state in which there is entire freedom
from all kama.

2. At the time that Gotama resided in the wihara of Jétawana,
there went to him a young brahman, named Subha, son of the pro-
hita of the king of Kosol, who said, ¢ From some cause or other
- mankind receive existence; but there are some persons who are ex-
alted, and others who are mean; some who die young, and others
who live to a great age; some who suffer from various diseases,
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ird others who have no sickness until they die; some who have
~ disagrecable persons, and others who are beautiful ; some who are
strong, and others who are weak ; some who have great authority
and extensive possessions, as kings, and others who have none’;
some who are of mean birth, and others who belong to the kshatra,
brahman, and ofher high castes ; some who are destitute of wisdom,
and others who are extremely wise ; among individuals of the same
species, man, these differences occur. What it their cause ! what
is it that appoints or controls these discrepances? "’

Budha made the same reply to all these queries, and it was as
follows :=~—¢ All sentient beings have their own individual karma,
or the most essential property of all beings is their karma ; karma
comes by inheritance, or that which is inherited (not from parentage,
but from previous births) is karma; kar