: ‘b,;, — e ] !
n -8 e b N !L #
*" & GOVERNMENT OF INDIA 3 i
| DEPARTMENT OF ARCHAEOLOGY | \,
* CENTRAL ARCHAEOLOGICAL

-

¥ LIBRARY

AccNO 19653
2943 j@ld / Hee

CaiL No.

- —— RIS

D.G.A. 79,

- -




1 LY
",
" -
- .. ﬁ
. 8
-
_ -
-
.
el ._,.._,/
g Ty ._._ ../
: A
. [ L~ | _”_
R = _ ?
. e _.nl..._
| > L]
s | ¥ A .l
- |- A | =
.. s E |

-
F







fes BUDDHA: A
} HIS TIFE, HIS DOCTRINE, IS ORDER,

nT

DR. HERMANN OLDENBERG,

PFROFESSDE AT THE ODXIVERAITY OF BERLIN, HMTOR OF THE VINATA PITAKAW
AND THE DiFAVAMSA IN PALL

19653 e
Translatey frone the Germd =

BY

WILLIAM HOEY, M.A., D.LIT,

MENDER OF THE ROTAL ASIATIO BOCIETT, ASIATIO ROOIETY OF NENGAL, ETJ.
OF HER MAJESTY'S DEXGAL CLVIL SHRVICE,

WILLIAMS AND NORGATE,
14, HENRIETTA STREET, COVENT GARDEN, LONDON
® v 20, SOUTH FREDERICK STREET, EDINBURGH, »

1882, L



J

LA

L] w
L
r"i: .
-
LAiEDan
W, NOUALAN AND BON, PHINTEES, HART §TRLET,
COVINT JARNFE.
L ]

CENTRAL Tt #n1, 0010
LIBRAL Y, NeW DL,
Aes. Ne VY653 ... cocrrrrmmmmme
5-63 vl

Date 2% Vet
um....ﬂ.%;,:?.,i,, TAL oo
/




4 ~

TRANSLATOR'S PREFACE,

] -

Tais book is  translation of a German work, Buddha, Sein
Tiében, seine Lehre, seina Gemeinde, by Professor Hermann
Oldenberg, of Berlin, editor of the “Pili Texts of the
Vinaya Pitakam snd the Dipavamsa” The original has
ntt_rmtr&d- the attention of Buropesn scholars, and the name
of Dr. Oldenberg is a sofficient guarantee of the value of
its contents. A review of the original doctrines of Buddhism,
geming from the pen of the eminent German scholar, the
condjutor of Mr. Rhys Davids in the translation of the Pili
soriptures for Professor Max Miiller’s © Sacred Books of the
Hast,” and the éditor of many Pili texts, must be welcome as
© an addition to the sids which we possess to the study of

Buddhism, Dr. Oldenberg has in the work now translated

successfully demolished the sceptical theory of a solar Buddta,

put forward by M. Senart. He has sifted the legendary
clements of Buddhist tradition, nnd has given the relinble
residunm of facts concerning Buddha’s life: he has examined
the original teaching of Buddha, shown that the cardinal
tencts of the pessimism which he preached are “the truth
sof suffering and the truth of the deliverance from suffering ™
he has expounded the ontology of Buddhism and placed the

Nirviing in o troe light. To do this he has gone to the roots
~ of Buddhism in pre-Buddhist Bralmanism : and he has given

Oriewtalists_the original suthorities for his views of Brgldhist '

doguatics in Excursus at the end of his work.

s -
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To thoughtful men who evince an interest in the mﬁfnmtivf:
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iv TRANSLATOR'S PREFACE. ' e

study J’rﬂﬁginun beliefs, Buddhism, as the hirhest effort of
pure intellect to solve the problem of being, is atiractive. It
is not less so to the metaphysician and sociologist who study
the philosophy of the modern German pessimistic school and
observe its social tendencies. To them Dr. Oldenberg’s work
will be as valuable as it is to the Orientalist.

My aim in this translation has been to reproduce the thought
of the original in clear English. If I have done this, I have
sneceeded.  Dr. Oldenberg has kindly perused my manuseript
before going to press: and in a few passages of the English
I bave made slight alterations, additions, or omissions, as
compared with the German original, at his request.®

I have to thank Dr, Rost, the Librarian of the Indin Office,
at whose suggestion I undertook this work, for his kindness
and eourtesy in facilitating some references which 1 found et
necesgary to make to the India Office Library.

W. HOEY.
Berrast, October 21, 1882,

* At p. 2412, Dr. Oldenberg refers to the impossibility of Buddlist
terminology finding adequate expression in the German language. I may
muke & similar complaing of the English tongue, and point in proof to
the same word which ocensioned his vemark: Sankbfra.  This term is
translated in the German by * Gestaltungen,” which wonld be usually
.rendered in English by *sghapes™ or * forms:" but the “shape™ or
*form,” and the * shaping " or * forming,” are one to Buddhist thought :
henee T have used for “ sunkhien ™ an Eoglish word which may connote
both result and process, und is at the same time etymologieally similny
to, thongll not quite parnllel to, * eankbfirn” The waed chosen is
“ conformations.” The selection of the term is arbitrary, as all sueli
translations of philosophical technicalities must be until & consensus of
scholars gives currency to o fixed term.

The conception intended to be gonveyed by the term * sankhira ' hus,
a8 far us I know, no exact parallel in European philosophy. The nearest
appronch to it is in the modi of Spinoza. Buddhist Sankhirs am wodi
underlying which, be there substanee or be thers not, we do not
know.
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INTRODUCTION.

CHAPTER 1.
INDIA AND BUDDHISM.

Tux history of the Buddhist faith begins with a band of
mendicant monks who gathered round the person of Gotama,
the Buddha, in the country bordering on the Ganges, abont
five hundred years before the commencement of the Christian
era. What bound them together and gave a stamp to their
simple and earnest world of thought, was the deeply felt and
clearly and sPornly expressed consciousness, that all earthly
existence is full of sorrow, and that the only deliverance from
sorrow is in renunciation of the world and eternal rest,

An itinerant teacher and his itinerant followers, not unlike
those bands, who in later times bore through Galiles the
tidings: “the kingdom of heaven ix ot hand,” went through
the realms of India with the burden of sorrow and death, and
the announcement: * open ye your ears; the deliverance from
death is found.”

Vast™ gaps separate the historical circle, in the middle of
which stands the form of Buddhs, from the world on whith we

1 =

. ' =



L]

2 INDI4A AND BUDDHISM.

are weft mnext to fix our thoughts, wher? we speak of the
history of the world.

Those upheavals of natore which partitioned off India from
the cooler lands of the west and north by a gignntic wall
of vast mountains, allotted at the same time to the people,
who should first tread this highly favoured land, a réls of

-detached isolation. The Indian nation, in a manner scarcely

paralleled by any other nation in the civilized world, has
developed its life out of itself and according to its own laws,
for removed alike from the alien and the coguate pooples,
who in the west, within the compass of closer mutual relations,
have performed the parts to which history called them. India
took no share in this work, For those circles of the Indian
race, among whom Buddha preached his doctrine, the idea of
non-Indian lands had hardly a more concrete signification thin
the conception of those other worlds, which, scattered through
infinite space, combine with other suns, other moons nnd other
hells, to form other universes,

The day was yet to come, when an overpowering hand broke
down the partition between Indis and the west—the hand of
Alexander. Bub this contact of India and Grecee imlunga ton
much later period than that which formed Buddhitm : between
the death of Buddhs and Alexander’s Indinn expedition there
elapsed perhaps about one hundred and sixty years. Who can
conceive what might have been, if, at an earlier epoch, when
the national life of the Indinns might have opened itself morg
freshly and geniaily to the influences of a foreign life, mch
events had overtaken it as this incursion of Macedonian
weapons and Hellenic culture? For India Alexander came too
late, When he appeared, the Indian people had lnn{ sinee
mmn, m. the depth of their loneliness, to stand alane among
mtmns, ruled by forms of life and habits of thought, which

.
'u
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g INDIA AND THE WESI. 3
differed wholly from the standards of the non-Indisn.gvorld.
Wiihoot a past living in their memory, without a present,
which they might ufilize in love and hate, without a future, for
which men might hope and work, they dreamed morbid and
prond dreams of that which is beyond all time, and of the
peculinr government which is within these everlasting realms.
On searcely any of the creations of the exuberant culturs of
India, do we find the stamp of this Indian characteristic so
sharply, and therefore, too, so enigmatically impressed, as on
Buddhism.

But the more completely do all external bonds between these
distant regions and the world with which we are acquainted, as
far as they consist of the intercourse of nations and the inter-
change of their intellectual wealth, seem to us to be severed, g0
much the more clearly do we perceive another tie, which holds
closely together internally what are outwardly far apart and
apparently foreign: the bond of historieal analogy between
phenomena, which are called into being in different places by
the working of the same law.

Invariably, wherever & mnation has been in a position to
develope its intellectual life in purity and tranguillity through
a long perifl of time, there recurs that phenomenon, specially
observable in the domain of spiritual life, which we may venture
to describe as a shifting of the centre of gravity of all supreme
human interests from without to within: an old faith, which
promised to men somehow or other by an offensive and defen-
sive allinnce with the Godhead, power, prosperity, victory and
subjection of their enemies, will, sometimes by imperceptible
degrees, and sometimes by great catastrophes, be supplanted
by a new phase of thonght, whose watchwords are no longer
welfa®e, victory, dominion, but rest, peace, happiness, deliver-
ance. The blood of the sacrificial victim no longet brings

1%
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4 INDIA AND BUDDHISM. ¥
reconcgpation to the dismayed and erring heart of man : new
ways are songht and found, to overcoms the enemy within the
heart, and to become whole, pure, and happy.

This altered condition of the inner life gives rise externally
to a new form of spiritual fellowship. In the old order of
things nature associated religious unity with the family, the
clan, and the nation jointly, and inside these unity of faith and
worship existed of itself. Whoever belongs to a people has
thereby the right to, and is bound to have a share in, the
worship of the popular gods. Near this people are other
people with other gods; for each individual it is determined as
o natural necessity by the circumstances of his hirth, what
gods shall be to him the true and for him the operative deities,
A particular collective body, which may be denominated a
church, there is not and there cannot be, for the circle of all
worshippers of the popular gods is no narrower and no wider
than the people themselves,

The circumstances under which the later forms of religious
life come to the surface are different. They have not an
antiquity co-eval with the people among whom they arise.
When they come into existence they find a faith already rooted
n the people and giving an imprint to popular Ynstitutions,
They must begin to gather adherents to themselves from
among the crowds of professors of another faith. Tt is no
longer natural necessity, but the will of the individual, which
determines whether he hopes to find his salvation on this side
or on that. There arise the forms of the school, the society, and"
the holy order. From the narrow social circle of teacher and
disciples there may eventually grow a church, which, exceeding
the limits of the nation, the limits of all seats of culture, may
extefld to distances the most remote. s

Were®it allowable to borrow from one particular instance
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of those cases which illustrate this, a designation for this
revolution of universal occurrence, which transforms the
religious lifo of nations internally as well as externally, we
might describe it ns the traneition from the Old Testament
dispensation to the New Testament dispensation. The honour of
having given the most unique and most marked expression to
this transition in forms unequalled in history, belongs to the
Semitic race. Somewhere about five hundred years earlier
than in Palestine, analogons occurrences tock place among the
Indo-Germanic nations in two places, widely separated in
locality, but approximate in time, in Greece and in India.

In the former case we find the most eccentric among the
Athenians, the defining explorer of the bases of human action,
W"hﬂ, in the market and over the wine-cup, to Alkibiades as
well as to Plato, demonstrates that virtue can be tanght anrd
learned,—in the latter case there steps out as the most
prominent among the world’s physicians, who then traversed
India in monsstic garb, the noble Gotams, who calls himself
the Lxalted, the holy, highly Illuminated One, who has come
. into the world to show to gods and men the path out of the
sorrowful pgison of being into the freedom of everlasting
rest.

What can be more different than the relative proportions in
which in these two spirits—and historical treatment will permit
us to add ns o third their great counterpart in his mysterions

anajestic form of suffering humanity—the elements of thought
and feeling, of tepth and clearness, were arranged and mixed ¥
But even in the sharply-defined difference of that which
was, and still is, Socratic, Buddhistic, and Christian vitality,
historjpal necessity holds good. For it was @ matter of
historical necessity that, when the step was attained at wlm:h
this spiritual reconstruction was required ami called furr, the

L
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- Greckaswere bound to meet this demand with a new philosophy,
the Jews with a new faith. The Indian mind was wanting in
that simplicity, which can believe without knowing, as well as-
in that bold clearness, which secks to know without believing,
and therefore the Indian had to frame a doctrine, a religion
and a philosophy combined, and therefore, perhaps, if it musé
be eaid, neither the one mor the other; Buddhism, Our
sketch is intended to keep in view, at every step it detail, the
parallelism of these phenomena. While it obtains from the
similar historical pictures of the western world a light which
enables it in many a dark place within its own province to
descry outlines and forms, it hopes on its part in return to aid
thereby in suggesting bases founded on facts, sifted and
assured, for the discovery of those universally valid rules,
which govern the changes in the religious thought of nationst

The course which our sketch will have to follow, is clearly
indicated by the nature of the case. Obviously, our first task
is to deseribe the historical national antecedents, the ground
and base on which Buddhism rests, above all the religions
life and philosophical speculation of pre-Buddhist India; for
hundreds of years before Buddha's time mmmmmta were in
progress in Indian thonght, which prepared ﬂm way for
Buddhism and which cannot be separated from a sketch of the
latter, Then the review of Buddhism will naturally divide
itself into three heads, corresponding to that Triad, under
which even in the very oldest time the Buddhist society ig
their liturgical language, distributed the whole ef those matters
which they estecmed sacred, the trinity of Buddhs, the Law,
the Order, Buddha’s own person stands necessarily in our
sketch also, as it did in that ancient formula, in the foreground.
We must acquaint ourselves with his life and his death, with
his débul as teacher of his people, with his band of disciples,
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who gathered roungd him, and with his intercourse with rich
and poor, high and low. We shall then turn, in the second
place, to the dogmatic thonght of the oldest Buddhism, above
all to that which stands evermore a5 o focns in this world of
thought, to the doctrine of the sorrow of all that is earthly, the
deliverance from this sorrow, the goal of all effort to escape,
the Nirvina, There then remains the characteristic feature of
Buoddhism, as well as of Christianity, that which externally
binds together all who are united by a common faith, and
& common effort for deliverance, in bonds of a common church
fellowship. In that formala of the Buddhist trinity we find the
order named after Buddha and the Law as the third member.
We shall follow this course snd, when we have spoken of
PBuddha and his Law, we shall keep in view, in the third place,s
g$he Order and their corporate life. We shall come to under-
stand the organization which Buddhism has given to the
narrower circle of believers, who have faken their vows 08
monks and nuns, as well as to the lay community, who sccept
the doctrine of Buddha, With this will end the investigation
of the most ancient Buddhism ; or, more aceurately expressed,

*  the sketch of Buddhism in that form, which is to us the
oldest; miMl to this investigation only will our sketeh be
confined.

Westers AND EAsTERN Tspia—TaE BRAHMAN-CASTES.

e

The stage upon which antecedent history as well as the
most sncient history of Buddhism was enacted, is the
Gangetic valley, the most Indian of Indisn lands. In the
times of which we have to speak, the Gangetic valley, almost
ulon® in the whole peninsuls, comprised within iteglf all
centres of Aryan state-government and colture. Phe greab




8 WESTERN AND EASTERN INDIA—THE BRAHMAN-CASTER.

natural divisions of this territory, which gpincide with stages
in the Tistribution of the Indian family-stock, and with stages
o in the extension of old-Tndian culture, correspond also to
stages in the course of development which this religions
movement has taken.

At the ontset we are carried into the north-west half of the
Grangetic valley, to those territories where the Gangetic tracts
and the Indus tracts approach each other, and to those
throngh “which the two twin streams of the Ganges and
Yamund flow as they converge to their conjunction. Here,
and for n long period here alone, lay the true settlements of
Brahmanical eulture; here first, centuries before the time
of Buddha, in the circles of Brahman thinkers, at the place
*of eacrifice and in the solitudes of forest life, those thoughts
were thought and uttered, in which the transition from the
old Vedic religion of nature to the doctrine of deliveranee
began and nltimately found development.

The culture fostered in the north-west, and with it these
thonghts, following the course of the Ganges, flowed on to
the south-enst through those powerful veins in which from of
old beat most strongly the life of India. Among new peoples
they assumed new forms, and when Buddha hin®self at last
appeared, the two greatest kingdoms in the south-castern half
of the Gangetic valley, the lands of Kosals (Oude) and Magadha
(Bihar), became the chief scenes of his teaching and labours.
Thus thers lie broad strips of land between the tracts in
which, long before Buddha, Buddhism began its preparatory ©
course of development, and those in which Buddha himself
gathered round him his first believers; and this change of
scenery and uctors has had, it could not have been otherwise,
an apnreciable effect in more than one respect on the cfurse

of the play.



THE ARYANS IN INDIA 9

" We next take aeglance at the tribes, which successively
meet us, some as the originators and others as the promoters
of this religious movement.

The Aryan population of India came into the peninsuls, as
is well known, from the north-west. This immigration lay
alrcady in the remote past st the time to which the oldest
monuments which we have of religious poetry belong. The
Tudians had as completely lost the memory of this as the
corresponding events had been forgotten by the Greeks and
Ttalians. Fair Aryans pressed on and broke down the strong-
holds of the sboriginal inhabitants, the * black-skinned,” the
“Jawless,” and “godless.” The enemy was driven back,
annihilated, or subjugated. When the songs of the Veda were
sung, Aryan clans, though perhaps only ss adventurous,
salitary pioneers, had already pressed on to where the Indus in
the west, and possibly also to where the Ganges in the east,
empty their mighty waters into the sea; inexhaustibly rich
regions in which the flocks of the Aryans grazed and the
Aryan deities were honoured with prayer and sacrifice.

Probably the first immigrants, and, therefore, the farthest
forward to the east, whether confederate or disassociated we
know nut,m!a those tribes which meet us later on east of the
junction of the Ganges and Yamundl, settled on both banks of
the Ganges, the Anga and Magadha, the Videha, the Kigi and
Kosala.

. A second wave of the great tide of immigration brought with
it new groups of Aryans, a nnmber of tribes clogely intercon-
nected, who, surpassing their brothers intellectnally, have
produced the most ancient great monuments of the Indian
mind which we possess, and which we call by the name of the
Vedast Wefind these tribes at the time of which the hymins of
the Rig Veda give us a picture, near the entrances of the Indian

-
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peningnla, at the Indus and in the Panjab ; later on they are
driven to the south-east and have founded on the upper stream
of the Ganges and on the Yamund those kingdoms, which are
called in “ Mann’s Institutes™ theland of the * Bralmarshis,” the
home and the type of holy, upright living : “ By a Brahman
who has been born in this land,” says the Law (of Manu),
“ghall all men on earth be instructed as to their conduect.”
The names of the Bharata tribe, Kurn, Pancila, stand oub
among the peoples of this classic land of Vedie culture, which
lies before onr gaze in clear illumination as a land rich in
advanced intellectual creation, while the degtinies of the other
tribes, who had immigrated at an earlier date, remained in
darkness until the period when they came into contact with the
culture of their brother tribes.*

In a Vedic work, the “ Brahmana of the hondred paths,” We
hove a remarkable legend, in which is clearly depicted the
course which the extension of the enlt and culture of the Veda
took. The fHaming god Agni Vaigviinars, the sacrificial fire,
wanders eastward from the river Sarasvati, beyond the old
sacred home-land of the Vedic Bacra. Rivers cross his path,
but Agni burns on across all streams, and after him follow the
prince Mithava and the Brahman Gotama. Thua.'t.hﬁj' came to
the river Sadinird, which flows down from the snowy moun-
taing in the north : Agni does not cross it. “ Brahmans crossed
it not in former ages for Agni Vaigviinarn had not burned
beyond it. But now many Brahmans dwelt beyond it to thu
enst. This was formerly very bad land, inundsted soil, for
Agni Vaigvinors had not made it habitable. But now it ia
very good land, for Brahmans have since made it enjoyable

# Further proofs in support of the view here taken of the sepyyation of

the western Vedic and the eastern nou-Vedie tribes, are advanced at the
close of this work in Exoursus I.
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through offerings ; "*—in Indin bad land is mot converted into
good, as in the rest of the world, by peasants who plongh and
dig, huf by sacrificing Brahmans. Prince Mithava takes up *
his abode to the east of the Sadinird, in the bad land, which
Agni had not essayed to enter. His descendants are the rolers
of Videha. The opposition is clear in which these legends
place the eastern tribes to the western, smong whom Agni
Vaigwinara, the ideal champion of Vedie life, is from of old st
home. Whoever pursues an inquiry into the beginning of the
extension of Buddhism, must remember that the home of the
oldest Buddhist communities lies in the tracts or mear the
limits of those tracts, into which Agni Vaigviinara did not cross
in his flaming course when he travelled to the east.

We are unable to fix any graduated series of dates, either
%‘ years or by centuries, indicating the progress of this
victorious campaign, in which Aryans and Vedic culture over-
ran the Gangetic valley. ~But, what is more important, we are
able from the layers of Vedic literature which overlie each
other, to gather gome idea of how, under the influences of o
new home, of Indian nature and Indian climate, a change came
over the ]ijla of the people—first and foremost of the Vedie
peoples, the tribes of the north-west—and how the popular

" mind received that morbid impression of sorrow and disease,
which has survived all changes of fortune, and which will last
as long as there is an Indian people.

= o In the sultry, moist, tropical lands of the Ganges, highly
endowed by nature with rich gifts, the people who were in the
prime of youthful vigour when they penetrated hither from the
north, soon ceased to be young and strong. Men and peoples
come rapidly to maturity in that land, like the plants of the
tropieal world, only just as rapidly to fall asleep both TRdily
and spiritually. The sea with its invigorating breeze, and the
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school.of noble national energy, play no prt in the life of the
Indians. The Indian has above all, at an early stage, turned
aside from that which chiefly preserves a people young and
healthy, from the battle and struggle for home, country, and
law. The thought of freedom with all the quickening, and, it
18 true, also with all the deadly powers which it brings in its
train, has always been unknown and incomprehensible in
India. The free will of man may not chafe against the system
of Brahma, the natural law of caste, which has given the
people into the power of the king and the king into the PoOWEr
of the priest. Well might it awaken the astonishment of the
Greek to see in India the peasant calmly go forth between
opposing armies to till his fields:* “He is sacred and inviclable
for he is the common benefactor of friend and foe.” But in
what the Greeks mention as a beautiful and sensible feature in
Indinn nationsl life, there lies something more than mere soft
mildness. When Hannibal came, the Roman peasant ceased
to sow his fields. The Indians are wholly strangers to the
highest interests snd ideals which are at the basis of all
bealthy wational life.  Will and action are overgrown by
thought. But when once the internal balance is , disarranged
and the nataral relationship between the spirit and the reality
of the world is disturbed, thought has no longer the power to
take a wholesome grasp of what is wholesome, Whatever is,
appears to the Indian worthless compared to the marginal
illaminations with which his fancy surronnds it, and the images
of his fancy grow in tropical luxuriance, shapeless and dis-
torted, and tarn eventually with terrific power against their
creator. To him the true world, hidden by the images of his
own draama, remains an unknown, which he is unable tu trost

. 'Dlm fact mentioned by Megasthenes is also confirmed by moders
writers, of. Irving, “ Theory and Practice of Caste,” p. 76.

.
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and over which he hgs no control : life and happiness in this
world break down under the burden of excessively crushing
contemplation of the hereafter,

The visible manifestation of the world to come in the midst
of the present world is the caste of the Brahmans, who have
knowledge and power, who ean open and shut to man the
approach to the gods, and make friends or enemies for him
above. Those powers, which were excluded from development
in political life, could find in the case of the Brahmans alone a
sphere for creation, but verily for what a creation! Instead of
a Lykurgus or a Themistokles, whom fate peremptorily denied
to the Indians, they have had all the more Arunis and
Yijnavalkyss, who knew how to found with masterly hand
the mysteries of fire-offering and soma-offering, and to give
currency in not less masterly fashion to those claims which are
advanced against the secular classes by the champions of the
kingdom which is not of this world.

No one can understand the course which Indian thought has
taken, without keeping in view the picture, with its lights and
shadows, of this order of philosophers, as the Greeks named the
Brahmanical caste. And above all it must he remembered
that, at that #me at least, which has shaped the determinative
fundamental thoughts for the intellectual efforts of & subsequent
age and for Buddhism also, this priestly class was something
more than a vain and greedy priesteraft, that it was the necessary
form in which the innermost essence, the evil genius, iff we may
go eall it, of the Indian people has embodied itself.

The days of the Brahman passed in solemn rontine. At
every step those narrow, restraining limits held him in, which
the holy dignity that he represented imposed on the mner and
outer Man. Ho passed his youth in hearing and learning™he
sacred word, for a true Brahman is he alone “ who has Mbard.”
And if he acquired the reputation “of having heard,.’ his
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adult life passed in teaching, in the village or out in the
solitude of the forest in the consecrated circle, on which the
sun shone in the east, where alone the most secret instruction
could be imparted openly to the muffled scholar. Or he was

be found at the place of sacrifice, performing for himself
and for others the sacred office, which, with its countless
observances, demanded the most painful minuteness and the
most laborions proficiency, or he fulfilled the life-long duty of
Brabma-offering, that is, the daily prayer from the sacred
Veds. Well might riches flow into his hands by the re-
muneration for sacrifice, which kings and nobles gave to the
Brahmans, but he passed as most worthy, who lived, not by
offerings for others, but by the gleanings of the field, which he
gathered, or by alms for which he had not asked, or such
charity as he had begged as a favour. Still, living even as
& beggar, he loocked on himself as exalted above earthly
potentates and snbjects, made of other stuff than they. The
Brahmans call themselves gods, and, in treaty with the gods
of heaven, these gods of enrth know themselves possessed of
weapons of the gods, weapons of spiritual power, before which
all earthly weapons snap powerless. “ Tha Brahmans,” says a
Vedic song, “carry sharp arrows : they have dfits; the aim,
which they take, fails not. They attack their enemy in their
holy ardour and their fury, they pierce him through from afar,”
The king, whom they ancint to rule over their people, is not
their king ; the priest, at the coronation, when he presents the
raler to his subjects, says: “This is your king, O people; thé
king over us Brahmans is Soma.” They, the Brahmans,
standing without the pale of the State, bind themselyes
together in a great confederacy, which extends as far as the
orezuances of the Veda are current. The members Bf this
confederacy are the only teachers of the rising youth. The
young Indian of Aryan birth is as good as out-caste, if ke be

-
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not bronght at a preper age to a Brahman teacher, to receive
from him the sacred cord, the mark of the spiritual twice-born,
and to be inducted into the wisdom of the Vedas. “Into my
control,” then says the teacher, “F tako thy heart, let thy
thought follow my thought, with all thy sonl rejoice in my
word?” And through the long years, which the pupil passes
in the master’s house, he iz coerced by his fear and obedience
to him. The house of the Brahman is, like the army in the
modern State, the great school, which demands of every one a
share of the best part of his life, to discharge him eventually
with the indelibly implanted consciousness of subordination to
the ides embodied, in the one case in the State, in the other
casein the Brahman-class.

Tn the strongth and the weakness of the forms of life of this
class of thinkers lies also, as it were in a germ, the strength
and weakness of their thought., They were, so to speak,
banished into n self-made world, cut off from the refreshing
atmosphere of real life, by nothing shaken in their unbounded
belief in themselves and in their unique omnipotence, in
comparison with which all that gave character to the life of
others, must have appeared small and contemptible. And
thus, thereffte, in their thought also the utmost boldness of
world-disclaiming abstraction shows itself, which soars beyond
411 that is visible into the regions of the spaceless and timeless,
to caper in sickly company in baseless chimeras, without limit
or aim, in fancies such as can be conceived only by a spirit
® hich has lost all taste for the sober realities of fact. They
have created a mods of thought in which the great and
profound has joined partnership with childish absurdities so
uniquely that the Mistory of the attempts of humanity to
comprehend self and the universe affords no parallel.=To
study this thonght in its development is our next task.»
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CHAPTER IL

INDIAN PANTHEISM AND PESSIMISM BEFORE

BUDDHA.
Svavousy or o Orrnixe—Tae Apsorvre. v
Taze rudiments of Indian speculation extend back to the E
Iyric poetry of the Rig Vedn. Here, in the oldest monument of '

Vedic poetry, among songs at sacrifice and prayers to Agni
and Indra for protection, prosperity, and vietory, we discover
the first bold efforts of a reflecting mind, which turns its back
on the spheres of motley worlds of gods and myths, and, in i
conscions reliasnce on its own power, approaches the enigmas
of being and origination :— - \
* Nor Anght nor Nanght existed, yon bright sky :
Was not, nor heaven’s broad roof outstretched shove. q
What covered all? What sheltered? What eoncealed P
Was it the water's fathomless abyss P

* There was not death—yet was there naught immortal,
There was no confine betwixt day and night ;
The only One breathed breathless by itself, %
Other than It there nothing since has been.

* Darkness there was, and all at first was veiled
== In gloom profound—an ocean without light— .
The germ that still lay covered in the husk
Burst forth, one nature, from the fervent hedt.
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“ Who knows th seeret ? who proclaimed it here,
Whenee, whenee this manifold creation sprang ?
The gods themselves came later into being—
Who knows from whenee this groat creation sprang ?

*He from whom all this grest creation enme,
Whether His will areated or was mute,
The Most High Seer that is in highest heaven,
He knows it—or perehance even He knows not,”®

And in another song a poet spenks, who, estranged from the
fnith in the old deities, seeks nfter the one God, “*who nlone
is Lord over all that moves :

* He who gives breath, He who gives strength ;
Whose command all the bright gods rovere,
Whose shadow is immortality, whose shadow is destl —
Who is the God to whom we shall offer our sserifics ¥

* He through whose greatness these snowy mountains are,
And the sen, they say, with the distant river (the Hasd}—
He of whom these regions are the two nrms ;—

Wha is the God to whom wo shall offer our snorifige ¥

 He through whom the sky is bright and the earth frm—
He through whom the heaven was ‘stablished, nay the highest
heaven—
He whogmensured out the space in the sky 7—
Who is the God to whom we shall offer our sacrifice ¥

* He who by His might locked even over the waters
Which held power and generated tho sacrificial fire,
He who alone is God above all gods ;—
‘Who is the God to whom we shall offor our sarrifice o o

..]knh strophe of the lyric ends in these words: “who s

the God to whom we shall offer our sacrifica?” The gup is

clearly perceptible which lics between inquiring hymns like

this and the positive faith of an earlier age, which knew, but
-

® Jtig Veda, x. 120. Translated by Max Miiller. .

¥ Ibid., x. 121. Translated by Max Miiller,
E L]
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inquired not regarding the gods to whetn they should make
sacrifice.

We can only tonch with brief comment this first flash of
conscious thought of the Indians regarding the fundamental
questions of the universe and life. The development of
speculation—or, rather, its seli-development out of a world of
phantasms—first assumes a connected progressive form st a
time which is Ia.tcr--—pmb&h]y much later—than thap to which
these hymns, quoted from the Rig Veda, belong, Tt was that
period of widely ramified and exuberant literary production
which has given birth to the endless mass of sacrificial works
and mystic collections of dogmns and disconrses, written in
prose, which are usually named Brihmana, Aranyaka, and
Upanishad. The age of these works, upon which alone we
can rely for this portion of our sketch, we can determine only
approximately and within uncertnin limits, We shall scarcely
be mueh in error, if we place their origin somewhere between
the ninth and seventh centuries before the Christian ers. The
development of thought, which was prug.resaing in this period,
while resting apparently on the basis of the old faith in gods,
had really undermined that faith, and, forcing its way through
endless voids of fantastic chimeras, had at last created a new
ground of religious thonght, the belief in the undisturbed,
unchangeable universal-Unity, which repoges behind the world
of sorrow and impermancnce, and to which the delivered,
leaving this world, returns, On this very foundation, moreover, o
centuries after the Brahmanical thinkers had laid it, were the
doctrine and the church built, which were named after the
uame of Buddha,

. We now proceed to trace step by step the process of that
self-destruction of the Vedic religions thought, wiiuh has
produced Buddhism as its positive outeome,
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At the time whem this process begins, all spiritun] exereises
which are performed in Indin are concentrated round one foons,
~the sacrifice. The world, which surrounds the Brolmans, is
the place of sacrifice; the matters, of which, above all others,
hie has knowledge, are those relating to sacrificial duties. He
must understand the saerifice with all its seerets, for under-
standing is all-subduing power. By this power the gods have
chained the demons—¢ mighty,” so runs the promise for those
who haye knowledge, “ doth he himself become, and powerless
becomes his enemy and controverter, who possesses such
knowledge.”

The elements, of which this knowledge of the meaning of
the sacred sacrificial rites consists, are twofold ; some spring
from the spiritnal bequests of the past, and others are a newly-
acquired possession.

On the one side, the legacy inherited from the time of the
simple belief in Agni and Indra and Varuna, and all the hosts
of gods, before whom fathers and ancestors had bowed them-
selves in prayer and sacrifice, BEvery hand laid on the offering
points to these. When the offerer seizes the sacred implement,
he says, “T1 grasp thee at the call of god Savitar, with the
arms of the RA¢vins, with Plshan’s hands.” If the sacrificial
object is to be consecrated with sprinkling of water, ho says to
the waters, “Indra hath chosen yon as his associntes at the
conquest of Vritra; ye have chosen Indra as your associate
at the conquest of Vritra.” And from early morn until evening

= Hhere resound at the place of sacrifice praises and songs to

Ushas, the redness of dawn, the divine maiden, who, with her
glistening steeds, approaches the dwellings of man, dispensing
blessings; to Indra, who, fired by the soma-draught, breaks
in wild* battle the legions of demons with his thunderboll;
to Agni, the benign god, the heavenly guest, who beatws in

2% y




20 SYMBOLISM OF SACRIFICE—THE ABSOLUTE.

the habitations of men, and bears theie sacrificial gifts to
heaven.

But the world of the old gods, the living gods of flesh and
blood, can mo longer of itself alone satisfy the mind of the
later age. Ever stronger becomes the tendency to name by
their proper names the powers which govern the wide world
and the life of man, There is space; the Indians named it
“the regions of the world.” There is time, with its areating
and destroying power; the Indinns named it “the year.”
There are the seasons, the moon, day and night, earth and air,
the sun—*“lhe who burns,” and the wind—* he who blows.”
There are the breath-powers, which pass through the human
body. There are thought and speech,  which are cne with
each other and yet separate.” The movements and operations
of these powers govern the course of the universe, and bring
men weal and woe.

And now men look for an answer, in the new language of
their own nage, to the question which the sacrifice nnd the
world of gods, to whom sacrifice is made, sugwest to the
thought. Then the stmosphere nssumes a state in which
mysteries and symbols increase. In all the surronndings of
the Brahman at the altar of saerifice, and nl¥ve all in the
sacred office which he there performs, the god Agni and the
god Savitar will no longer be present alone, but thers shall be
there, all the hidden powers which move to and fro in the

_ universe, “for the universe,” it is snid, “is swayed by the
movement of eacrifice.” What meets the eye in the nﬁurit?g

18 not merely what it is or appears to be, but there is something
farther—thnt which it signifies. Speech and action have a
ﬂu‘ﬂhlla signification, the apparent and the hidden; and, if

an knowledge follows the apparent, yeot the gods %ove the
hidden and abhor the apparent,

'
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Numbers have mysterions power, words and syllables have
mysterions power, thythms have mysterions power. Thers is
an imaginary play between imaginary forces which is subject
to no law of perceptibility. Conseeration (dikshd) escapes from
the gods; they search for it throngh the months; they find
it meither with summer nor with winter, but they find it with
the months of the cool season (gicira) ; therefore man must
consecrate himself when the months of the cool season have
come round, The metra fly up to heaven to bring the soma-
draught ; the voice speaks standing in the seasons.

The system of offering is.a type of the year, or, briefly, the
sacrifice is the year; the officiating priests are the seasons of
the year; the objects offered up are the months, We should
import something foreign into these plays of thought if we
attempted to trace in them any sharply-defined line of demar-
cation between the being and the signifying, between the
reality and its representative; the one overlaps the other.
“ Prajiipati (the Creator) created as his image that which is
the offering. Therefore people say the offering is Prajitpati.
For he created it as his image.”

Morning after morning, -and evening after evening, two
offerings are I?Imuﬂ in the sacred fire; the one is the past, the
other the future; the one is to-day, the other the morrow.
To-day is certain; therefore, the first of both offerings will be
made with an ntternnce of sscrificial formuls, for speech is

- gertainty, The morrow is uncertain; therefore, the second

offering will be made in silence, for silence, as the Indian says,
is-the uncertain.

In the confused clond-world of these mysteries, there lurk,
concealed from the eye of the ignorant, countless enemies of
the destinies of the children of men; days and nights roll"dh,
and bear away with them the blessings which the good "deeds

—
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of men had won for them ; above the reabn of changing days
nnd nights the sun, “ who shines,” is enthroned ; and “he who
borns is desth. Since he is death, therefore the creatures
who dwell below him die ; those who live heyond him sare the
gods; therefore are the gods immortal. His rays are the
traces, wherewith all these creatures are yoked to life. Whose-
soever life he wishes, he draws to himself and he departs—he
dies.” Buot the wise man Enows formulas and offerings, which
exalt him above the region of rolling days and nights, and
above the world, in which the sun, with his heat, has power
over life and death. Day and night rob not him of the rewand
of his works; he sets his life free from death—that is the
deliverance from death, which is in the Aguihotra offering.”
The world thus darkens down for the fancy of this race to a
dismal arena for the movement of unlimited lifeless shapes.
Symbols are heaped unceasingly on symbols ; wherever thought
turns, new gods and new miraculous powers confront it, each
as formless s the rest. That God, it is true, who was before
all gods and all existences, the crestor of worlds, Prajipati,
who was alone in the beginning and desired “ might I hecome
a plurality, might I produce creatures,” stands out above all;
and in the hot work of toilsome creation he ga¥e forth from
himeelf the worlds, and gods and men, and space and time, and
thought and speech. But even the thought of Prajlipati, the
lord of beings, evoked no louder response from the breast of

the believer ; the image of the Creator floats hasily among

others in the greab, groy, shapeless mist, which sorrounds the
world of ereatures.

‘Wherever we look in the vast mass of monuments, which the
strange activity of that age has bequeathed to us, there is
nbwhere to be seen an operation of the inquiring mitf, pro.
ceedidg from the depths, nowhere that effort of bold thought,

r
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which plays for a heayy stake and wins, That imbecile wisdom
which knows all things and declares all things, sits enthroned
in self-content in the middle of its absurd images, and not even
quakes before the spectral hosts which it has conjured up ;
wherefore should the wise tremble, who knows the word before
which spirits and demons bow ! One generation after another
grows up under the ban of confused thonghts, and one after
another unweariod adds its quota to the contributions of
departed races, and then it also passes away.

Our eyes must sccustom themselyes, until they have learned
to see in the dim light of this shadow-land, in which the faneiful
images of those ages move, crowding formlessly together.
But then even here there reveals itself a kind of natural law
aperating in the region of the spiritual, Let us first on our
port trace what is preserved to us fu the oldest monuments of
those speculations, and then the work of later gencrations
successively, and thus as we mount up layer by layer, the
picture which we see changes, and the changes have
connection and meaning.

The more important of these conceptions of the fancy grad-
ually emerge from the confused mass, press into the foreground,
trample down%he weak, and step trinmphantly iuto the centre
of every circle. The powers snd symbols, on whose working
the Indian thinker fancies the system of the universe to rest,
are what they are, not in and by themselves alone, but the
farther thought goes, the more clearly do they sppear to rest

on great fundamental forces, from which their existence is
principally derived, or in which they sre again merged, when
the goal of their being is reached. From the surface, where
each phenomenon presents itself as something different from
every dther, the speculative imagination strives to pierce wi{p
the depths below, in which lies the unifying bond of all diver-
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sity. Man looks for the essence in things, and the essence of
the essence,* for the reality, the truth of phenomena, and the
truth of the true. This quest of the substance isn Y
search for unity in all diversity, And thus thought Inys hold
separately upon one single group of phenomena, connectad by
8 common feature, and regards them as united in 2 common
yroot, and ere long thought passes all bonnds and boldly declares,
80 aiid 50 is the nniverse. And then it lets go what it laid held
of ; that one phenomenon which had just now been declared to he
the universe is lost again in the floating erowd of all the powers,
which hold sway in man and the world, in space and time, in
word and speech.
In none of the Vedic texts can we trace the genesis of the

* CL * Chindogya Upanishad,” §, 1, 2 ;—e The essence of 4l] beings ia
the earth, the essence of the earth is water, the essence of water tlie plants,
the essence of plants man, the essence of man speech, the easenpe of
gpeeeh the Rig Voda, the cssones of the Rig Veda the Bima Veda, the
essence of the Sfima Veda the Udgithn (which is Om). That Udgitha
{Om) is the best of all essences, the highest, deserving the hLighest place,
the eighth.” :

The conception which lies af the bottom of this cight-fold series of
esBenoe, essence of I.Im,uﬁmtu, and so en, is (in the words of Mar
Miillor) something like fhis -—* Rarth s the support of & beings, water
pervades the earth, plants arise from water, man lives by plants, speech
is the best part of man, the Rig Veda the best part of speech, the Sima
Veda the best extract from the ik, Udgitha, or the yllable Om, the

% crown of the Sima Veda” )

Later on, where the idea of the Bralima will elaim our attention, L
shall have to speak of the symbolical rolation or of the hidden intrinsip
identity, which the Indiasn fnney detects between naturs and the world of
Igngnnge, efpecinlly the sacred word, This passage hus an important
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conception of the unity in all that is, from the first dim indi-
cations of this thought until it attains a steady brilliancy, as
clearly as in that work, which, next to the hymns of the Rig
Veda, deserves to be regarded as the most significant in the
whole range of Vedic literature, the * Brihmana of the hundred
paths.”

The * Brihmana of the hundred paths  shows us first am%
foremost how from these confused masses of ideas the dotion
of the “ego? presses to the front of all others, and will

~ domineer over them, in the langusge of the Indians: the

Atman, the subjeet, in which the forces and functions of human
life find root and footing. The breath-powers penetrate the
human body and give it life ; the Atman is lord over all breath-
powers ; he is the central power, which works and creates in
the basis of personal life, the “ innominate breath-power,” from
which the other * nominate * breath-powers derive their being.
“ A decade of breaths truly,” so says the Brihmana, * dwells in
man ; the A tman is the eleventh, on him aredependent the breath-
powers.”  “From the Atman come all these members (of the
human body) into being;” * of all that is, the Atman is the first.”

A central point is here found fog the domain of hnman
personality, With its limbs and its fucu?ﬁm, that power which
is the intringic and essential, working in all forms of life. And
what the Indian thinker has conceived in the particular *ego®
extends in his ides, by inevitable necessity, to the universe at
Jarge beyond him ; according to him microcosm and macrocosm
continuonsly play corresponding parts, and here and yonder
similar appearances point significantly to each other. Asthe
human eye resembles the eosmie eye, the sun, and as the gods,
resembling in the general system the human breath-powers, act
as the breath-powers of the universe, so also the Atman! e
gentral substance of the ©“ ego,” steps forth on the donfain of
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the bare homan individual, and is taken agthe creating power
that moves the great body of the universe, He, the lord of
the breath-powers, the firstling, from whom the limhs of the
body were formed, is at the same time the lord of the gods, the
erentor of crestures, who has caused the worlds to proceed
from his “ego;” the Atman is Prajipati. Yen the very
ua:preﬁmnn occurs,  the Atman is the nniverse,” At this stage
this phruse iz only one play of the fancy among a thonsand
others, not the thought grsped in its fulness, that the bound-
lesa oniverse and the restrieted “ ego,” which contemplates it,
are in truth one. A crowd of other figures pushes to the
front and diverts the attention from the Atman, who is the
universe; but the expression once uttered, though it die
away, works on in secret and awaite the time when he whe
onee uttered it, will turn his thoughts back to it.

Mesnwhile from another train of conceptions another power
not less potent. pushes itself forward, with a claim to be
ricognized as the great cosmic energy. The sacred word, the
established guide in sacrifice, is preserved in its three forms
of hymn, formula, and song* making up the * threefold
lmowledge * of those who knew the Vedas. The spiritual fluid,
which bears the sacred word and its supporters, t%e Brahmans,
floating above the profane word and the profane world, is the
Brahma :t it is the power which dwells in hymn, formula, and
song, as the power of holiness ; ““the truth of the word is the
Brahms,”

=k

* That is Rie (hymn of the Rig Vedn), Yajus (sacrificial formunla of the
Yajur Veda), Siman (songs contained in the Sima Veds).—Translator,

t It will not be superfluous to bear in mind that the times, of which wo
are speaking, know nothing of the god Brahman. While * brahman,”

brihmmn. ceeur froquently enough in the oldest texia (in the
n.;mﬂ.mtmn of “ Priest,” the god Bralman appears first only in e very
latest phrts of the Veda.

L]
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The world of the word is to the Indian another microcosm.
In the rhythm of the sacred song he hears the echoes of the
rhythm of the universe resound.# Thus must that substance
from which the sacred word derives its being, also be a power
which operates at the basis of all things. The fanciful
subtleties, regarding the enigma of the Brahma reposing in the

®Of the countleas passages which could be quoted in illustration of
this, let us merely refer to one, to the working out by the theologinns of
the 8ima Veda of the iden of the symbolic relation of the Siman-
{song-) diction with its five parts (* Chindogyn Upanishad,” i, 2, ete.).
“Let n man meditate on the fivefold Siman as the five worlds. The
linkiira is the earth, the prastiva the five, the udgitha the sky, the pratilin
the sun, the nidhana heaven.—Let a man meditate on the fivefold Siman
asrnin, The hinkira is wind (that brings the rain) ; the prastiva is * the
cloud is come;' the udgitha is *it rains;' the pratilira, *it flashes, it
thunders ;* the nidhana ® it stops.” There is rain for him and he brings
rnfnﬂﬁx others, who, thus knowing, meditates on the fivefold Siman as
.

And then it goes on through n serics of other comparisons ; the Siman
with its five parts represents the waters, the seasons, the animals, and
more of the like. Often these symbolizings resi upan nothing more than
the most meaningless superficialities, as when the matter treated of is the
three syllables of the word ndgitha (sacred aung}, “ut (ud) is breath, for
by means of brmth 8 man rises (ul-tishihati) ; gi is speech, for speeches
-aro ealled gival ; tha is food, for by means of fDﬂl:l- all subsist {sthita).”
[* Chénd. Up.,” L. 3, 8. To this passage Max Miller furniches from
Irish sources interesting parallels in the fanciful conceits of the Christinns
of the Middle Ages.] However senseless such fancies may appear o us,
they eannot be overlooked as precursors of the most important event in

=the religious development of India. In the gymbolical interpretation or

- mystical identification, which the individusl word or the individual saored
song furnishes, of the individual phenomenon in the life of nature or of
the ego, the ultimate tendency of this development is being shaped : the
identification of the central power in the whole range of the sacred
word (Byahma), with the central power of the human person (1tm.|.1:]
and with the life-centre of nature : the genesis of the idea of the umrmnl
One.




23 STMBOLISM OF SACRIFICE—THE ABSOLUTE.

Vedic text, and the priestly pride of the duman supporters of
the Brahma, combine to elevate this entity to a dominant
position in the Indian’s world of thought. * He makes,” it is
said of the priest who complotes o specific snerificial operation,
“ the Brahma the head of this universe ; therafore the Brahman
is the head of this universe.” There was an ancient Vedic ode
which began :  On truth is the earth founded, on the sun is the
heaven founded. By the right do the Adityas (the supreme
gods, the sons of the Aditi, the infinite) consist.” Now it is said
“the Brahma is the word, the truth in the word is the Brahma *’
““The Brahma is the right.” “ By the Brahma are the heavens
and the earth held together,”

Here iz an example furnished more illustrative than anything
else of the peculiarities of Indian thought. This gradnal,
persistent pressure of an idea, which arises not from the
contemplation of visible nature, but from the speculation about
the sacredness of the holy Vedic text—the pressure of this idea
and of this word nntil all the loftiest and deepest conceptions
which the mind can grasp are associated with this word,

This stage is not attained at one bound. When it is said,
“The Brahma is the noblest among the gods,” it is also said
in another place in proximity to this, “ Indra an® Agni are the
noblest among the gods.” Well, the power of sacred truth,
which the Indian calls the Brahmn, has stepped into a position
among the most prominent forces of the universe ; it is
recognized ns the power which holds the heavens and the earth
together, but it is not yet the first and last—the one and all.
The young upstart among the ideas is not yet sufficiently
powerful to push the ancient creator and ruler of the warlds,
Prajiiputi, from his throne; but he is become the nearest to
this throne. “The spirit, Prajdpati,” thus says the Brihmana
of thé hundred paths,  wished : May I become a plarality—
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may I propagate myself.”” He exerted himself—he took on
himself severe pangs. When he exerted himself, when ho had
endured severe pangs, he created the Brahma first, the three-
fold knowledge. That became a support for him; therefore
people say, ““The Brahma is the support of this universe”
Therefore, he who has learned (the sacred word) has guined
a support, for what is the Brahma is the support. “The
Brahma,” it is also eaid, “is the first-born in this universe,”
It is not yet the everlasting unborn, from which everything
that is has been born, but it is the first-born among the
children of Prajipati, the father of worlds.

There is something of the calm uncontrollable necessity of
& natural process in this emerging or growth of both these
notions, the Atman and the Brahma, each of which first gains
the dominant position in its own civcle, and is then carried
forward by the progress of thonght into the expanse of worlds;
and there also plays an ever-widening part. Though the
images which were originally associated with each, in the mind
of the Indian, were so different, yet it could not but be that,
in the eourse of such a development, the thonght of the Atman
should assimilate itsell continually more and more to that of
the Brahma, %ind that of the Brahma to that of the Atman,
“The first-born in this universe is the Brahma,” as has been
said. And of the Atman it is said in another place, “ Of all
that exists, the first existent is the Atman.” The Brahma is
__the face of the universe, and * the firstling of this universe ™ is
the Atman, The Brahma displays himself in hymn, formula,
and song; “the nature of the Atman consists,” it is further
said, “of hymn, formuls, and song.” The definite, obviously
presented, and limited meaning, which simple consciousness
had at'one time attached to the iden of the Atman, and ts the
idea of the Brahms, extends itself to unlimited ranges, and
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then the difference between the two idegs gradually vnms]ma.:;'
The imagination of the Indian, eoger to grasp the unity
underlying things, is wanting in the power to preserve the
imnges of the different notions within their several limitations,
and in their separation from each other.

And the remaining barriers are passed at last. What here-
tofore emerged momentarily, and was again lost in the current
of nn erratic imagination, is grasped anew by the mind, to be
lost no more again: the conception of the great everlnsting
and eternal One, in which all diversity vanishes, from which are
spirit and universe, and in which they live and move. It is
called the Atman, it is called the Brahma; Atman and Brahma
converge in the One, in which the yearning spirit, wearied of
wandering in o world of gloomy, formless phantasms, finds its
rest, “That which was,” it is written, “ that which will be,
I praise, the great Brahma, the One, the Imperishable, the wida
Brahma, the Ono Imperishable.” “To the Atman let man
bring his adoration, the spiritual, whose body is the breath,
whose form the light, whose soul the wther, who assumes what
forms he will, quick as  thought, fall of right purpose, full of
right performance, the source of eévery vapour, of every essence,
who extends to all the regions of the world, whe®pervades this
universe, silent and unmoved. Small as a grain of rice, or
barley, or hirse, or a millet-seed, this spirit dwells in the ego ;
golden, like a light without smoke, is he ; wider than the
heavens, wider than the wther, wider than this earth, wider
than all the range of being ; he is the ego of the breath, ho iz~
my ego (Atman); with this Atman shall I, when I separate
from this state, unite myself. Whosoover thinketh thus traly,
there is no doubt. Thus said Cindilya.”

oA 1eW centre of all thought is found, a new god, ‘greater
than all old gods, for he is the All; nearer to the quest of

€
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man’s heart, for ho & the particular ego. The name of the
thinker who was the first to propound this new philosophy, we
know not ;* the cirele of people in which it found response
must have been at that time very narrow, But they were the
most enlightened of the Indian people, and we see how for
them all other thoughts fade, and all other quests are merged
in the one quest, the quest of the Atman, the foundation of
things. The parting words of the wise man, who leaves his
home and speaks for the last time with his wife, have reference
to the Atman. The debates of the Brahmans, who come
together at the gorgeons sacrificial solemnities at the courts of
kings, deal with the Atman. Many a lively description has
come down to us, showing how Brahmans eager for the fray,
and Brahman females not less eager for the contest, have
crossed lances in argument regarding the Atman, The wise
Gérgt snys to Ydjnavalkys, © As an beroic youth from Kici or
Videha bends his unbent bow, and takes two dendly arrows in
his hand, I have armed myself against thee with two questions,
which solve for me.” And another of those opponents, whom
the legend of the *Brihmana of the hundred paths” represents
as confronting Yijuavalkya in this great tournament of debate,
and as being conquered by him, says to him, #“When anyone
. says ‘that is on ox, that is a horse,’ it 1s thereby pointed out.

# The names of the teachers in whose mouths our texts put the
" discourses regarding the Atman cannot be regarded otherwise than with
“~distrust. In the **Catapatha Br.” Yajnavalkya appears us the one who lias
most successfully advocated the new doctrines at the court of the Videha
king. But while the first books of the sid text, which must have been
compiled at n not inconsiderable length of time before the development
of these speculations, frequently quote Yijnavalkya as an suthority, the
réle which he plays in the later books must be a fabrication. The
traditions, which give Gindilya a similar place in the history of Indian
thought, are hardly deserving of grenter credence. :
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Point out to me the revealed, unveileds Brahma, the Atman,

which dwells in everything : the Atman, which dwells in J
everything, what is that, O Yéjoavalkya " Thus the com-
batants commence, and the princes listen to the debate, to see
which has the deeper knowledge of the Brahma ; and he who
conquers in the fight gains the Brahmani cows, with horns
bung with gold. And side by side with these highly-coloured
court scenes, where renowned masters from all Innds, who have
Inowledge of the Atman, contend with each other for fame,
patronage, and reward, the same toxt gives us another very
different pictaro: “ Knowing him, the Atman, Brahmans
relinquish the desire for posterity, the desire for Ppossessions,
the desire for worldly prosperity, and go forth ss mendicants.”
This is the earliest trace of Indian monasticismn ; from those
Brahmans who, knowing the Atman, renounce all that is ey
carthly, and become beggars, the historical development
progresses in o regular line up to Buddha, who Jeaves kith and
kin, and goods and chattels, to seek deliverance, wandering
homeless in the yellow garb of 8 monk. The appearance of
the doctrine of the eternal One and the arigin of monastio life
in Indis, ure simultancous; they are two issues of the same
important oecarrence, 2

(
TaE AssoLvrz axp THE Exrerxar Womp. &

We must more closely examing the varions meanings attnched
by the Indian mind to the idea of the Atman, the Brahma, slone
and in its connection with the material world, for it is in and
by these thoughts that those tendencies, which have given to
tle’ Buddhist world its characteristic stamp, were, ot first
imperceptibly but subsequently more decidedly, developed.
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The doctrines of the Brahmans regarding the Atman do not
form & system: their mind has, it is true, the courage snd
strength for a great venture ; but how could it, in the excite-
ment of this creation, preserve ot the same time the cool
equanimity, necessary for arranging and harmonizing its
creation? While the mind is ever secking new paths, ever
making new comparisons, which shall explain the cnigma of
the Atman ; while, no matter whether me’s inquiry be as to
the remote past of the world’s beginning, or as to the future
of the human soal in & world to come, the first and last word
is invarinbly the Atman, who can be astonished if often, in the
scoumniated masses of these notions, the most irreconcilable
differences remained in juxtaposition, probably without their
inherent contradictions having been even noticed ?

I shall now abstract from one of the most important
monuments which have come down to us from those times,
from the concluding sections of the  Brihmana of the hundred
paths,” a passage which seems to be connected with the first
rude efforts of speculation regarding the Atman, If the being
who created the worlds ont of himself, here also bears thad
name, which later times have given him, Atman, one may well
be tempted to believe that the thonghts themselves with their
antique and crade stamp belong to the preceding age.

“The Atman,” it says, “existed in the beginning, in a
gpirit form ; he looked round him and saw nothing else but
limself; he spoke the first word: ‘I am ;' hence comes the
;.une ‘I; therefore even now also, whoever is addressed dy
another, says first : ‘Tt is I, and then he names the other name
which he bears. . . . He was afraid ; therefore whoever is
alone is afraid. Then he thought : * There is nothing else but
1, of what then am I afraid * So his fear vanished, Of what
had ke to be afraid ! Man experiences fear of another. But he

8
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did not feel content ; therefore whoever is alone does not foel
content. He desired another. He combined in himsalf the
natures of female and male which are locked in each other’s
embrace. He divided this nature of his into two parts: by
this came husband and wifs ; therefore each of us alike, is a
half, says Yijnavalkyn; therefore is this void (of & man’s
nature) filled up by the woman, He joined himself to her 3
thus were men born.” X _

It is then forther narrated, how the two halves of the
cresting Atman, as sire and dam, assume all animal forms after
the human, and prodoce the animal kingdoni, and how then
the Atman produces from himself firs and maisture, or the
divinities Agni and Soma. “ This is PBrahma’s creation
superior to himself. Tnasmuch as he has created gods greater
than he himself is, inasmuch as he, s mortal, Lhas created
immortals, therefore it is a creating of the superior to himself.
Whosoever has this knowledge, finds his place in this, his
superior creation.”

As the foregoing text may apparently resemble those ancient
cosmogonies which begin : “ In the beginning was Prajipati
—%0, internally also, this natve conception of the highest being
—ar of the original being, for it is not the “highest yet—
scarcely differs from that which a preceding nge had conceived
in Prajipati, the creator and ruler of the world. _The Atman
liere resembles a powerful first man more than a god, not to
say the one great béent, in whom all other being lives and
moves, This Atman is afraid in his loneliness, like & man ;
he feels desire, like a man; he hegets and brings forth like
human beings. It is true, gods are among his creatures, but
these creatures are higher than the crestor ; creating greater
than himself, he, a mortal, produces from himself jmmorta]
deities,
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Side by side with this cosmogony we place other fragments
of the same text, which are of an age probably not muoch later
thah the passage quoted.

Yéimavalkya, the renowned Brahman, is about to leave his
home, to wander as a mendicant. He divides his property
between his two wives.  Then his wife Maitreyi says to him as
he is departing, “If my property included the whole earth,
would I therefore be immortal ¥ He replies, Thy life
would be like the life of the rich: bot of immortality riches
bring no hope.” She says, “If T cannot be immortal, what
use is all this to me? Tell me, exalted one, whatever thon
knowest.”” And he addresses her regarding the Atman,

“t As when the drum is beaten, & man cannot prevent its
sound going forth, but if he seize the drum or the drummer,
the sound is stayed ;—as when the lute is played, o man eannot
prevent its sound going forth, but if he seize the lute or the
lute-player, the sound is stayed j—as when the trumpet is
blown, & man cannot prevent its sound going forth, but if he
seize the trumpet or the trumpeter, the sound is stayed ;—as
from a fire, in which a man places damp wood, clouds of smoke
issue here and there, so truly is the exhalation of this great
being ; ko is Rig Veds, he is Yajur Veds, he is Sima Veds,
the Atharvan and Angiras songs, tale and legend, knowledge
and sacred doctrine, verses, rules, he is the explanation and
the second explanation ; all this is his exhalation.—As a lump

_of salt, which is thrown into the water, dissolves and cannot be
gathered up again, but wherever water is drawn, it is salty,
g0 truly it is with this great being, the endless, the unlimited,
the fulness of knowledge: from those (earthly) beings it
onme into view and with them it vanishes. There is no
eonseiousness after death ; hearken, thus I declare unto thee
Thus spoke Yéjnavalkya, Then Maitreyt said, “This speech

%
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of thine, exalted one, perplexes me ; ther® is no conscionaness
after death.” Then said Yéjnavalkya, “1 tell thee nothing
perplexing; it is quite comprehensible; where there is a
duality of existences, one can sce the other, one can smell the
other, one can speak to the other, one can hear the other, one
can think of the other, one can apprehend the other, But
where for each everything has turned into his ego (the Atman),
by whom and whom shall he see, by whom and whom shall he
gmell, by whom and to whom shall he gpeak, by whom and
whom shall he hear, think and apprehend ? By whom shall he
apprehend him through whom he apprehends this universe ?
Through whom ghall he apprehend him, the apprehender ¥
This is the farewell conversation of Yijnavalleyn with his wife,
Between this and those cosmogonic speculations, which we
haye already described, there lies a development of thought,
which is not much less than o revolution. There is the Atman,
who ia afraid, who soliloguizes, who experiences desire, who can
be compared with his creatures, us to whether he or they be the
greater, and who must fall back behind the highest of his
creatures. Here is the Atman, who is free from all limits of
personal, homan-like existence. Can there, man now inquires,
be perception, thonght, conscionsness, in the Univers&-]}eiug
N, for all perception rests upon a duality, on the opposition
of subject and object. In the external world with its unlimited
plurality there is everywhere a field for this opposition, but
in the absolutely existent all plurality ceases, and with it
uecessarily all perception, and all consciousness, which haye
“heir origin in & plurality. The Atman is not blind and deaf—
he is on the contrary the one great seer and hearer, who does
all the seeing and heating in the external world—but in his
own domain he sees not and hears not, for in the unity, which

there prevails, the opposition of seeing and seen, of hearing
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and heard, is removed. Like the nltimate supreme One of the
Neoplatonics, which cannot be regarded as intellect nor yot as
intelligible, but transcends the reason (imepSeSnrds Ty voi
$ioiv), the Atman also, as these farewell words of Yijnavalkyn
represent him, transcends the personal, is the root of all
personality, the comprehensive folness of all those powers, in
which personal life finds its termination: but these powers
come into operation only in this phenomenal world, not in the
domain of the everlasting One, the everlasting unchangeabls
itself.

Tho one béent is neither great nor small, neither long nor
short, neither hidden nor revealed, neither within nor without ;
the “No, No ” is his name, inasmuch as he cannot be com-
prehended by any epithets, and yet his representative is the
syllable of affirmation, Om ;% he is the ens realissimum,

There yet remained for Indian speculation the task of finding
its woy back from this nltimate ground of all being to the
empirical state of being, to define the relation which subsista
between the Atman and the external world. Is the external
world something separate, side by side with the Atman; such
that, apart from that which the Atman is or works in it, some-
thing else, hoWscever it have to be apprehended, may yet be
left, which is not Atman ? or is the world of plurality absolved
without residunm in the Atman ?

It was neeessary to approach this question in some form,
more or leas definite, as soon as men came to speak at all of
“the Atman and the material world; but the question is hinted
at by the Indian thinkers of these ancient times, rather than
put directly or point blank. In their estimation, this alone is

# In Sanserit the same expression (ekam aksharam) has the same
double meaning, “the one imperishable,” namely, the Atman; and “the
ono syllable," namely, the Om. .



38 THE ABSOLUTE AND THE EXTERNAL WORLD.

of all things most important, that the Ajman may be recog-
nized as the sole source of life in all that lives, and as the
thread in which all plurality finds its unity; but where the
attempt is made to show how the problem of the co-existence
of that plurality and this unity, or of their existence in each
other, finds a solution, they speak in the vague language of
similes and symbols, rather than in expressions which admit of
their signification being sharply defined.

The Atman, they[say, pervades things, as the salt, which has
dissolved in water, pervades the water; from the Atman things
spring, as the sparks fly out from the fire, as threads from the
spider, as the sound comes from the flute or the drnm, “As
all the spokes are united together in the nave and the felly of
a wheel, so in] this Atman are united all hreath-powers, all
worlds, all gods, all beings, all these ego-ities.”

There is great danger, in interpreting such similes, of not
keeping within the faint line which separates that which it
was intended they should convey and that which lies in them
beyond this, accidentally snd unintentionslly; yet he who
would avoid this danger altogether must simply forbear to lift
the veil which lies over the Indian world of thonght, shrouded
in types and symbols. And we, for our partfthink wo can
detect behind these similitudes, by which men strove to bring
the living power of the Atman in the universe mear to his
understanding, a conviction, thongh at the same time but &
half-conscious conmviction, of the existence of an element in
things separate from the Atman. The Atman, says the Indian,
pervades the universe, as the galt the water in which it has
dissolved ; but we may easily go on to add, s a complement to
this, although no drop of the salt water is without salt, the
wuter continues, notwithstanding, to be something separately
constituted from the salt. The spokes of the wheel are all
fitted into the nave and the felly, and fastened in, and still the
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spoke is something w‘l'ﬁrh the nave and the felly are not. And
thus we may infer, the Atman is to the Indian certainly the
sole actunlity, light-diffusing, the omly sigunificant reality in
things ; but there is a remainder left in things, which he is
not. ““ He who dwells in the earth,” it is said of the Atman,
“being within the earth, whom the enrth knows not, whose
body is the enrth, who operates within the earth, that is the
Atman, the in-dwelling ruler, the immortal. He who dwells in
the water, who dwells in the fire, who dwells in the wther, who
dwells in the wind, who dwells in the sun, moon, and stars,
who dwells in space, who dwells in lightning and thunder, who
dwells in all worlds, who is illatent in all Vedas, sll offerings,
all beings, whom all beings know not, whose body all beings
are, who operates within all beings, that is the Atman, the
in-dwelling roler, the immortal.” And in another part of
the same dinlogue, from which these propositions have been
excerpted: “by the command of this unchangeable being
heaven and earth stand fast; by the command of this
unchangeable being sun and moon stand fast, days and nights,
half months and months, seasons and years stand fast; by the
command of this unchangeable being some rivers flow from the
snowy mountzins to the east, and others to the west and other
points of the heavens; by the command of this unchangeable
being men commend the giver, the gods the offerer, and the
libation made with the spoon is the proper part belonging to
the Manes.”

Though thus varied is the garb in which thonght wraps itself
in all these expressions, yet it is always the same, viz., that the
Atman, as the sole ﬂirecﬁng'powcr, is in all that lives and
moves, but that the world of creatures operated on stands side
by side with the directing power, pervaded by his energy, and
yet separate from him.
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Though here and there, by all means, the language soems
more free, and expressions are found which convey a hint that
the Atman is everything which lives and moves, yet, I take it,
the contradiction lies more in the words employed than in the
thought. TIs it not allowable, for the bold language in which
these hazardous ventures of young thought clothe themselves,
to say that the Atman is the universe, even where the thonght,
if it were accurately expressed, is only this, that in the universe
the Atman is the ouly valunble, the source of all life and all
light ?

Since, then, there remains in things a residue which is not
Atman, we ask : in what light was this residue viewed ? whenee
comes it? what significance has it? Naturally comes the
expectation that it was conceived to be matter, or dark chaos,
which, formless in itself, receives its form from the A tman,
the source of forms and light. Our texts have preserved for
us but few hints on this subject, The knowledge of the
Atman itself, which was insoparably associated with the ideas
of the deliveranca of the spirit from the domain of sorraw.-
franght impermanence, had such unlimited value for the Indian,
that the other side of the problem receded in speculative
importance before it into the background.¢ But where
ubterances bearing on these questions are found, they do
actually point to the notion of g chaos, a world of potentialities,
from which the operation of the Atman produces realities,
The bient, that was in the beginning alone, Udddlaka thus
instracts his son,* thought : may I become plurality. It sent
forth fire from itself: the fire sent forth water from itself: the
water produced food. ¢ Then thonght this being : let me now
enter these three beings with this living self and let me then

. ® “ Chiindogya Upan.,” vi. 8, ete, Similar but much more involved
is “ Qat. Br.” xi, 9, 3.
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revenl names ond forms.” And it enters with its breath of
life into the fire, into the water, and into the food, mixes the
elements of the one with those of the other, and thus the real
world is prepared from the three original existents by the
demiurgic operation of the Atman.

It is elear that those three oldest existents, those original
creations of the Atman, in which he then revenls name and
form by his breath of life, are treated before this ack of
revealing as a chaotic something, which is there, but is not as
yet anything precisely determinate, older than the world of
things we see, and not eternal like the Atman, but the Atman’s
first creation. But these attempts to demonstrate what in
things is matter, bear very perceptibly the marks of immaturity.
One would expect to find in the chaos, before the breath of life
of the demiurgus produces in it * name and form,” a nameloss
and formless, an absolute, indeterminate something, and yet it
isin the very beginning organic, of the threcfold nature, of five,
water, and food, and thus it has thereby originally in itself an
element of distinctness and nomination. And similarily, on
the other hand, is the Atman, the creator and vivifier of the
chaotie, less firmly maintained in that paramount position
resulting from Yhe abstraction which we found attained in the
farewell discourse of Yéjnavalkya. It is not the simple One,
from whose nature, for his unity's sake, all reflection and pro-
jection must be excluded, as involving the duality of subject
and object; he thinks, and this, indeed, is hiz thonght : may
I become o plurality. Those thinkers who have pursned the
idea of the unity in the naturg of the Atman to its ultimate
consequence, would scarcely have ventured to attempt, in the
way entered upon here, a solution of the problem of matter
. and its evolution from the Atman ; it is surely no mere acciden’.
that those passages in our texts also, which accentuate those
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consequences with the most marked ergphasis, are silent on
these problems: men may have felt that thonght had here
reached a chasm, over which to throw a bridge was not in
thetr powaer.

Prssmursy, Merespsycmosis, DELIVERANCE.

This is the place in which to speak of the inferences which
the speculation of the Indians drew from the dectrine of the
universal Ong side by side with and in the world of plurality,
bearing on the estimate of the value of the world, life and
death, and the ethical questions so closely connected therewith.

We stand here at the birthplace of Indian pessimism.

When thought, liberal to itself, had laden the idea of the
Atman with all sttributes of every perfection, of ahsolute
unity, of unlimited fulness, the world of plurality, measured
by the standard of the everlasting One, must have necessarily
nppeared a state of disruption, restriction and pain. The
unconstrained feeling of being at home in this world is
destroyed at one stroke, as soon as thought has weighed it
against its ideal of the supreme One, and found it wanting,
and thus the glorification of the Atman becomes involuntarily
an ever increasingly bitter criticism of this world. If the
Atman be commended “who is far above hunger and thirst,
above sorrow and confusion, above old age and death,” who is
there who does not detect in such words a reflection, though it
be not openly expressed, on the world of the creature, in which
hunger and thirst, sorrow and confusion are at home, and
in which men grow old and die? “The unseen seer,” thus
Yijnavalkyn speaks to Udddlaka, “ the unheard hearer, the
unthought thinker, the unknown knower; there is no other

. seer, 10 other hearer, no other thinker, no other knower,
That is thy Atman, the mover within, the immortal ; whatever

Lo
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is besides him, is full, of sorrow.”—And it is said on another
occagion : “as the sun, the eye of the universe, remains far off
and unaffected by all sickness that meets the (human) eye, so
also the One, the Atman, who dwells in all creatures, dwells
afsr and uontouched by the sorrows of the world.” Here
oceurs for the first time the expression * Sorrow of the world.”
That the One, the happy Atman, has chosen to manifest him-
self in the world of plorality, of becoming and decease, was
o misfortune: this is not openly stated, for men are shy of a
thought, which would trace to the happy One Being the roots
of the sorrow of earthor even any fault, but they cannot have
been very far from this thought when they proposed to man as
the highest aim of his effort, the undoing in his case of this
manifestation, and the finding for himself a return from the
plurality to the One.

The place which Indian speculation allots to man, in and
between the two worlds of the happy Atman and the sorrowful
state of the present life, is intimately connected with the
conceptions of metempsychosis, the first traces of which appear
in the Vedio texts not long before the doctrine of the ever-
lasting One comes to the surface.

The thought® that new wanderings, new repetitions of death
and re-birth await the soul after death, are wholly foreign to
the ancient times in which the hymns of the Rig Veda are
sung. Men can talk of the habitations of the happy, where in
Yama's kingdom those who have trodden the dark way of
death enjoy everlasting pleasures—

#Where joy and pleasure and gladness
And rapture dwell, where the wish
Of the wisher finds fulfilment "—
and men speak also of the deep places of darkness, and of thae
horrors which await the evil-doer in the world to come. DBub
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men have no other thonght but the one, that on the entry into
the world of the blessed, or into the world of everlasting
darkness, destiny is for ever fixed.

We have shown how the age which followed the period of
the Rig Veda created o new scheme of the universe, On all
sides men descried gloomy formless powers, either openly
displayed or veiled in mysterious symbols, contending with
each other, and, like harassing enemies, preparing contretemps
for human destiny. The tyranny of death also is enhanced in
the estimation of the dismal mystic of this age; the power of
» Weath over men is not spent with the one blow which he inflicts,
It soon comes to be averred that his power over him, who is
not wise enough to save himself by the use of the right words
and the right offerings, extends even into the world beyond,
and death cuts short his life yonder again and again ; we soon
meet the conception of a maltiplicity of death-powers, of whom
Some pursue men in the worlds on this side, and others in the
worlds beyond, “ Whoever passes into that world without
having made himself froe from death, will become in that world
again and again the proy of death, in the same way that death
shows no respect in this world and kills him when he wills,”
And in another place, “Through all worlds® truly death’s
powers have dominion; if he offered to these no libations,
death would pursue him from world to world—if he offers
libations to the powers of death, he repels death through world
after world,”’»

* We must refrain from asking the question, whether the influences of

the belief of non-Aryan peoples in India have had any share in the origin .

of this idea of new existences and recurrences of the fate of death, Thix

idea is quite capable of explanation, if we regard it ns the onteome of the

sive course which the thought or imagination of the Brahmans has

~taken, entirely independent of tho co-operation of extraneous impulses,
the existence of which is a3 incapable of proof as of dizproof.
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In the texts of the<imes, in which these plays of a cheerless
fancy first appesr, there is little said of the idea of re-birth, or,
a8 it first meets us in characteristic form, of that of re-dying.
And yet the influence, which these ideas must have had on
the aspirations of religious life, cannot have been small. The
spirit can bear the thought of a decision of its desting once for
all, ﬂﬂtﬂrrmmeﬂ for all eternity ; but the endless migration from
world to world, from existence to existence, the endlessness of
the struggle against the pallid power of that ever-recurring
destruction—a thought like this might well fill the heart even
of the brave with a shudder at the resultlessness of all this
unending course of things. When other associations directed
the thought to the opposition of & happy world of nnity, of
rest, to a second world of plurality, of change, the appalling
prospect of re-birth—that is, of re-death—will have had no
small share in causing men to paint the domain of plurality in
those dark colours, as unhappy and desolated by sorrow.

But a thought such as that of more and still more deaths,
which awnit the mortal in future forms of being, cammot he
entertained without evoking its complement—or, we should
rather say, perhaps, its meutralizer—the thought of the
deliverance from death: without this the end would be
despair. From the beginning, therefore, the idea of metem-
peychosis was not so conceived, as thongh there were in it an
unavoidable fatality, to which every human life is subject .

. without hope of escape. At the same time, with the belief in
the transmigration of the soul, snd as its necessary com-
plement, the conception is formed that from the limitless
change of birth and death a way out stands open; the thought
and the word “deliverance” are now ready to step into the
foreground of religious life.

The phases, both of style and matter, thmugh which

L]
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Brahmanical thought passes at this time, in rapid suceession,
are reflected successively in the way in which the thonght of
deliverance is embodied,

So long as the way out of that confused maze of grotesque
and formless symbolical conceptions to the idea of the Atman,
the universal One, had not been found, the notions of deliver-
ance also hear the samie stamp of an arbitrary fantastic
externality, which is characteristic of the spiritual creations of
that age. The offering, the great fundamental power, and the
fundamental symbol of all being and of all procession of being,
is also the power by which man bursts the bands of death;
and next to the offering itself, the sacred knowledge of the
sacrificial rites has the power to set free. Above all, the daily
offering to the two luminaries of the day and the night: the
morming offering to the sun, and the evening offering to Agni,
the sun of the night, both accompanied by n silently-performed
offering to Prajipati, the lord of the created. In the sun
dwells death ; the sun’s rays are the cords by which death has
power to draw man’s life-breath to himself, “I in the
evening, after sunset, he makes the two offerings, he takes
his stand with the two fore-quarters (of his being) in that
death’s power (i.e., in the sun); if in the %nnming, befare
sunrise, ho makes the two offerings, he takes his stand with
the two hind-quarters (of his being) in that deatl’s power,
When he rises, then, he bears him with him as he rises; thus
he delivers himself from that desth. This is the deliverance -
from death which is inherent in the Agnihotra offering.  Hpg
delivers himself from the recurrence of death who thus under-
stands this deliverance from death in the Agnihotra.” And in
mmother place, “ Those who have this knowledge, and perform

<#*this offering, will after death be born again ; they will be born’
again to dio no more. But those who have not this knowledge,

LY
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or do not perform this, offering, will after’death be born again,
and will become the prey of death anew, over and over again
for ever.”

These are the carliest appearances of the belief in the trans-
migration of souls and the deliverance from death, dressed in
fanciful miraculous shapes. When these thoughts came to the
front, events were in process which were to give a new aspect
to the Brahmanical world of ideas; at that very time specu-
lation directed itself to detect in the Atman, or the Brahma, the
everlasting, imperishable Being, the source of every state of
existence, the unity resting at the back of all plurality. As
soon as this step was taken, a ground was gained on which
those thonghts of death and deliverance could be planted ont,
and from which they could derive new intrinsic value, The
different elements of speculation of themselves here fitted
together into a whole which left no joinings to be seen. On
the one side a dualism—the everlasting Brahms, the grotnd
of all being, the true nature also of the human spirit (Brahma
=Atman), and opposed to him the world of becoming and of
decease, of sorrow and of death. On the other side a similne
opposition—the undelivered soul, which death holds in his
bonds, and evlr anew hurries from one state of being into
another, and the delivered soul, which has overcome death,
and attained the goal of wayfarers. The result of the union
of the two trains of thonght could only be this: the wandering
of the soul throngh the domains of death is the fruit of its
non-union with the Brahma: the deliverance is the attained
unity of the soul with its true mode of being, the Brahma,
Unity there is not, as long as the humasn soul conducts itself
in thought and will as a citizen of the world of plurality; so
long does it remain subject to the law which operates in this~
world, the law of origination and decease, of birth and death.
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But where the look and longing fixed,on plorality have been
vanquished, the soul, freed from the dominion of death, returns
to the home of all life, to the Brahma. “ Asaq weavar,” says
the Brihmana of the hundred paths, « takes away o piece of a
many-coloured cloth and weaves another, new, more beautifal
pattern, so also the spirit (in death) shuffles off this body, and
allows conscionsness to be extingunished, and takes upon itself
another, new form, of Maues or Gandharvas, of Brahma's
or Prajipati’s nature, of divine or human or other manner of
being. . . . . As he asted and as he walked, so he
becomes: he who does good becomes a good being, he who
does bad a bad ; he becomes pure by pure action, evil by evil
action. . . . . So with him who is in the met of desire,
But he who desires not? He who is withoat desire, who ia
free from desire, who desires the Atman only, who has sttained
his desire, from his body the breath-powers do not escape (into
another body), but here draw themselves together ; he is the
Brahma, and he goes to the Brahma. The following couplet
speaks of this . —
*When he has set kimself free from every desire of his heart,
The mortal enters immortal into the Brahma here below.' "
Desire (kiims) and action (karman) are ¢here named as
the powers which hold the spirit bound within the limits
of impermanence. Both are essentinlly the same, ¢ Man’s
nature,” it is said in the same treatise from which we have
taken the passage quoted, « depends on desire. As his desire,
80 18 his aspiration; as his aspiration, so is the course of action
(karman) which he pursues; whatever be the course of action
he pursues, he passes to a corresponding state of being.”
The form in which the idea of a moral retribution here
~-» 8ppears, and in which, through long ages, it has constituted
- fundamental principle of religions thought, with Buddhists
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a8 well as with Bralynans, is the doctrine of the Lorman
(action) as the power which pre-determines tho course of the
migration of the soul from one state of being to anofher, Our
sources of information show us that this now doctrine did not
at first meet with general acceptance among the civcles of
philosophizing Brahmans ; whoever knows it, has the fecling of
possessing in it & mysterions secret, of which one shoyld sponk
only covertly and in private. So in the grent debate, of which
the Brihmona of the hundred paths gives an account, nmong
the opponents who seek to trip up the wise Yijnavalkya with
their questions, Jiratkirava Artabhiign comes forward. He
Puts a question: “ Yijnavalkya, when man dies, Lis voice goes
into the fire, bis breath into the wind, his eye to the sun, his
thought to the moon, his car to the quarters of heaven, his
body to earth, his personality to the wther, his hairs to the
plants, the hair of his head to the trees; his blood and his
semen find o place in the waters. But where, then, remnins
the man himself?* “Give me thy hand, my friend,” iz the
‘answer, “‘ Artabhiga! we two alone must be privy to this;
not aword on that subject where people are listening.” * And
they two went ont and conversed togethier, What they then
said, they said®regarding action (karman) ; snd what they
then propounded, they propounded regarding action: by pure
action man becomes pure (fortunate), by evil action evil
(unfortunate).”

But no action can lead into the world of deliverance anil
happiness. Hven good action is something which remains
confined to the sphere of the impermanent; it receives its
reward, but the reward of the impermanent can only be an
impermanent one. The everlasting Atman is highly exalted
alike above reward and effort, above Loliness and unholiness,
“ He, the immortal, is beyind both, beyond good and evil ;

4
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what is done and what is left undone, gause him no pain; his
domain is affected by no action.” Thus, action and the being
delivered are two things, quite separate from each other; the
dualism of impermanence and permanence, which ;;nﬂuunnea all
thonght in this age, here imposes from the first on’ the idea
of deliverance, and on the ethical postulates which flow from
it, this negative character : morality is not a form of active
participation in the world, bat a complete severance of self
from the world. :

The felicity of the perfection which has divested itself of all
action and dealing, good and evil, has its prefignration and
illastration in the state of the deepest sleep, when the world,
which surrounds the mind in jts waking hours, has vanished
from its view, and not even a dream i sean; when it sleeps
#like a child, or like a great sage, when he, wrapt in sleep, feels
no desire and sees no vision, that is the condition in which he
desires only the Atman, when he has attained his desire, when
he is without desire.”

The succeeding age tarned, with a special predilection, to
the deseription of conditions of the deepest self-contained
sbstraction, in which perception and feeling, space and alf
objectivity, vanished from the mind, and it h®ugs, as it were,
in the middle, between the transjont world and the Nirviina,
Disquisitions on these ecstasies of contemplation are among
the pet themes of the discourses which the Buddhist Church
bave put in their master’s month. We shall not be wrong if
we here recognize the preliminary traces of these ideas, When
man seeks for an earthly prefiguration of the return to the
universal One, he mpst, before he lights upon those sickly
“conditions of semi- op complete unconsciousness, picture to

«sFhimself the rest of deep, dreamless sleep ns the most natural
and readiest image. \



IGNORANCE AND KNOWLEDGE. al

Up to this point we have found the opposition of the
dolivered and undelivered sssociated with the opposition of
desire and non-desire. The same thought is often expressed,
with a slight alteration of such a turn that, instead of desire,
knowledge and absence of knowledge are set up as the deter-
minators of the ultimate destiny of the soul: the knowledge,
on the one hand, of the unity, to which the individual ego and
all beings draw together in Brahma; and, on the other hand,
the being absorbed in the contemplation of the finite as f
plurality. “Where all beings have becomo one’s self, for the
knowing how can there be delusion—how can there be pain
for him who has his eye on the unity?” “He who has
discovered and understood (pratibuddha) the Atman dwelling
in the darkness of this corporeity, he is all-creating, for he is
the creator of the universe: his is the world, he is himself the
world. They who know the breath of the breath, and the eve
of the eye, the ear of the ear, the food of food, the thonght of
thought, they have comprehended the Brahma, the ancient, the
supreme, attainable by thought alone; there is not in it any
diversity. He attains the death of death who here detects
any diversity ; thought alone can behold it, this Tmperishable,
Everlasting.” »

If then deliverance be based at one time on the conquest of
all desive, and st another on the knowledge of the Brahma,
both may be regarded merely as the expression of one and the
same thought, “If a man knows the Atman:* ‘that am I
myself '—wishing what, for the sake of what desire, should he
cling to the bodily state ?”” The main thing is knowledge ; if
it be obtained, all desire vanishes of itself, In other words,
the deepest root of the clinging to the impermanent, is the

absence of knowledge. ~—

# These words also mean: “If & man knows himself.”
4%
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Here we stand wholly in those very ranges of thonght
with which Buddha’s teaching dealt. The question, which has
suggested the Buddhist views on deliverance, is.here already
put exactly in the same form as afterwards, and the same two-
fold answer is given to this question. What keeps the soul
bonnd in the cyele of birth, death, and re-birth ? Boddhisimn
answers : desire and ignorance. Of the two, the greater evil is
ignorance, the first link in the long chain of canses and effects,
in which the sorrow-working destiny of the world is fulfilled.
Is knowledge attained, then ia all suffering at an end. Under
the tree of knowledge, Buddhn, when he has obtained the
knowledge that gives deliverance, utters these words :

* When the eonditions (of existenve) reveal themselves

To the ardent, contemplating Brahman,
To earth he casts the tempter's hosts,
Like the sun, diffusing light through the afr,”

Here Brahmanical speculation anticipates Buddhism in diction
as well as in thought. Language even now begins to make
use of those phrases, which have reccived ot a Inter time from

“the lips of Buddha’s followers, their established CUTTENCY 08 an
expression of the tenets of the Buddhist faith. When he who
has come to know the Atman, is mentioned in the “ Brithmana
of the hondred paths,” as delivered, the word then used for
“knowing * is that word (pratibuddha) which also signifies
“awaking,” the word which the Buddhists are accustomed to
use, when they describe how Buddhn has in & solemn hour
under the Agvattha tree gained the knowledge of the delivering
trath, or is awake to the delivering trth : the same word from
which also the name Buddha,” i.e., * the knowing,” “the
awsake,” iz derived,

== Of ull the texts in which the Brahmanical spl;-;culnh'uns as to
the delivering power of knowledge are contained, perhaps nog
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even one was knows except by hearsay o the founder of
the Buddhist community of believers. Buf, for all that,
it is cortasin that Buddhism has scquired as an inheritanco
from Brahmanism, not merely a series of its most important
dogmas, but, what is not less significant to the historian, the
bent of its religious thonght and feeling, which is moro easily
comprehended than expressed in words.

If in Buddhism the proud attempt be made to conceive a
deliverance in which man himself delivers himself, to creste a
faith without a god, it is Brahmanical speculation which has
prepared the way for this thought. It has throst back the idea
of a god step by step; the forms of the old gods have fadedl
away, and besides the Brahma, which is enthroned in its
everlasting quietude, highly exalted above the destinies of the
human world, there is left remaining, as the sole really active
person in the great work of deliverance, mun himself, who
possesses inherent in himself the power to turn aside from this
world, this hopeless state of’ sorrow.

Every people makes for itself gods after its own ideal, and
is not less made what it actually is by the reflex influence of
what its gods are. A people with & history make themselves
gods who shall show their power in their history, who
shall fight their battles with them, and join in the adminis-
tration of their state. The god of lsrael is the Holy One,
before whose faming majesty the heart of man bows in
adoration and supplication, and to whom it draws near in
prayer as to a father with the confidence of a child; whose
wrath causes men to disappear, whose tender mercy worketh
good to children, and children’s children even unto the
thousandth generation. And the god of the Brahmanical

thonght #. The Great One, before whom all human movement i8 >

stilled, where all colours pale and all sounds expire. No song :
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of praise, and no ‘petition, no hope, no fesr, no love. The guze
of man is unmoved, is turned upon himself and looks into the
depths of his own being, expecting his ego to disclose itself to
him 08 the everlasting One, and the thinker, for whom the veil
has risem, discovers as an enigma of deep meaning, the mystery
of the Unseen Seer, the Unheard Hearer, to find out whom
Brahmans leave goods and chattels, wife and child, and move
as mendicants, homelees through the world.

Tue Texpres, Bramaw,

Tradition enables us to gain but a very imperfect idea of
how the remaining notions, images, expressions, which passed
to Buddhism ag an inheritance from Brahmanical speculation,
rauged themselves one after another round the central point of
the religious thought, with which our sketch has boen dealing.
If we except the cldest, fundamental texts of the doctrine of
the Atman, from which we have drawn material for onr sketeh
up to the present, we are driven to conjectures of the most
uncertain kind, when we ask what works may be received as
pre-Baddhist and what not, Internal evidence, on which alone
we are thrown in this case, is sufficient in very fow instances
to render it possible to form even o probable estimate, as to
whether what is connected in these texts in thought or form of
expression with the Buddhist, belongs to the stages preparatory
to the Buddhist phase of thought, or has on its part been
influenced by that phase. 1 might claim a pre-Buddhist origin
for the Kiithaka Upanishad, o poem which in the rade grandenr
of its composition reflects all the earnestness and all the

= “singularity of that age of self-study. If I am correct in my
surmise as to the time of the production of this Upanishad, it

L]
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contains an importang contribution to the history of thought
preparatory to Buddhist thought: namely, we here find the
Satan of the Buddhist world, Mira, the Tempter, the demon
death-foe of the deliverer, in the form of Mrityn, the God of
Death. The identity of the conception is most unmistakably
apparent notwithstanding the difference of the clothing, and
indoed the Brahmanical poem has preserved that image, which it
has in common with the Buddhist legends, in a form assuredly
far more original.

« Ugant, son of Véjagravas,” the Upanishad begins, “ gave
away all that he had.* He had one son, named Naciketas.
In this youth faith was awakened, when the offeringst were
being carried awsy. He then reflected

“ Water-drinking, grass-eating, milked-out (crentures) whose strength

is exhnusted—
Cheerless nre the worlds called, to which he tends, who offers such

gifts"}

He said to his father:  Father, to whom wilt thon give
me ” And o second and o third time (he asked this). Then
his father said : *1 give thee to Death.”

Tuz Sox.
# Many come after me: many have before me trodden the path of

death.
The Prince of Death, the god Tams, what need ean he have of me £

Tne FaTHER.

« Took forward, look beeloward ; o like fatality rules here and yonder.
The destiny of man resembles the grain, which ripens, alls, and
agnin returns.” .

The poem passes over what now lLappens : Naciketas

& Ha divided these out to the priests as gacrificial remuneration.
+ All his father's gilts, especially cows, v
1 The rewards for earthly gifts, such as thoge cows, are vain.
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descends to the kingdom of Death. Yama, the God of Death,
docs not see him : so ha remains three days anhonoured in the
realms of the departed,

Tae BesvaxTs or THE Goo or Dearm,

A flaming fire is the Brahman who approsches the house s a
guest. Yama presents water to the guest, thus the heat of the fire is
allayed.

* Hope and wish, friendship and every joy,
The fruit of his actions, children and fruitfulness of the flock,
These the Brahman inkes wway from the foolish man
In whose honss he tarries unfied."

Yaumy (roe Gop oy Dearn).
“Unfed within wy Louse three nights,
Brithmena, n wurthy guest, hast thon tarried,
Honour to thiee, let prosperity attend mo;
Three wishes shall ha granted thee ; choose |™

Naciketas chooses ns the frst wish, that his father may receive

him withont ill will on his return from the realms of the dead ;

a8 the second, that the God of Death may teach him the hidden
Tnowledge of the sacrifiial fire, by the help of which man
wins the heavenly world, Death imparts to him the mystic
knowledge of this fire and guarantees that it shall be callad
fimong men after his name the Nuciketas-fire, Naciketas has
Bow to express his third wish,

Niacrerrus,

* Tnquiry is made regarding the fate of the dead +
*They are," anys one ; * they nre not," snys another,
This I wish to know, resolve this (doubt) for me,
This is the third wish, which T chogge. "

Tue Gov or Deara,
¥ The gods themsolves sought after thiy long since ;
Hard to fathom, dark js this seoret,
Choase some other boan, Naciketas,
On this insist not ; relense me from my promise,”

-
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» NACIEETAS.

»
* From the gods themselves is this hidden, thou sayest ;
Hard to fathom hast thou, O Death, declared it.
There is no other who can reveal this to me as thon canst,
There is no other wish which I can choose instead of this."

Tie Gop or Duira.

* Fnlness of years, and children’s children,
Choose gold, herds, elephants, horses,
Clicose widely-extended rule upon the earth,
Have thy life long as thou desirest.
If this appenr to thee aceeptable instend of that other wish,
Then choose wenlth, choose long life;
Eule broad realms, Naciketas ;
I give thee the fulness of all plensares.
‘What mortal men obtain but with diffienlty,
Choose every pleasure on which thy heart is set.
Maidens here, with horps, with carringes,
Fairer than men moy hope to guin,
These give I thee, that they may do thee service ;
Ask not of death, Nociketas."

K ACIKETAE,

% The lnpse of days causes, O Lord of Death,
The power of the organs of life to fuil in the children of men;
The whole life swiftly passes awny ;
Song und dmee, chariot and horse, thine are they.
Iiches cannot give contentment to man ;
What is wealth to us when we have beheld thee ?
We shall live ns long as thon biddest us;
Still this wish alons i3 that which T choose.
Tell us of the far-reaching future of the world to come,
Whereon, O Death, man meditates in doubt.
The wish, which penetrates into hidden depths,
That alone it is which Naciketas chooses.”

Tha reluctance of the God of Death is overcome, and he
grants to the importunate inquirer his request. The two paths _
of knowledge and ignorance diverge widely from each other.
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Naciketas has chosen knowledge ; the fiduess of pleasures hins
not led him astray. They who walk in the path of ignorance,
endlessly wander about through the world beyond, like the
‘blind led by the blind. The wise man who knows the One,
the Everlasting, the ancient God, who dwells in the depths, has
10 part in joy and sorrow, becomes free from right and wrong,
free from the present, and free from hereafter. That is Yama’s
answer to Naciketas’s inquiry.

A strange picture coming from this great period of old
Indian thought and poetry : the Brahman who descends to
Hades, and, unmoved by all promises of transient pleasures,
wrings from the God of Death the secret of that which les
beyond death,

We now turn from this Vedie poem to Buddhist legend.

Throngh many a long age, he who is destined to the
Buddbahood pursucs his quest of the knowledge which is to
deliver him from death and re-birth, His enemy is Mira, the
Bvil One. As the god Mrityu promises Naciketas dominion
over extended realms, if he will forego the knowledge of the
hereafter, so Mira offors Buddha the sovereignty of the whole
carth, if he will rencunce hig carder of Buddha; as Mrityn
offers Naciketas nymphs of more than mrtﬁ:ly beauty, so
Buddha is tempted by Mira’s dnughters, named Desire,
Unrest, and Pleasure, Naciketas and Buddha alike withstand
all temptations, and obtain the knowledge which delivers them
from the hand of death, The name Mira* is no other than

# Both words signify ** death,” and are derived from the same root,
mar, “to die.” Tho mode of expression in many places of the Dhammy.
poda makes the identity of Mars and Mrityu [PAli macen) clearly evident.
Compare ver, 34, “Miradheyyam pabitave,” with ver, 86, “macendheyyam

= suduttaram; v. 46 chetying Mirnssqa papupphakiini adsssanam magey.

Tijassa gacelie.” Cf.also ver, 57 with 170. See also " Mahivagga,” T, ii. 2.
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Mrityu; the God of Death is at the same time the Prince -
of this world,” the lord of all worldly enjoyment, the foe of
knowledge ; for pleasure is in Brahmanical, as it is in Buddhist
speculation, the chain which binds to the bondage of death,
and knowledge is the power which breaks that chain. This
aspect of the God of Death, as the tempter to pride and worldly
pleasures, steps in the Buddhist legend in the shape of Mirs
so prominently into the foreground that the criginal character
of that god thereby almost disappears; the older poem of the
Kiithaka-Upanishad preserves clearly the original nature of
Mrityn, but it shows us at the same time in it the point from
which the conception of the Prince of Death could be trans-
formed into that of the Tempter.

Together with Miira, we find in the Buddhist texts very
frequently mentioned ancther spiritual being, the conception of
whom had likewise been first formed in the later Vedic age,
Brahman. The god Brahman's figure is an onteome of that idea
of the Brahma, the development of which has occupied our
attention in a previous passage, It is exceedingly characteristic
of the influence which the most abstract speculation of the
schools exercised in India over the notions of the people
generally, that the Brahma, the colourless, formless absolutum,
has become an important element in the popular faith; of
course, not without the thought in its original purity having
been modified or, more accurately speaking, lost sight of. The
thing in the abstract would have been rather too unconcrete a
god even for the Indians, So the neuter personified itself, and
became masculine ; the Brahma turned into the god Brahman,
the * progenitor of all worlds,” the first-born among beings,

We cannot here attempt to give a more detailed picture
of this peculiar invasion of the popular consciousness by the. s
speculative idea; our sources of information completely forbid
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it. This much only wo know with certejnty, that the process
of which we speak had not only completed itself in the age of
earlier Buddhism, but that a considerable period must have
clapsed since its completion. Scarcely any divine being is
so familiar to the imagination of the Buddhists as Brahméi
Sahampati ; at all important moments in the lifs of Buddha
and his followers, he is wont to leave his Brahma-heaven and
to appear on earth as the profoundly humble servant of
holy men. And from this one principal Brahman the Buddhist
imagination has created whole classes of Brahma-gods,
who have their place in different Brahma-heavens:—ono
more finger-post in addition to many others, indicating the
impossibility of those Vedic texts, in which the origin of the
doetrine of the universal One is exhibited, cothing at all near
the Buddhist period, in which the god Brahman has already
developed himself from the Brahma, and the whole system of
the Brahma-divinities from the god Brahman.

gl



CHAPTER III.

Ascerioren—MoxasTio ORDERS.

W2 now proceed to deseribe the forms of religious, monastic
life which have sprung up in close connection with the already
discussed speculations regarding the universal One and
deliverance. As in those philosophical idess the way was
prepared for the dogmatics of Buddhism, so in those begin-
nings of monastic life the foundation of the outward forms
of the Buddhist Church was laid.

The two lines of development, that of the inner side and
that of the outer side of religious life, ran—how could it be
otherwise 7—in close harmony.
. Those upﬂunln't.iom which represented the phenomensl world

to be unstable and worthless as compared with the world’s
base, the Atman, had at one blow deprived of their value all
those aims of life which appear important to the natural
consciousness of ordinary men. Sacrifice and external
observance are unable fo raise the spirit to the Atman, to
diselose to the individual ego his identity with the universal
ego. Man must separate himself from all that is earthly, must
fly from love and late, from hope and fear; man must

live as though he lived not. The Brahmans, it is snid, “the

intelligent and wise desire not posterity : what are descendants
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to ns, whose home is the Atman? Thgy relinquish the desire
for children, the struggle for wealth, the pursuit of warldly
weal, and go forth as mendicants.”

Many content themselves with a less strict renunciation;
they go forth, it is true, from their houses, and give up
their property and all the comforts and enjoyments of their
customary mode of living, but they do not wander about
homeless; they build themselves half-covered huts in the
forest and live there, alone or with their women, on the roots
and berries of the forest; their sacred fire also accompanies
them, and they continne as before to perform at least a part of
the duties of the sacrificinl cult.

Tt 18 probable that there were from the beginning persons,
chiefly Brahmans, who as beggars or forest hermits sought
their deliverance in retiement from worldly concerns. But
an exclusive right of Brahmans only to those spiritual treasures,
to obtain which men parted with all earthly treasure, was not
asserted in early times; we have no trace that before Buddha’s

' time, or in Buddha’s own time, the Brahman caste had come
forward with claims of such a kind, or that there was need of
any struggle whatever to win for prince and peasant, as well as
Brahman, the right to leave wife and child, go8ds and chattels,
in order to seek, a8 mendicant monks, in poverty and purity
of life, the deliverance of their souls. Ride by side with the
Brahmans, who appear in the old philosophical dialogues
speaking of the mysteries of the Atman, we find in more than
one place princes, and even wise women are not wanting in
these circles ; why should men desire to forbid those, whose
discourses on deliverance they listened to and applauded, an
entry on that life of holy renunciation, which leads man to this

=+ deliverance ?

A point which seems highly characteristic of the religious

-
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tone of this Vedic mgnasticism, is the strongly maintained
esoteric character of the faith. There was a consciousness of
possessing o knowledge which could and must belong to but
a few, to chosen persons, a sorf of select doctrine, which was
not intended to penetrate the national life. The father might
impart the secret to his son, and the teacher to his pupil, but,
in the cirele of the believers in the Atman, there was wholly
wanting that warm-hearted enthusiazm which holds that it
then, and then only, properly enjoys the possession of its own
goods, when it has summoned all the world to participate in
their possession.

Our sources of information are quite too incomplete for us
to be able, while resting on the sure ground of transmitted
fucts, to trace even the most prominent only of the landmarks
in the further development of Indian monasticism. Conjectural
constructions must here come to our aid, which, even where
they show with tolerable certainty something like what must
have taken place, yet utterly fail us if we seek for those
tonches, which conld impart to the picture of this evolution an
appearance of life,

Two events, which stand apparently in close connection
with each othe®, must have played a prominent part in the
development of this monasticism from its beginning up to the
stage in which Buddha found it: the cohesion of monks and
ascetics info organized fraternities, and therewith the emanci-
pation of numbers, or even of a majority and the parnmount,
among these fraternities, from the authority of the Vedas.

It appears that these two important occurremces, were
materially influenced by a change of geographical scene. We
spoke in the beginning of this sketch of the difference of
culture in the western and eastern parts of the Gangetic tract:
the holy land of the Veda, the home of Vedic poetry and Vedie

- s g s o em—— e L - o T s - ala—
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speculntion lies in the west: the east Jns acquired the Veda
and the Brahmavical system from the intellectnally more
advanced west, but this foreign element was not wholly
assimilated, converted into flesh and blood. A different air
blows in the east ; like the language which gives a preference
to the weak I above the rough r of the west, the whole being
is more relaxed ; the Brahman is here less, the king and the
people more. The movement, which had its origin in the west,
here loses much of the fantastically abstruse which was in
it, probably also something of the bold vastness sand clear
sequence of ideas, and thereby gains in popularity ; questions,
which it was chiefly the schools and the intellectual aristocracy
of the nation had touched in the west, change in the cast into
vital questions for the people. Here men trouble themselves
but little about the mystic universal One of Brahmaniesl
speculation ;¥ so much the more decidedly into the foreground
come the ideas of the sorrow of every state of being, of moral
retribution, of purification of the soul, of daliverance. ;
It connot be ascertained whether any political convulsions
or social revolutions were also in play at that time, to direct
people’s minds with particalar earnestness and energy to
thonghts and questions such as these. Chridtianity founded
its kingdom in times of the keenest suffering, amid the death
struggles of a collapsing world. India lived in more settled
peace; if the government of its small states was the evil
despotism of the Oriental, men knew of no other government

* It is significant that, although the speenlations of the Upanishads
regarding the Atman and the Brahma must, in Buddha's time, have
been long since propounded, and must have become part of the standing
property of the students of the Vedas, the Buddhist texts never enter
into them, not even polemically. The Brahma, as the universal One, is

" not alluded to by the Buddhists, either as an eloment of an alien or of
their own ereed, though they very frequently mention the god Brahma,
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and made no complaint ; “was the gulf between poverty and
wealth, between knight and yeoman, s wide onc—and it has
always been so in that land by natural necessity—still it was
by no means the poor and oppressed alone, or even chicfly, who
sought in monastic robes freedom from the burdens of the
world.

Voices are raised full of bitter lnmant&tmus over the
degeneracy of the age, the insatiable greed of men, which
knows no limit, until death comes and makes rich and poor
alike : “I behold the rich in this world,” says a Buddhist
Satra;* “of the goods which they have aequired, in their
folly they give nothing to others; they eagerly heap riches
togetherand farther and still farther they go in their pursuit of
enjoyment. The king, although he may have conquered the
kingdoms of the' earth, although he may be roler of all land
this side the ses, up to the ocean’s shore, would, still insatiate,
covet that which is beyond the sea. The king and many other
men, with desires unsatisfied, fall a prey to death ; :
neither relatives nor friends, nor sequaintances, save the d;,nng
man ; the heirs take his property; bat he receives the reward
of his deeds ; no treasures accompany him who dies, nor wife
nor child, nor property nor kingdom.”  And in another Sutra
it is said :f ** the princes, who rule kingdoms, rich in treasures
and wealth, turn their greed against one another, pandering
insatinbly to their desires. If these act thus resilessly,
swimming in the stream of impermanence, carried along by
groed and carnal desire, who then can walk on the carth in
Pm T?l

But from passages like these, eurrent as they are among the

, ® Ratthapila-Suttanta in the “ Majjhima-Nikiys,” fol. nel' of the

Turnour MS.
-+ #Bamyuttaka.Nikiya,” vol. i, fol. ku' of the Phayre MS.

3
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moral preceptors of all ages and all lands, we cannot infer that
at that time there was an atmosphere prevalent something like
that prevailing at Rome in the sultry period of the early days
of the empire. No such period wns necessary for the Indian
to strike him with sudden terror at the picture of life which
surrounded him, to bring to his notice the traces of death in
that picture. From the unprofitableness of a state of being -
to which they had not learned to give stability by Inbours
and struggles for ends worthy of labour and etruggle, men
fly to seek peace for the soul in n renuncintion of the world,

‘The rich and the noble still more than the poor and humble;

the young, wearied of life before life had well begun, rather
than the old, who have nothing more fo hope from life E
women snd maidens, abandon their homes and don the garb
of monks and nuns. Everywhere we meet f;:ictnrea of those
struggles, which every day must have bronght in that period,
between those who make this resolution, and the parents, the
wife, the children, who' detain those eager for renuneciation :
acts of invincible determination are narrated of those who,
in spite of nll opposition, have managed to barst the bonds
which bound them to a home-life.

Soon teachers appeared in more than one' place who pro-
fessed to have discovered independently of Vedic tradition a
new, and the only true path of deliverance, and such teachers
fniled not to attract scholars, who attached themselves to them
in their wanderings through the land. Under the Pprotection
of the most absolute liberty of conscience which has ever
existed, sects were added to sects, the Niggantha * those freed
from fetters,”# the Acelaka “the naked,” and by what

i'ﬂismhhmdeib;umufﬁnu]dwmtmpﬂmﬁnuf]hddhq,
“in the south and west of the Indisn peninsula, Thnﬁmufit,whiah“

\Egmﬁnhined its ground to this day under the name of Jaina, especially
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other pame those communitics of monks and nons named
themselves, into whose midst the young brotherhood of Buddhs
entered. The name which people gave to these persons of
self-constitated religious standing in contradistinetion to t‘ha'
Brahmans, whose dignity rested on their birth, was “ Samana,”
i.6., Ascetic; thus Buddha was called the Samnna _Gk'.ltﬂ.il;.;:l.;
people ealled his disciples “ the Samanas who follow the son of
the Sakya honse.” Tt is probable also that already one and
another among the older Samana-sects had gone so far as to
attribute to the teacher round whom they gathered, dogmatic
attributes in a way similar to that in which the Buddhists
acted at o later time with reference to the founder of their
Church ; the man of the Sakya race iz mot the only, and
probably not even the first, who has been honoured in Indis
ns “the enlightened one™ (Buddha) or as * the conqueror®
(Jins) ; he was only one among the numerons saviours of the
world and teachers of gods and men who then travelled
through the country, preaching in monnstic garb.

The paths of deliverance, by which these mnsters led their
believers in quest of salvation, were legion; for us, who
possess on this subject only the hardly impartial reports of the
Buddhists and *Jainas, their serious thought is, it must be
allowed, covered deeply over with dull or abstruse conceits.
There wore Ascotics who lived in self-mortification, denied
themselves nourishment for long periods, did not wash them-
selves, did not sit down, rested on beds of thorns ; there were
adherents of the faith in the purifying efficacy of water,
who were intent on purging by continned ablutions all guilt
which clung to them; others nimed at conditions of spiritual

get from its otherwise comparatively modern sacred literatare, corresponds
in many essential points with Buddhism. Oune point of difference lay in’
the great importance which the Niggantha attached to penances,
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abstraction, and sought, while separsting themselves from
all perception of external realities, to imbue themselves with
the feeling of the “eternity of space,” or of the “eternity of
reason,” or of “mnot-anything-whatever-ness,” and whatever
else these conditions were called. It may easily be imagined
that, among this multiplicity of holy men, the whimsical were
not unrepresented: we are told of & “hen-saint,” whose vow
consisted in picking up his food from the ground like a hen
and, a8 far as possible, in all matters acting like a hen;
another saint of a similar type lived as a * cow-saint,” and
thus the Buddhist accounts give a by no means short list of
different kinds of holy men in those days, few among whom
seem to have always been Iucky enongh to preserve their
holiness from the fate of ridicule and from dangers more
serious than ridicule.

SormsTic.

Certain phenomena which developed themselves in the busy
bustle of these ascetic and philosophizing circles, may be
described as a species of Indian sophistic ; whirever a Socrates
appears, sophists cannot fail to follow. The conditions under
which this sophistic arose are in fact quite similar to those
which gave birth to their Greek counterpart. In the footsteps
of those men, such as the Eleatics and the enigmatic Ephesian,
who opened up the highways of thought with their simple
and large ideas, there followed Gorgiases and Protogorases,
and a whole host of ingenions, specious, somewhat frivolous
virtuosi, dealers in dinletic and rhetoric. In exactly the
same way in India there came after the earnest thinkers of the
masculine, classical period of Brahmanical speculation, 8 younger
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generation of dialecticimns, professed controversialists with an
overweening materialist or sceptical air, who were not deficient
in either the readiness or the ability to show up all sides of
the ideas of their great predecessors, to modify them, and to
turn them into their opposites, System after system wns
constructed, it seems, with tolerably light building material.
. We kmow little more than a series of war-cries: discussions were
raised ahout eternity or transitoriness of the world and the
ego, or a reconciliation of these opposites, eternity in the one
direction or transitoriness in the other, or about infiniteness
and finiteness of the world, or about the assertion of infiniteness
and finiteness at the same time, or about the negation
of infiniteness as well as finiteness. Then spring up the
beginnings of a logical scepticism, the two doctrines, of which
the fundamental propositions run, * everything appears o me
trug,” and “everything sppears to me untrue,” and here
obviously the dislectician, who declares ‘everything to be
untrue, is met forthwith by the question whether he looks
upon this theory of his own also, that everything is untrue, 88
likowise untrue. Men wrangle over the existence of a world
beyond, over the‘ continnance after death, over the freedom of
the human will, over the existence of moral retribution. To
Makkhali Gosila, whom Buddha is represented as having
declared to be the worst of all erroneous teachers,* is ascribed
the negation of free will: “there is no power (of action),
there is no nhl;]-iizjr 3 mn;J,_l;us no strength, man has no control:
all beings, everything that breathes, everything that is,

# “as O ye disciples, of all woven garments which there are, a garment
of hair is deomed the worst—a garment of hair, my disciples, is in cold
wenather eold, in heat ]mt.afndi'rl;fm]m.hunbmlmell,i!mughth
the touch—so, my disciples, of all doctrines of other aseetics and Bralmans
£he doctrine of Makkhali is deemed the worst."—Anguttara Nikigya.
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everything that has life is powerless, without power or ability
to control (its own actions); it is hurried on to its goal by fate,
decree, nature 3 —every being passes through a fixed series
of re-births, at the end of which the fool as well as the
wise “puts a period to pain”  And the existence of a moral
government is also denied ; Plirans Knssapa teaches: “If g
man makes a raid on the south bank of the Ganges, kills and
lets kill, lays waste and lets Iny waste, burns and lots burn, he
imputes no guilt to himeelf ; there is no punishment of guilt.
If a man crosses to the north bank of the Ganges, distributes
and causes to be distributed charity, offers and canses to be
offered sacrifices, he does not thereby perform a good work ;
there is no reward for good works.” And another expression
of similar doctrines : *the wise and the fool, when the body is
dissolved, are subject to destruction and to annihilation ; they
are not beyond death,” Ip disputations before adherents,
Opponents, and great masses of people, these professional
wranglers and * hair-splitters *—this word was even then in
use in Indin—made propaganda for their thcoories; like their
Greek counterparts, though good deal coarser, they caused
Ewaggering reports of thejir dialectic invinnﬂ:ﬂét.y to go before
them. Saceaka suys: “I know no Samana, and no Brahman,
1o teacher, no master, no head of a school, even though he
calls himself “the holy supreme Buddha, who, if he fice me in
debate, wonld not totter, tremble, quake, and from whom the
Bweat would not exude, Andify ottacked a lifeless pillar with
my langunge, it would totter, tremble, quake ; how much more
8 human being 1 Possibly, the Buddhists, on whose reports
We are here dependent, may in their animosity agoinst this
class of dialecticians have drawn them in darker colours than
was fair; the picture of such g sophistic is certainly not all o
fabrication.
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At this time of deep,and many-sided intellectnal movements,
which had extended from the cireles of Brahmanical thinkers
far into the people at large, when amateur studies of the
dialectic routine had already grown up out of the arduous
straggles of the past age over its simple profound thoughts,
when dialectic scepticism began to attack moral ideas—at this
time, wha.'.-;;-pninfnl longing for deliverance from the burden
of being was met by the first signs of moral decay, Gotama

Buddha appears upon the scene.
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PART 1.
BUDDHA'S LIFE,

e o - .
CHAPTER 1I.

—

Tae Cuaracrer op Travrrion—Tzaewn axp Myrh,

Tuere is no lack of current legendary narratives which the
Buddhists relate concerning the founder of their faith, Can
we learn anything of the life of Buddha from them ? Some
have gone further, and have asked . has Buddha ever lived #
Or at least, s Buddhism must haye had o founder: has that

That ingenions student of Indian antiquity who has ocen-
pied himself most closely with this qnesﬁun,'Em:Ts Senart,t
ANSWers it with an ahsolute No. A Buddha may have lived
somewhere st some period, but that Buddha, of whom Baddhisg
tradition speaks, has never lived, This Buddbha is not & man »
his birth, the stroggles he undergoes, and his death, are not
those of a man,

And what is thig Buddha? | From the earliest age the

* In the seeond Excursus at the end of this work the chief authoritative

Bourees relative g Buddha's life are collectod from the sacred Pili texts
and disensgpgd,

T Benart, * Essi sur Ia légende dy Buddhs," Paris, 1573,
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allegorical poetry of the Indians, like that of the Grecks and
the Germans, treats of the destinies of the sun-hero: of his
birth from the morning-clond, which, as soon as it has given
him being, must itself vanish before the rays of its illnminating
child ; of his battle with and victory over the dark demon of
the thunder-cloud ; how he then marches triumphantly across
the firmament, until at last the day declines and the light-hero
succumbs to darkness.

Senart seeks to trace stop by step in the history of Buddha’s
life, the history of the life of the sun-hero: like the sun from
the clonds of night, he issues from the dark womb of Miyi;
a flash of light pierces throngh all the world when he is born ;
Miyi dies like the morning-cloud which vanishes before the
sun’s rays. Like the sun-hero conquering the thunder-demon,
Buddha vanquishes Méca, the Tempter, in dire combat, unider
the sacred tree; the tree is the dark cloud-tree in heaven,
round which the battle of thunderstorm rages, When the
victory is won, Buddha proceeds to preach his evangeliom o

all worlds, “to set in motion the wheel of the Law ;” this is

the sun-god who sends his illuminating wheel revolving across
the firmament. At last the life of Buddha draws to a close;
he witnesses thl terrible destroction of his whole hounse, the
Bakya race, which is annihilated by enemies, as at sunset tho
powers of light die away in the blood-red tints of the evening
clouds, His own end has now arrived: the flames of the
funeral pile, on which Buddha’s corpse is burnt, are extin-
guished by streams of water, which come pouring down from
heaven, just as the sun-hero dies in the sea of fire kindled by
his own rays, and the last flames of his divine obsequies die
ont on the horizon in the moisture of the evening mist.*

* Of Benart's work already referred to, especially the resumd, p. 504,
80, ] P
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4 SENART AND THE MYTHOLOGICAL

In Senart’s opinion, Buddhs, the res) Buddha, did exist, it
is troe: his reality, he admits, is a logical necessity, inasmuch
s we see the reality of the Church founded by him; but
beyond this bare reality there is nothing substantisl. The
fancy of his followers attached to his person the great
allegorical ballad of the life of the sun-god in human guise,
the life of the man Buddha had heen forgotten.

One cannot read the ingenious efforts of Senart withous
admiring the energy with which the French scholar constrains
the Veda as well as the Indian epic, the literature of the
Groeks as well as that of northern races—no small constraint
was here necessary—to bear witness for his solar Buddha,
But one is astonished that this 80 extensive reading has mot
availed itself, when dealing with the legends of Buddha, of
one field, which would have presented not less important
sources of information than the Homerio hymns and the Edda:
the oldest available literature of Buddhism itself, the oldest
declarations of the body of Buddha’s disciples regarding the
persotality of their master. Senart bases his criticism almost
Iwhulljr on the legendary biography, the “ Lalita-Vistara,” carrent
‘among the northern Buddhists in Tibet, China and Naipal.
But would it be allowable for any one, who undlertook to write
a crificism on the life of Christ, to set aside the New Testament,
and follow solely the apocryphal gospels or any legendary works
whatsoever of the Middle Ages?  Or does the law of criticism,
which requires ns to trace back tradition to its oldest form,
before forming an opinion on it, not deserve to be as closely
observed in the case of Buddhism as in that of Christianity ?

The most ancient traditions of Buddhism are those preserved
in Ceylon and stadied by the monks of thst jsland up to the
present day,

While in Indin itself the Buddhist texts experienced new
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fortanes from century+o century, and while the ceremonies of
the original Church were vanishing continually more and more
behind the poetry and fiction of later generations, the Church
of Ceylon remained true to the simple, homely, ™ Word of the
Ancients” (Theraviida). The dialect itself in which it was
recorded contributed to preserve it from corruptions, the
language of the southern Indian territories, whose Churches
and missions had naturally taken the largest ghare, if not the
initiative, in the conversion of Ceylon* This language of the
texts (* Pili”"), imported from the south of Indis, is regarded
in Ceylon as saered : and it is there supposed that Buddhs
himself, and all Buddhas of preceding ages, had spoken it.
Though the legends and speculations of later periods might
find their way into the religious literature produced in the
island and written in the popular tongue of Ceylon, the sacred
Pili texts remained unaffected by them.

1t is to the Pili traditions we must go in preference to all
other sources, if we desire to know whether any information
is obtainable regarding Buddha and his life.

There we see first and foremost that from the very begin-
ning, as far h.nnl: as we can go to the time of the enrliest
atterances of Buddhist religions conscionsness, there is a firm
conviction that the source of saving knowledge and holy life is
the word of & teacher and founder of the Church, whom they
designate the Exalted One (Bhagavil), or the Knowing, the
Enlightened One (Baddha). Whoever proposes to enter the

#® A coording to the Church history of the island which has attained a fixed
canonical status in Ceylon, nnd which first meets us it texts of the fourth
~ and £ifth century after Christ, but which must be based on eonsiderably
older memorands, Mahinda, the son of the great Indian king Asoka
{cire. 260 B.c.), wus the converter of Ceylon. The tradition is in some

essentinl parts obviously a eoncoction ; how much or how little truth it
contains, cannot for the present be determined with certainty.
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spiritual brotherhood, repeats this formuola three times : * T taka
my refuge with Buddha; T take my refuge in the Doctrine : T
take my refuge in the Order.” At the fortnightly confession,
the liturgy of which is smong the oldest of all the monuments
of Buddhist Church life, the monk, who leads in the eonfession,
charges the brethren who are present, not to conceal by silence
any sins which they have committed, for silence is lying,
“And intentional lying, O brethren, brings destruction; thus
bath the Exalted One said” And the same liturgy of con-
fession describes monks, who embrace heresies, by putting in
their mouths these words:  Thus T understand the doctrine
which the Exalted One hath preached,” ete. Thronghout it is
not an impersonal revelation, nor is it the individual’s own
thought, but it is the person, the word of the Master, the
Exalted One, the Buddha, which is regarded as the sonres of
the truth and holy life.

And this master is not regarded as a wise man of the dim
past, but people think of him as of a man, who has lived in a
not very remote past. A century is said to have passed from
his death to the council of the seven hundred fathers at Vesdli
(about 380 n.c.), and it may be taken as a fact that the greak
bulk of the holy texts, in which from begim']ing to end his
person and his doctrine are the eentral points, in which his life
and his death are spoken of, had been already compiled before
this couneil of thiés Chuorch assembled : the oldest components
of these texts, such as the liturgy of the confession to which
we have referred, belong in all probability much rather to the
beginning than to the end of this first century after Buddha's
death. The poriod, therefore, which separates the deponent
witnesses from the events to whick they nndertake to depose,
15 short enongh : it is not much longer, probably not at all
longer, than the period which elapsed between the death of
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Josus and the compilatjon of our gospels. Is it credible that
during the lapse of such a time in the Church of Buddha, all
gennine memory of his life could be extruded by ballads of the
sun-god, transferred to his personality P—crushed out in a
brotherhood of nscetics, in whose circle of ideas, according to
the evidence of the litersture which they have bequeathed to
_us, everything else possessed a higher value than these very
ballads of nature
Let us now examine more closely how far the collective
picture of the age of which the gacred texts speak, bears on
the question of Buddha’s personality, The Pili books give
us an exceedingly concrete picture of the movements of the
religious world of Indin at the period in which Buddha, if
he really lived, must have played a part in it; we possess
the most minute details of all the holy men who, sometimes
standing alone and sometimes gurrounded by communities
of adherents, with and without organization, some in more
profound and some in more shallow terms, preached to the
people salvation and deliverance. There are mentioned, among
others, ss contemporaries of Buddha, six great teachers, to the
Buddhists naturally false teachers, the heads of six sects holding
other faiths; mfl we find one of them, Nitaputta, according
to Bithler's and Jacobi’s learned researches, mentioned in the
texts of the Jaina sects, still numerously represented in Indin
af the present day, as the founder of their faith and the saviour
of these sects, with whom he occupies & place analogous to that
which is given to Buddha in the Buddhist texts. As regards
this Nitaputts, we are, therefore, in such a position that we
possess two groups of accounts—those of his own followers, to
whom he is the holy, the enlightened one, the victor (Jina), the
Buddha—the texts of the Janas also use this last expression
—and the statements of the Buddhists, who stigmatize him
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s an ascetic leader, teaching an ergoneous doctrine—as a
pretender, claiming the dignity which properly belongs to
Baddha. The Baddhists, as well as the Jainus, casually men-
tion the place where Nitaputta died; both name the same
place, the town of Pivi—a small but by no means insignificant
contribution to the value of these traditions. The harmony of
the testimony regarding a collateral fiaet of this deseription.,
makes us conscious that we are here treading on the sure
ground of historical reality,

It is evident that Buddha was a head of & monastis order of
the very same type as that to which Nitaputta belonged ; that
he journeyed from town to town in the gurb and with all the
external cireumstance of an ascetic, taught, and gathered round
himself a Land of disciples, to whom he gave their simple
ordinances, such as the Brabmans and the other monastie
brotherhoods possessed.

Thold that, even under the most unfavourable circumstances,
we can lay claim to the possession of this much at least of
relisble information, as relinble as any knowledge of such
things can ever be.

But does all that we can gather end here? Are there not,
in the masses of fable which tradition places®at oar disposal,
some further, more specific traces of historical truth to be
found, which contribute to give life to that first outling 7

In order to be able to answer this question, we shall next
describe the aspect of the tradition as regards its details.

Here it must be premised as o cardinal statement: g
biography of Buddha has not come down to us from ancient
times, from the ago of the PAli texts, and, we can safely say,
no such biography was in existence then® This 18, moreover,

*Thhusartiunismppnrtnduwﬂhywhﬂﬂﬂ?&ﬁMmhin,u
by what they do not contain, They do not contain either u biography

-
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very easily understood, The idea of biography was foreign to
the mind of that age. To take the life of a man as a whole,
its development from beginning to end, as a unified sabject
for literary treatment, this thonght, though it appears fo us
nataral and obvious, had not .occurred to any ome yet in
that age.

To this was added that in those times the interest in the life
of the master receded entirely behind the interest attached to
his teaching. It was exactly the same in the circles of the
early Christisn Church eand in the cireles of the Socratic

of Buddha, or even the slightest trace of guch n thing having been in
existence before, and this alone is conelusive. The loss of texis, which
were onoe possessed, and & fortiori the loas of all memory of them, is
whelly wnmentioned in the literary history of the Tipitaka, On the
contrary, the texts eontain here and there unconnected fragments of the
fistory of Buddha's life, in a form which our Excursus IT. will exemplify,
and which cannot be construed us if the complete life of Buddha had at
that time already found a eonnected literary exposition. Senart (p. 7, 8)
has not overlooked the fact that in the sacred literature of the southern
Puddhists there is no work like the  Lalita Vistara ™ in the north, in

 which there is & conneeted narmtive of Buddha's life up to the beginning

of his career as & teacher. But the explanation which the French scholar
gives of this fut_.will searcely gnin acceptance with many. The legend
of Buddhn, with its popular character, he says, “a dil demeurer parkieu-
lidrement vivace parmi les populations dont elle était réellement 1'euyre,
et qui, dés le début, avaient activement eollaboré & 'établissement et aux
progrés de ln secte nouvelle. A Qeylan au contraire, ot lo buddhisme,
#'introduisit surtout par une propagande théologique et saperdotale, des
récils de ce genre n'avaient ni pour les prédicateurs ni pour leurs
néophytes un intérdt si sensible ni =i vivant.” It will not be ensy to
prove this alleged difference between the dogmatic tendency of the
Ceylonese, and the leanings of the northern Chureh to popular legend.
In fact, the greater antiquity of the Pali version of the sacred texts,
compared with the northern editions, infoeted throughout by Inter literary
currents, is the sole and completely satisfactory means of explaining the

faet in question.
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schools. Long before people began to'cummih to writing the
life of Jesus in the manner of cur gospels, there was current
in the young communities a collection of discourses and
anyings of Jesus (Moyia wupiad); to this collection was
sppended’ just so mmch precise narrative matter as was
necessary to call to mind the occasion when, and the external
surronndings amid which, the several discourses were delivered.
This collection of the sayings of Jesus laid no claim to any
historical arrangement or sequence whatever, or to any chrono-
logical ‘sccuracy. Similarly the Memorabilia Socration of
Xenophon, The method and manner of Socratic action are
here illustrated by a rich profusion of the individual utterances
of Bocrates. But neither Xenophon nor auy other of the old
Socratics has given us the life of Socrates. What should
induce them to do so?  The form of Socrates was memorable
to the Socratics for the words of wisdom which came from the
lips of that great, eccentric man, not for the poor external
fortunes of his life.

The development of the traditions of Buddha corresponds as
closely as possible to these parallel illustrations. His disciples
had begun at an early date to fix those discourses which the
great teacher had preached, or at any rate, discourses after the
method and manner in which he had delivered them, and to
deliver these to the Church. They did not omit to mnote
whers and to whom he had uttered or was supposed to have
uttered each word; this was necessary in order to fix in
concrete the situstion, and thereby to place the authenticity
of the respective words of Buddha beyond all doubt. But,
awhen Buddha said so and so, they did not ask. The narratives
begin: At one time—or: at this time the exalted Buddha was
tarrying st such and such a place ; ns far as dates go, this is
worthless. People in India have never had any organ for the



 WANT OF AN ANCIENT BIDGRAPHY OF BUDDHA Bl

' when of things: and jn the life of an ascetic, such as Buddha
was especially, year after year rolled by so very uniformly that
it must have appeared to them superfluous to ask : When did
this or that happen? When was this or that word nttered ?—
provided any one had ever thought at all of the possibility of
such a question arising.*

Special events in the course of his wandering life, meetings
with this and that other teacher, with this and that worldly
potentate, were associated with the memory of one or other
anthentic or invented discourse; the first stages of his public
cavecr, the conversion of his first disciples, and then again the
end, his farewall address to his followers, and his death, stand
out, as may be readily understood, most prominent of all in
the foreground of thess memories. Thus there were bio-
graphical fragments, but a biography was compiled from them
for the first time at a much later period.

Comparatively few are the memoranda preserved in the older
authorities regarding the early life of Buddha, the years
preceding the beginning of his professional career, or, to put
it as the Indians are wont to do, the period prior to the attain-
ment of the Buddhahood, when he had not yet acquired, but
was still seekin, that saving knowledge, which constituted
him the teacher of the worlds of gods and men. That we hear
loss of: these days than of others, is explicable. The interest
of the Church was fixed not so much on his worldly character

® At a later time, indeed, this question was actually put, and then
obyiously there was no embarrassment felt for a moment in answering it.
Then were drawn up those great lists of what Buddha had said and done
in the sixth, seventh, cighth, ete., year of his Buddhahood (eg., vide

Bigandet, * Life of Gaudama,” p. 160, ete.). The utter worthlessness of

these later-produced lists is obvious, when we beur in mind the absolute
silence of the sscred texts as to matters of chronclogy.

6
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us the child and heir of the Sakya housg, as on the person of
the * exalted, sacred, nniversal Buddha,” DPeople desired to
know what he had uttered from that time forward, when he
had become the Buddha; behind that vanished the interest in
everything else, even the interest in this struggle for the
Buddhahood.* It is later centuries which have built up
history of Buddha with wonders piled on wonders on a scale
quite different from older times, and which first devoted
themselves with special zeal to surrounding the form of the
blessed child with the extravsgant creations of a boundless
imagination.

Let us now examine the tradition, meaning, of course, the
older tradition continued in the sacred Pili texts, to define
accurately of what kind are the fabulous elements contained
in them.

It is obwious that the appearance of the deliverer of the
world on earth, must have presented itself to the believer's
mind as an event of ineomparable importance ; to the Indian,
who was and is sccnstomed, in- the most trivial incidents of
his own daily life, to pay attention to concomitant omens,
it wonld have been the most impossible contingency if the
conception of the exalted, holy, universal Huddha had not

® Moreover, there is in the external form of the Siitra, and Vinaya texts
o point whieh essentially contributes to explain this receding of narratives
of Buddha's youth. Inasmuch as these texts, with inconsiderable
exceptions, do not contain arbitrary communications, couched in &
freely chosen form, but always an instructive speech of Buddha or an
ordimanee preseribed by Buddha for his disciples, it was only oceurrences
in his carcer as Buddha which could be chosen for the introductory
narratives on the occasions which called for these ntterances of Buddha ;
his youth could only be touched on in oceasional allusions or by
r:tﬁnglnhi:mmthmmmuimhmmiingthltpuhdof

is life, 5

-
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been already announced by the mightiest wonders and signs,
and if the whole universe had not joined in its celebration.
An inconceivably bright flash of light pierces through the
tniverse ; the worlds quake ; the four divinities, who have in
their protection the four quarters of the heavens, combine to
keep guard over the pregnant mother. The birth is attended
by wonders in no less a degree. The Brahmans possessed lists
of bodily signs which import good and bad fortunes to men;
the infant Buddha must obviously bear on his person all
auspicions marks in the highest perfection, in the same
perfection as & world-ruling monarch ; the soothsayers declare:
“if he choose a worldly life, he will becomo a ruler of the
world; if he renounce the world, Le will become the
Buddha.”

W need not cite any more fabulous embellishments of this
description ; their character cannot be mistaken. As it seamed
to the Christisn Church an obvions necessity, that all power
and excellence, which the prophets of the Old Testament
possessed, must have dwelt with enhanced glory in the person
of Jesus, it was in the same way natural that the Buddhists
should attribute to the founder of their Church all wonders
and perfections, which, in the Indian mind, were attributed to
the most powerful heroes and sages.  Among the foundations,
on which Indian intuitions rest, regarding that which pertains
to an all-powerfal hero and conqueror of the world, the ancient
nature-myth, the original signification of which had long since
ceased to be understood, is obviously not wanting ; and thus it
is not » matter of surprise, if one and another of the traits
which were mentioned in the circles of monks and lay-disciples
as indicating the nobility of Buddha, comes at last through
many media to be connected with that which many centuries
before, among the herdsmen and pessants of the Vedic age,

6%
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and much earlier still among the common forefathers of the
Indian, Grecian, and German stocks, popular fancy had
associated in song with the sun-hero, the beaming type of all
earthly heroism. This is the element of propriety which
cannot be denied to Senart’s theory of the solar Buddha.

As regurds another group of legendary touches, it may well
be in part doubted whether we have not in them historical
memories. The elements of the tradition regarding Buddha
hitherto mentioned flowed from the universal belief in
Buddha’s all-overpowering might and nobility, but the much
more important and more prominent characteristics, of which
we ghall now have to treat, have their origin partly in the
specinl theological predicates which Buddhist speculation
affirmed of the holy, knowing, Delivered One, and partly in
the external events which regularly occurred in the life of
the Indian nscetic, and which consequently, according to an
inference so naturally drawn by legend, cannot have been
wanting in the life of Buddha, the ideal ascetic,

What makes o Buddha n Buddha is, as his name indicates,
his knowledge. He does not possess this knowledge, like
a Christ, by virtue of & metaphysical superiority of his nature,
surpassing everything earthly, but he has gaified it, or, more
strictly epeaking, won it by a struggle. The Buddha is st the
same time the Jins, 7.¢., the conqueror. The history of the
struggle for the Buddhuhood must therefore precede the
history of the Buddha.

Battle involves an enemy, a victor the vanquished., The
Prince of Life must be opposed by the Prince of Death. We
have seen how the Indiasn mind had settled for itself the
identity of the kingdom of death, and the kingdom of this
world. We call to mind the rile of the Death-god in the
Vedie poem of Naciketas, to whom he promises long life and
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fulflment of all desige, in order that he might abandon the
pursait of knowledge. So also there comes to the uscetic
seeking Buddhahood, as his opponent, Mira, Death, the lord of
all worldly desire, which indeed is nothing else than veiled
denth, Mira follows his enemy step by step, and watches
for a moment of weakness to overpower his soul. No such
moment comes. Amid many failures and desperate fights
within, Buddha remains thronghout unshaken.

When he is on the point of reaching the saving knowledge,
the purchase of all his efforts, Mira approaches him to divert
him by tempting words from the path of salvation. In vain.
Buddha attains the knowledge “that bringeth salvation ™ and
the supreme peace.

We choose the narrative of this last struggle and victory,
to illustrate by it the difference between Senart’s and our
canception of the nature of these legends.

How does the primitive Church narrate the history of the
attainment of the knowledge which “maketh free " What are
the resl facts of the ocenrrence as accepted by them? This,
and only this, that Buddhs, passing through a series of stages
of esctasy, sitting under a tree through the three watches of a
certain night, obtains the threefold sacred knowledge, that his
soul becomes free from all sinful taint, and he becomes partaker
of deliverance with a knowledge of his deliverance.* These
purely theological elements far transcend in importance, in
the opinion of the primitive Church, the struggle with Mira;
wherever in the sacred Pili texts the attainment of Buddha-
hood is described, there is not a worid spoken of Mira.

Some few passages in the textst narrate distinct encounters

® Fide references to the saered texts in Execursus IL
4 The texts compiled in a verse form are hero especially referred to, in
which the legendary element as eompared with the purely dogmatic always
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of Buddha with Mira : sometimes they are referred to a timo
not long before and sometimes to a time not long after the
attainment of Buddhahood. Mira endeavours by seductive
speeches to turn him from the path of holiness; mention is
also made of temptresses, who, when the tempter has given up
all for lost, renew the fight ; the daughters of Méra, named
Desire, Unrest, and Pleasure. Buddha remains unmoved in
his peaceful quietude,

These are the unadorned representations of the primitive
Church. The simple thoughts, from which these have been
constructed, are, it seems, so very evident, that it would be no
casy task even for the keen intellect of Senart, to show that
this is the old myth of the victory of the sun-hero over the
cloud-demons. Senart does mot even attempt this, but he
leaves this cast of the legends wholly untouched,

He bases his critivism instead on that romance of wonders
into which the grotesque tastes of later ages have transformed
this primitive story.®* Buddha sits down under the tree of
knowledge with the firm resolve not to rise until he has
attained the knowledge which “mnketh free.” Then Mira
advances with his forces ; hosts of demons assail him (Buddha)
with fiery darts, amid the whirl of hurricanes, dirkness, and the
downpour of floods of water, to drive him from the tree;
Buddha maintains his position unmoved ; at last the demons fly.

Whoever wishes to give a complete picture of Senart’s
mythological fancies, must reproduce the history of this
struggle of Buddha and the demons in much greater detail

comes more into the foreground, than in the prose Stras. Fide referonces
in Excursus IT.

® The chief sources of this later form of the legend, whally foreign to
the sacred PAli texts, are the eommentary of the * Jitaka" (i, p. 69, seq.)
and the * Lolita Vistars ™ {eap. 19, seq.).
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tablean of miracles and sensations, wholly foreign to ancient
Buddhism. I shall confine myself to the discussion of a few
characteristic points.

The tree under which Buddha sits. Miira is determined to
drive him from it, i.e., naturally, he will defeat his resolve not
o rise until he has attained deliverance. The demon says:
«¢ this place does not belong to you, it belongs to me."”’

Thus, Senart concludes, the true object of the fight is the
tree. The tree belongs to Mira: Buddha has taken possession
of it. Contesting with him the possession of the tree and
ontesting with him the possession of deliverance are the same.
How does the tree come to have this importance ! What is the
tie which connects the possession of the knowledge that brings
deliverance, to which Buddha's efforts are directed, with the
possession of the tree ¥

The Veda mentions the heavenly tree which the lightning
<trikes down ; the mythology of the Fins speaks of the heavenly
oak which the sun-dwarf uproots. Yama, the Vedic god of
death, sits drinking with bands of the blessed under a leafy
tree, just as in the northern Saga Hel’s place is at the root of
the ush Ygodedsill.

The tree is the clond-tree: in the clonds the henvenly fluid
is stored, and it is guarded by the dark demons; in the hymns
of the Veda the powors of light and the powers of darkness
fight their great battle for the clouds and the ambrosia which
they contain : this is the identical battle of Buddha with the
hosts of MAra. In the cloud-battle the ambrosia (awmrita),
which is in the clouds, is won ; the cnlightenment and deliver-
ance, which Buddha wins, are also called an ambrosia (amrita) ;
the kingdom of knowledge is the land of immortality (padam

amfitam).
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This is Senart’s explanation. .

Would this acute scholar have ventured it, had he had before
him the old account of the occarrence under the tree which is
composed solely of dogmatic elements such as the description
of the four ecstasies and the threcfold knowledge attained by
Buddha ?  If he had been aware that Buddha and Mara in the
o texts do not fight nnder the tree, still less for the tree
That the only reference we hear of, made to the tree of
knowledge, the supposed cloud-troe and ambrosia-tree, is this,
that Buddha sat at its foot, when he foll into those trains of
thought, which led him to the highest knowledge # Where
else sat in India in Buddba’s time, where else even down to
our days do ascetics, who have no sheltering roof, and alf
vagrant folk, sit, but at the foot of a tree *+ We are not com-
parative mythologists and we cannot forget that, besides these
cloud-trees which are shattersd by lightning ar uprooted hy

® Ttis exceedingly eharacteristio of the method of Senart’s “eritinism,
that he quotes n text of the stemp of the * Saddharmapupds Rikq (p. 247, |
nate 1), to show the mseparability of the notions, Buddha and 5 tree of
knowledge ; he should have guoted the sacred Pali texts o show the
complete non-essentiality of the tres,

t Buddha tarries seven days at the foot of the bifiyan tree Ajapils
(“Mahivagga,” i, 2 and 5), and for the same length of time at the foot of
the Muealindn tree {i, 3 and of the Rijiyatana tree (i, 4). On the
way from Benares to Urnveld he leaves the strest to sit down gt the foot
of & tree in a grove, Similarly the monk Kagsapa (*Cullavagga,” xi, 1, 1.
Anands, urged by Buddha to leave him alone for awhile, * get bimself
down at the foot of u tree not far off " (* Maha Parinibbina 5.,"p.24).
In o deseription of the 8scetio exerting himself, it is suid (in the
“ﬂﬂlhttl:i'pndupnmulﬂu "): “He dwells in 5 lonely spot,in o grove,
utthufmtnfntren,nnumnntﬁn. in neave, in g mountain grotio, in g
burial-place, in the wilderness, under an open sky,on a heap of straw. -

'tlnrﬁn_g of ascetics under trees may be multiplied qd libitum, if there
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the sun-dwarf, there geow other trees also on the earth, and
we go so far as to surmise, that the trees, at the foot of which
Gotams Buddha was wont to sit and meditate, belonged to this
Intter, much less deep-meaning but more widely extended, class
of trees.

Nor are we more snccessful in the effort to persuade ourselves
of the mythical character of the remaining elements of the narra-
tive,* than we have been in the case of the Tree of Enowledge.
The demons, who make an assault on Buddha, fling mountains
of fire, trees with their roots, glowing masses of irom, nnd
¢ ng if these so evident and obvious symbols did not suffice,
rain, darkness and lightning complete the picture, and figure

* But not so regarding the mythological significance of the person of
Mira himsell ns s thunder-demon, It is entirely misleading to call up,
in order to explain so simple and transparent a conception as that of
Mara, the whole host of Vedic mythology snd symbolical conceptions
from the first-born Kima (Love) to the airy Agni and the demon Nnmuci.
The original and prevailing idea which finds expression in the personifica-
tion of Mira, is that of desth; the name indicates this elearly encugh
(* Mirs, in loc. Antaks ;" ef. antea, p. 58, note). But that the prinee of
death is at the same time the ruler of the kingdom of earthly plensure,
the tempter to this pleasure, and is thus connected with Kima, i=
adequately accomted for in the course of development, which pre-
Puddhist as well as Buddhist speculstion has taken (vide antes, p. 55).
Least of all can it canse sstonishment, when Buddhist poetry ocensionally
gives to Miira, the ovil enemy, the name of Namuoi, n demon, whe is
named in the Vedaas an enemy of Indra (the * Gatapatha Br," xii, 7.3, 4,
also observes in a discussion on Rig V. viii, 14, 13: pipmi vai Namucily).
The nature of the case forbids us seeking to draw mythological inferences
from suchuses of names as do not flow from the nalure of the being
of whom they are nsed, but ure purely gecondary. If we speak of the
Titanic nature of a Faust, who would venture to build thereon mytho-
logical theories ns to the origin of the Faust legend? The identity of
the Buddhist Mirs with the Mairys {epithet of Ahriman, who tempts
Zoronster) of the Avests is considerntely waived by Senart (p. 244, note)
and after his example by Darmesteter (** Ormazd et Ahriman,” p. 203).
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as the most characteristic touches of the whole scene”* It
does seem to us as if nothing can be less charscteristic than
these very touches ; nothing presents itself to the fancy as
more natural or necessary for the nssaults of bands of demons
than the accessories of lightning, thunder and darkness.+ Or
are those spirits also, by whom Calibun is tormented on the
magic island, thonder-demons ?

The vanquished Mira is compared to a trunk without hands
and feet,} and precisely in the same way the cloud-demon
Vritra, whom Indra crushes with his thunderbalt, is styled in
the Veda “ footless and handless.” But what is thus said of
Miira is nothing more than one in a hundred similes used
regarding him, and therefore means very little ; and, further-
more, can one not lose hands and feet in any other battles
beside the battle of the thunder-storm ¥

But enongh of these vagaries of the sunshine theory. We
may say in a word : the components which go to make up the
history of the attainment of the Buddhahood, and, we may
add, countless similar narratives in the legends of Buddha, are
not to be explained by reference to the mythology of the Veda,
and still less to that of the Edda, but by the dogmatics of the
Buddhist doctrine of deliverance and the exlernal conditions
and habits of Buddhist monastie life,

One class of doubts, however, and this is evident, cannot be
fully resolved by this method of explanation. In each indi-
vidual instance in which we have succeeded in showing that

* Senart, p. 200,

+ It is, perhaps, possible that one or other of these touches may have
first received its concrete form in the fables of the battle of the clouds,
and may thenceforward have kept its place before the faney ; but that
would do very little for Senart’s theory,

I Seanrt, p. 202,
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eccurrences narrated of, Buddha are frequent, or even constant,
events in the life of Indian ascetics generally, one may pro-
ceed to reason further in two different ways. Either, here we
have before us credible memoranda, for we sce that things
were wont to take this conrse; or, here we have not credible
memoranda before us, for, inssmuch as this conrse is the
rvegular course which things took in the period succeeding
Buddha’s death, the legends of Buddha’s life must have been
concocted so as to suit this precise course of events and no
ather.

To decide with certainty which of the two lines of reasoning
is proper to pursue in each case is absolately impossible.
He who has arvived at this stage of the investigation must
unreservedly acknowledge the limits which are here placed to
inquiry, or, at all events, he must acquiesce in making up his
mind as to the greater or less degree of probability in the ane
ar the other of the two alternatives, and, in doing so, it will
he impossible, of course, quite to exelude the momentum of
subjective feeling from the momenta determining this decision.

I£ we now abstract from the traditions those of the categories
indicated, which are wholly unhistorical, or are at least sus-
pected to be of unhistorical character, we then have loft as
the very pith of these stories regarding Buddha o thread of
facts, which we may claim to be a perfectly reliable, though, it
may be, a very meagre, historical acquisition.

We know sbout Buddha’s native country and aboub the
family from which he came. We know about his parents, the
early death of his mother, sud about her sister, who bronght up
the boy, We know a number of other facts which extend over
the several parts of his life. It would indeed be quite incon-
ceivable, even in Indis, if the Church which called itself by the
name of the son of the Sakya house had, within a century
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after his death, ceased to preserve, gven though veiled in
legend, a correct memory of the most important names of the
persons round Buddhs, and of certain leading public events in
his life. Who wounld admit it possible for the memory of
Joseph and Mary, of Peter and John, of Judas and Pilate,
of Nazareth and Golgotha, to be forgotten or supplanted by
inventions in the early Christisn Churches of the first century ?
Here, if anywhere, it is fair to accept simple facts as such,

Or are we in error, and is that criticism in the right which
even here discovers gross deception? Must not even the
name of Buddha's native town, Kapilavatthu, excite suspicion ?
The abode of the Kapils, the mythical primitive philosopher
Kapils, the founder of the Sinkhya school 2% Why should we
not seek, aye, and find, arcana of mythology, allegory and
literary history in such a name ? Especially when of opinion,
as Senart is,+ that the very existence itself of such a town is
not guaranteed to us on any satisfactory evidemce whatever.

Is the evidence really unreliasble? The Chinese pilgrims,
who travelled in India in the fifth and seventh centuries after
Christ, saw the ruins of the town.} But, interposes Senart, no

* The alloged derivation of Buddhism from the Mnkhya philosophy
plays an important part in many sketches of this ns well as of other
philosophies. I know nothing better to sy on this subject than what
Max Miller has alrendy said (* Chips from s Germin Woarkshop,” i, 226)-
i" We have looked in vain for any definite similarities between the system
of Kapila, as known to us i the Sinkhyasiitras, and the Abbidarma, or
||l‘-hn metaphysics of the Buddhists,”

t P. 512, Cf. p. 880, sec., and also Weber, * Indische Literatur
Geschichte™ (2 Auflage), p. 303. Senart finds, as was to be expectod, in
Kapilavatthu, “ 1a ville, 1a fortresse do I'atmosphire,”

+ It is much to be regrotted that General Cunningham, when lie
travelled the distriots concerned for his archmologieal researches, allowed
himself to be o far led astray by his geographical theories, which are on
this point decidedly erroneous, ns to look for the ruins of Kapilavatthy
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one can tell by looking pt the ruins whether the town to which
they belong, was called Kapilavatthu. Unfortunately, most
assuredly no one can tell by a look, although there is always
_some weight to be attached to the local traditions connected
with the place, and in this case also to the monuments still
extant in the time of those Chinese pilgrims. The strongest
confirmation, however, of what the Chinese pilgrims state,
lies in the fact that, on the ome hand, the occasional direct
statements ond indirect hints of the sacred Pili works
regarding the site of the town, and, on the other hand, the
voute of the pilgrims who locked for it, if both be traced
on the map of India, coincide exactly: in addition to this,
at the very plice where, nccording to this evidence, Buddha's
home must have. been, there is a small stream which, even in
the present day, bears the same name (Rohinf) as was borne by
a stream in the territory of the Sakyns often mentioned in
the +Buddhist traditions. I hold, stronger indications it is
impossible to expect of an early demolished town in a comntry
in which systematic excavations have not yet been made *
Buddha’s mother Miyd (i.e., “miraculous power”) has also
become a mark for criticism because of her significant name.

To Senart, Hﬂy\f, who dies a few days after the birth of her

in & wrong place; a fresh search in the regions clearly indicated by the
texts would be most desirable.

® When Senart fecls the want of a positive authority for the existence
of Kapilavatthu, he has in his mind the silence of the Brahmunieal
literature, especially the great epie poems. Whoever considers at onee
what the epics, which were composed in the more westerly parts of Indin
and the subjeet-matter of which lies chiefly in the more westerly lands,
do yield for the geography of the east of the peninsuls, and what they do
not yield, will find their silence very expli pable in the matter of this
certainly not very important, and moreover very early destroyed, town of

Kapilavatthu.
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son, is the morning vapour, which vanighes before the rays of
the sun, Weber,* who thought at an earlier period that he had
discovered in Miyd’s name a reference to the cosmic power of
Miyd in the Sinkhya philosophy, has himself revoked this
opinion elsewhere at a later period, remembering that the
notion of the Mayd belongs, not to the Sinkhya school, but to
the Vedanta system ; it may be added, that every philosophico-
mystical idea of the Miyd is wholly foreign to the ancient
Buddhist texts throughout, and consequently the name of
Buddhs’s mother cannot have been invented out of deference
to any such idea.t

We must admit that we place greater reliance on tradition.
We believe that the town of Kapilavatthn had once an
existence, that Buddha passed his youth there, and that the
sacred texts name his mother Miyd, not because of any
mythical or allegorical secrets, but because she was so called.

Having unfolded our estimate of the value of the tradition,
we now proceed to sketch the history of Buddha’s life.

# = Literaturgeschichte,” le. Cf. Koppen, ** Die Religion des Buddha,”
§.00

+ Even Mayi's sister, Mahiprajipatl, does not escape the fate, that
curions secrets have been supposed to be veiled h her signifieantly
sounding name. (Senart, p. 339, note 1.) Senari translates Prajdpati
# preatrix,” not without himself secing that this is contrary to gram-
matical rule. Did the voriante Prajivati (in the * Lal. Vist.") rightly
noticed by him, not remind the distingnished Pili scholar, that the word
does mot mean * oreatriz ™ at all, but stands for Prajivati, * pralifie
in descendants?™ In Pili pajipati {=prajivati) is a very common
appellation for “wife." Bee Childers, sub, verh. and * Mahiivagga,” i, 14,

1,2; x, 2,8, 8. The meaning of the proper name is therefore quite
of o harmless nature.



CHAPTER IL

—

Boopua’'s YOUTH.

Taz noble boy Siddhattha was born in the country and the
tribe of the Sakyas (“The Powerful””) somewhere about the
middle of the sixth century before Christ. Better known than
{his name which he seems to have borne in the family circle,
are other nppellations, As & preaching monk wandering
throngh India he was to his contemporaries The ascebic
Gotamn ”—this surname the Sakyns had, in accordance with
the custom of Indian noble families, borrowed from one of the
ancient Vedic bard-families ; to us no name for this renowned
. of all Indians is so familiar a3 that with which the disciples
who accepted his faith have expressed his authoritative position
as the overthrower of error, 88 the discerner of the truth which
gives deliverance, the name Buddha, i.e., “the enlightened,”
“the knower.”

We can point ut the native land of Buddha on the map of
India with tolerable accuracy.

Between the Nepalese lower range of the Himalaya and the
middle part of the course of the Rapti,* which runs throngh the
siorth-eastern part of the province of Oudh, there stretches
a strip of level, fruitful land, T some thirty English miles broad,

& This river often appears in the Buddhist literature as Apirvavati.

4 The Chinese pilgrim Hiouen Thsang (sbout 6530 Ac.) says of

ta native state (St Julien's Translation, i, 130): *La terre
est grasse et fertile ; les semailles et les récoltes ont lien & dea époques
rigulibres ; les saisons ne se dérangent jamais ; les moeurs des habitants
sont douces et faciles.”
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well-watered by the numerous streams that issue from the
Himalsyns. Here lay the not very extensive territory over
which the Sakyas claimed supremacy and dominion. On the
east the Rohini separated their lands from their neighbours ; to
this day this stream has preserved the name which it bore
more than two thousand years ago* On the west and south
the rule of the Sakyas extended quite up, or nearly so, to the
Raptit

Bearcely anywhere does the appearance of a conntry depend
so completely on the activity or sloth of its inhabitants, as in
these parts of India adjoining the Himalayas. The mountains
send forth year by year inexhaustible volumes of waler:
whether for the benefit or for the destruction of the country
depends solely on man's activity. Tracts of land which n
times of unrest and thriftlessness are » swampy wilderness,
the homes of pestilentinl vapours, moy by a few years of
regular and steady industry pass info o state of high and
prosperous culture, and, if the csuses of decline set in anew,
return still more quickly to the state of o wilderness.

In the time of Sakyn sovereignty this land must have been
highly cultivated, a condition which it again atteined under
the government of the great emperor Akbargfand which, after
long periods of protracted disquiet and sore decay, it is just
now beginning once more to approach under the beneficent

# The Rohini falls into the Rapti near Goruckpore, some hundred
English miles north of Benares,

+ The territory of the SBakyas included, as far as it appears, aecording
to the present divisions of the land, approximately the following circles
{pergunnahs) belmging to the Goruekpore district: Bioayakpore,
Bansee, and the western half of pergunnah Haveli. For an exaef
estimate of the extent of this territory the data ab hand are obviowsly
ingufficient; T might quite roughly estimate it at nine-tenths the avea of
Yarkshire,
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hand of the British administration, which is intent on sup-
plying the land with the necessary working power.*

Between tall forests of sil trees yellow rice-fields spread
ot in uniform richness, The rice plant, which the Buddhist
texts here mention, constitutes to-day, as in ancient times, the
chief orop of this country, where the water of the rainy season
and of inundstions remains long standing on the rich soil of
the low lying flats, and renders in great measure superfluous
that excessively tronblesome srtificial irrigation which iz else-
where necessary for rice. Between the rice-fields we may here
and there place villages in the days of the Sakyas such as exist
to-day, hidden: nmong the rich, dark-green folinge of mangos
and tamarinds, which surround the village site. In the back-
ground of the picture, over the black masses of the mountains
of Nepal, rise the towering snow-cept summits of the Hima-
layas.

" The kingdom of the Sakyas was one of those small
aristocratic governments, a number of which had maintained
themselves on the outskirts of the greater Indian monarchies.
We shall not be far astray if we picture to ourselves the
Sakyas as the forerunners in some fashion of such Rajpub
families as have in later times, by the aid of armed bands, held
their ground against neighbouring rajas.t  Of these greater

# Of. the descriptions of Buchanun, who travelled in the country about
1810 (Montgomery Martin, ii, 262, 402, ete.), with A. Swinton's * Manual
of Statistics of the distriet of Goruckpore # (Allahabad, 1861), and the
new official * Statistical deseription apnd historieal mceount of the
Gorakhpore district” {Allshabad, 1880), pp. 287-330.

+ Inter alia, the importance of rice cultivation to the Sakyus is evident
from the name of Buddhn's father, * pure rice,” probably also from the
otherwise seemingly fictitions names of his four brothers: clear-rice,
strong-rice, white-rice, and fmmensurable-rice.

 tAn instructive picture of these occurrences is given by 8ir W. H.
Sleeman, in his “Journey through the Kingdom of Oude,” for inst.
vol. i, p. 240.

L]
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monarchies there stood in closest proximity to the Bakyas, the
powerful kingdom of Kosala {currrespunﬂ:ing pretty nearly with
the Oudh of to-day), adjoining it on the south and west. The
Bakyas locked on themselves as Kosalas, and the kings of
Kosala claimed certain rights over them, though probably
merely honorary rights ; later on they are said to have bronght
the Bakya-land wholly within their power, and to have
exterminated the raling family.*

But though the Sakyas occupied but an insignificant
position in respect of military and political power smong their
neighbours, the haughty spirit which prevailed in their ancient
family was characteristic of the Sakya line. Brahmans who
had entered the council chamber of the Sakyas could testify
to the little notice which these worldly nobles, who derived
their nobility from the king Okkika (Ikshviku), renowned in
song, were inclined to take of the claims of spiritual digna-
tavies.

Of the wealth also of the Sakyast our authorities speak
frequently. They talk of them as “a family blessed with
prosperity and great opulence,” and mention the gold which
they possess, and which the land they rule produces. The
chief sonrce of their wealth was undoubtedly ¥ice cultivation 3

* The Kosala king to whom this act is aseribed, is Vididabha, the son
of Buddha's contemporary and patron, Pasenadi. Though later legenda
represent the Sakyus as having been destroyed during Buddha's life-time,
this is not, as far a8 I know, supported by any proof contained in the
sered Pilitexts.  Moreover the history of Buddha's relies (* Mabd parin,™
8, p. 88) clearly states that the Sakya dynasty survived Buddha,

1 Indeed, it st not bo forgotten that the value of thesa statements
is not quite indisputable; inssmuch ns the object wns to represent
Buddha's separation from his kin, us being, from n worldly point of view,
a very great sacrifice, the wealth which he renounced must have been
painted in the strongest colours possible, This is to be noticed also in

tho biography of Mahavies, Buddha's contemporary, the founder of
the Jaina seet. '

T
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and the advantageous position of their territory, commercially,
which had been formed, as it were, for a medium of communi-
cation between the mountain range and the Gangetic plains,
cannot have been unavailed of.

A widespread tradition represents Buddha as having been a
king’s son. At the head of this aristocratic community there
mnst certainly have been some one leading man, appointed,
we know not by what rules, with the title of king, which can
searcely in this case have indicated more than the position
of primus infor pares. Bub the iden that Buddha's father,
Suddhodans, enjoyed this royal dignity is quite foreign to
+he oldest forms in which the traditions regarding the family
are presented to us: rather, we have nothing more or less to
contemplate in Suddhodana than one of the great and wealthy
landowners of the Sakya race, whom later legends first trans-
formed into the * great king Suddhodana.”

The mother of the child, Méyd, also & member of the Sakya
stock, died soon—seven days, it is said—after the birth of the
boy. Her sister, Mahiipajipati, snother wife of Suddhodana,
filled for him the place of mother.

Traditional story represents with spparent truth that the
younig noble pasfed his youth in the capital of the Sukya realm,
in Kapilavatthu (“red place,” or rved earth).* This town,
wholly unknownt to Brahmanical literature, cannot have been
of much importance, although in an old Buddhist dialogue it is

® Montg, Martin, i, 203, says of Goruckpore district: * No eoil of a
Meﬂuumuheﬁedmmnmﬁm,uhhmghurthsufﬂdskinﬂmy
be procured by digging.” This is quite sufficient, il we consider the
changes caused in the earth’s surface by inundations in the course
of more than two thousand years, to explain the name Kapilavatthu.
Swinton (p. 33) mentions “ red spots resembling carbonate of irom,”
in the sandy beds under the surface of the yellow earth.

+ Antea, noto p. 93. -
- T*
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spoken of as a densely populated place,in the narrow streets
of which were thronging clephants, carts, horses, and men.

We know scarcely anything of Buddha’s childhood. We
hear of a step-brother and of a step-sister renowned for her
beauty, children of Mahilpajipati. What was the difference
of age between them and their brother, is not known.

. In the training of nobles in these lands which were but
\slightly attached to Brahmanism, more attention was paid to
‘martial exercises than to knowledge of the Veds. Buddhists
have not attributed Vedie scholarship to their master. Many
a day may have been passed by the boy out of doors on his
father’s estate, indulging in meditations, as an old text describes
lim to us, in a field under the cocl shade of a fragrant jambu
tree (rose-apple).

Among the opulent and gentle youth of that age, it was
mdispensable to the comfort of a style of life in keeping with
their digmity, to have three palaces, which were constructed to
be oecnpied by turns corresponding to the changes of winter,

« summer, nnd roing.  Tradition states that the coming Buddha
passed his ecarly years in three such palaces, s life the back-
ground of which was the same scenery, the wonderful
splendour of which then surrounded, and, still %nr:lmnguﬂ, now
surronnds, the habitations of Indian nobles; shady gardens
with lotus-pocls on which the gently waving, gay-eoloured
lotus-flowers gleam like floating flower beds, and in the evening
diffase their fragrance afar, and outside the town the pleasure
grounds to which the walks or elephant-rides lead, where rest
and solitnde await the comer, far from the bustle of the town,
beneath the shade of tall and thick folinged mango, pipal
and sil-trees. :

We are told that the coming Buddha was married—but
whether to one or several wives is not known—and that he had
a son, Rihula, who afterwards became a member of his religions

O«

e
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"-'i.'dm'- These statements we can the less regard as coneoctions,

o more casually and incidentally they meet us in the older
traditions, the person of Rihula or of his mother* heing there
en};llﬂ}radmitharfor didactie purposes nor to introduce pathetic
sitpations, If one takes into acconnt the part which the
obligation of austere chastity plays in the ethieal views and
the 1ionastic rules of the Buddhists, he will nnderstand that
had we before us here not facts but gratuitous inventions, the
tendency of the fabricators of the history must have been
rather to throw a veillover a real existing marriage of Buddha
than to invent one which had no existence.

These scanty traces exhanst all that is handed down to us,
aredible concerning Buddha's early life. We must forbear
asking the (uestion, from what quarter and in what form the
germs of those thoughts enterod his soul which drove him to
change home for exile and the plenty of his palaces for the
poverty of a mendicant.

We ecan very readily understand how, in the oppressive
menotony of idle ease and satinted enjoyment, there may have
come dircetly over an earnest and vigorous nature a mood of
restlessness, the thirst for a career and a struggle for the
highest aims, axfl the despair at the same time to find anything
to assuage that thirst in the empty world of transitory pleasure.
Who knows anything jof the form which these thoughts may
have nesumed in the mind of the youth, and low far the
impulse which pervaded that age, and led men and women to
leave home for an ascetic life, acting from without upon those
inner pre-dispositions, may have influeneed him also ©

# Her name appears to have been unknown to the ancient Church.
o o inventions of later times first filled up these gaps in varions ways.
O, Davids’ and my notes to our English translation of the * Mahiivaggs,”

i, 5.

L]
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We have in one of the holy texts a dgscription which shows
in bare simplicity, how the early disciples represented to theni-
selves the awnkening of the fundasmental ideas of their faith in
the mind of their master.

Buddha is speaking to his disciples of his youth, nnd after
he has spoken of the abundanee which surrounded him in his
palnces, he goes on to say :

“With such wealth was I endowed, my disciples, and in
such grest magnificence did I live. Then these thoughts arose
within me. ‘A weak-minded, everyday man, altliough he is
himself liable to decay and is not free from the power of old
age, fecls horror, revulsion snd disgust, if sees nnother
person in old age: the horror which he thﬁneh recoils on
himself. T also am subjoct to decay and am not free fram the
power of old age. Shonld I alss, who am subject to decay
and am not free from the power of old age, feel horror,
revulsion, and disgust, if I see another in old age? This
would not be becoming to me.” While I thus reflected, my
disciples, in my own mind, all that buoyancy of youth, which
dwells in the young, sank within me, A weak-minded every-
day man, though he be himself liable to sickness, and is not
free from the power of disense,” and so onthen the same
train of thought, which has been stated regarding old age and
youth, follows in reference to disease and health, and then in
regard to death and life. * While I, my disciples,” thus ends
this passage, * thus reflected in my mind, all that spirit of life
which dwells in life, sank within me.”

A later age desired to see illnstrated in conorete occarrences,
how for the first time and with impressive power the thoughts
of old age, disease, and death crept over the young man,
healthy and in the freshness of life, and how he was directed
by some significant example to that path which leads awny
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beyond the power ofeall suffering. Thus was invented, or
sather transferred to the youth of Gotama, a legend which was
sarrated of one of the legendary Buddhas of bygone ages—the
familiar history of the four drives of the youth to the garden
outside the town, during which the pictures of the imper-
manence of everything earthly presented themselves to him
one after the other, in the form of a helpless old man, & sick
person, and a dead body; and at last a religions mendicant
with shaven head and wearing yollow garments meets him, o
picture of peace and of deliverance from all pain of imper-
manence. In that way later tradition concocted this narrative
preparatory to the flight of (otama from his home. Of all this
the early ages knew nothing.

When Gotama left home to lead a religious life, he was,
according to good tradition, twenty-nine years old.

He must have been no mesn poet in whose hand the history
of this flight grew into that poem, rich in the splendonr of
Indian eolouring, as we read it in the later biooks of legends.

The king’s son retwrns from that drive daring which, by the
appenrance of a religions mendicant, thoughts of a life of
peaceful renungintion had come home to him. When he
mounts his chariot, the birth of a son is announced to him.
He says : ¢ Rihala# is born to ma, a fetter has been forged for
me ¥—a fetter which tries to bind him to the home-life from |
which he is struggling to part. A princess, who is standing on I
the balcony of the palace, beholds him as he approaches the
city on his chariot, diffusing » beaming radiance. She bresks)
out at the sight of him into these words :  Happy the repose

of the mother, happy the repose of the father, happy the |
repose of the wife, whose ho is, such & husband 1  The young /

# In the name Rihula there seems to be an allusion to Rihu, the sun
and moon subduing (darkening) demon. .
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man hears her words and thinks to himeelf: @ well might she
say that n blessed repose enters the heart of a mother, when
she beholds such a son, and blessed repose enters the heart of
o father and the heart of a wife. But whence comes the repose
which brings happiness to the heart ?” And he gives the
answer himself : “ when the fire of lust is extinguished, when
the fire of hatred and infatuation is extinguished, when
ambition, error, and all sins and sorrows are extinguished, then
the heart finds happy repose.”
In his palace the prince was surrounded by beautiful, gaily-
. attired handmaids, who songht to dissipate his thoughts with
. masic and dance : but he neither looks upon nor listens to them,
/ aud soon falls into sleep. He wakes up at night and sees by
the light of the lamps those dancing-girls wrapt in slumber,
some talking in their sleep, some with running months, and of
others again the clothes have become disarranged and exposed
repulsive deformities of the body. At this sight it was to him
a8 if he were in a burial-place full of disfigared corpses, as
if the house around him were in flames, * Alps! danger
surrounds me,” he cried, “alas ! distress surrounds mo! Now
is the time come for me to go on the great pilgrimage,”
Before hastening away, he thinks of his new-bom gan s T will
ses my child.” He goes to his wife’s chamber, whers she is
sleeping on n flower-strewn couch, with her hand spread over
the child’s head. Then the thought oceurs to him: “If T
move her hand from his head to clasp my child, she will awake,
When I shall have become Buddha, T shall return and see
my gon.”  His trusty steed Kanthaka is waiting outside, and
thus the prince flies, seen by no haman eye, away from wife
and child and from his kingdon, out into the night, to find rest
for his soul and for the world and the gods, and behind him
follows Mira, the tempter, shadow-like, and watches il
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perchance a moment way come, when a thonght of lnst or
anrighteonsness, entering the struggling soul, will give him
power over the hated enemy. .

That is poetry ; now listen to the bare prose, in which an
older age speaks of the flight, or rather of the departure of
Gotama, from his home :

¢ The ascetic Gotama has gone from home into homelessness,
while still young, young in years, in the bloom of youthful
strength, in the first freshness of life. The ascetic Gotama,
although his parents did not wish it, although they shed tears
and wept, has had his bair and beard shaved, has put on yellow
garments, and has gone from his home into homelessness.”

Or, as it is put in another place: “ Distressing islife at home,
a state of impurity: freedom is in leaving home: while he
reflected thus, he left his home.”

It is mecessary, in the face of the highly coloured poetical
form into which later ages have thrown the history of Buddha’s
departure from Kapilavatthu, to remember these unadorned
fragmants of the little which older generations knew or desired
to know of these things.

After the early life passed nt home comes the period of
homelessness, nf‘wnuduring ascetic life. Only in his ease who
has severed the ties of home and family, can the effort to attain
eternal blessings lead to success ; such was the conception of
that age.
~ Seven years of inquiry are stated to have passed from the
day when Gotama left his native town, till the consciousness of
realization was imparted to him, till he felt himself to be the
Buddhas, the deliverer, and the preacher of deliverance to the
worlds of gods and men. 8

He trusted himsclf during this period of seven years at first
4o the guidance of two successive spiritual teachers, to find

—— . —
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what the language of that time termed * the highest state of
sublime repose,” the unoriginated, the Nirvina, the eternal
state.” The path, in which these toachers directed him, must
have been grounded on the production of pathological conditions
of self-concentration, such as have in later Buddhism played a
not unimportant part: conditions in which, by & long-continued
observance of certain bodily discipline, the spirit seeks to divest
itself of all concrete subject-matter, of every entity, of every
conception, and, as is added, even of conceptionlessness,

Then he loft these teackers unsatisfied, and travelled
through the land of Magadha until he came to the town of
Uruveli.# An old narmtive puts these words into his mouth
when he speaks of this wandering : “ Then, O disciples, I
thought within myself ; traly this is a charming spot of earth,
& benntiful forest : clear flows the river, with pleasant bathing-
places, and fair lie the villages round about, to which one can
go: here are good fquarters for one of high resolve, who is in
search of salvation.”

Then in the woods of Urayeld Gotama is eaid to have lived
Tany years in the severest discipline. It is described how he
sat there, his tongue pressed against his‘_pnlatu, resolutely
“ checking, repressing, chastening * his aspirations, waiting
the moment, when the supernatural illumination should come
upon him. It comes not, He struggles for u still more
perfect performance by imposing the greatest straing on his
physical frame: he holds his breath: he denies himself
nourishment. Five other ascotics are living in his neighbour-
hood : in astonishment at the resolution with which he pursnes
his mortifications, they wait to see will he be mude partaker of

* Buddha Gayd, south of Patus ® The oft-mentioned river Neranjard
is there called Phalgn now. Or Cunninglam, “ Ancient Geography of
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the longed-for enlightepment, in order that they may tread as
his disciples the path of deliverance indicated by him. His
body becomes attenuated by self-inflicted pain, but he finds
himself no nearer the goal. He sees that self-mortifications
cannot lead fo enlightenment: so he takes nourishment again
freely to regain his former strength, Then his five companions
#bandon him: he seems to thom to have deserted his own
gnuse, and there appears to be nothing more to hope for or of
him. 8o Gotama remains slone.

Onp night, the old traditions narrate, the decisive turning
point came, the moment wherein was vouchsafed to the seeker
the certainty of discovery. Sitting under the tree, since then
named the Tree of Knowledge, he went through successively
purer and purer stages of abstraction of conseciousness, until
the sense of ommiscient illumination came over him: in all-
piercing intuition he pressed on to apprehend the wanderings
of spirits in the mazes of transmigmtion, and to attain the
knowledge of the sources whence flows the suffering of the
world, and of the path which leads to the extinction of this
suffering.

“ When I apprehended this,” he is reported to have said of
this moment, “and when I beheld this, my soul was released
from the evil of desire; relensed from the evil of earthly
existence, released from the evil of crror, released from the
evil of ignorance. In the released awoke the knowledge of
relense : extinet is re-birth, finished the sacred ecourse, duty
done, no more shall I return to this world ; this T koew.”

This moment the Buddhist regard as the great turning-
point in his life and in the life of the worlds of gods and men :
the ascetic Gotama had becomg the Buddha, the awakened, the
enlightened. That night which Buddha passed under the tree
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«of knowledge,* on the banks of the yriver Neranjord, is the
sacred night of the Buddhist world.

Thus the holy text narrates the history of the inner struggles
of Gotama and his untiring pursuit of knowledge and peace.
Is there any historical fact in this narrative ?

We are here face to face with a question, on which the
analysis of the historical critic is unable to return a clear and
bold verdict, a decisive Yes or No.

The character of the sources does not of itsell determine
whether we here have historical fact or legend before us. In
the anthorities unquestionable truth is mixed np with just as
unquestionable romance: the history of the sttainment of
Buoddhahood does not bear any direct traces of being either the
.ome or the other.

So much is clenr that, granted even that Doddha had not
experignced, and hond not even professed to have experienced,
something analogous to this, still the existence of this narmtive
among the groups of his disciples can be readily understood.
If be was the Buddha, if he possessed sacred knowledge, he
must at some place and at some definite moment have become
the Boddha, have attained that sacred knowledge, and before
this moment there must have been—legelid-weaving fancy
«conld scarcely have overlooked this coneclusion—a period in
which the conscionsness that he was still far from his goal,
«dominated strongly and painfally. What can this period of

® Cunningham (* Archmol. Reports,” i, 5) says of the pipal tree
(Ficus religiosa) at Buddba Gayi, which is looked upon as being this tree :
“The celebrated Bodhi tree still exisls, but is very much decayed; ane
Inrge stem, with three branches to the westward, is still green, but the

other branches ore barkless and rotten. The tree must have been

renewed froquently, as the present pipal is standing on a terrsce at
Jeast thirty fect abore the level of the surrounding country,”
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hootless search have begn like? At ‘overy step the disciples
of Buddha had to contend against the tendencies of ascetics
who expectod to attain quietude through fasting and severe
bodily diseipline. It is not surprising that this opposition in
which they felt themselves to be to these tendencies should have
influenced the belief of the early Church regarding Buddha’s
own previous history : he, too, must, before he became par-
taker of the imperishable treasure of true deliverance, have
sought for salvation in the mazes of bodily discipline ; he must
have surpassed all that Brahmans and devotees had accom-
plished before him in the way of self-mortification, and he
must have realized for himself the froitlessness of such a
course, until he at last, turning from the false to the true path,
became the Buddha.

1t is, therefore, evident that the narrative concerned may be
a myth : the conditions, which suffice to make the concoction
of such a myth comprehensible, certainly exist. And this
possibility of a purely mythical conception gains further
support by the undoubted mythical character of the occurrences
yet to be discussed, which followed on the attainment of
Buddhahood.

But showing thht a thing may be a myth is not equivalent
4o showing that it is a myth, and I sm inclined to think that
that which can be urged in favour of an opposite conception is
by no means without weight.

The coming of such o sudden turning-point in Buddhba's
inner life corvesponds much too closely with what in all times
similar natures have actually experienced under similar con-
ditions, for us mot to he ijnclined to believe in such an
ogenrrence. - In the most widely different periods of history
the mnotion of a revolution or change of the whole man
perfocting itself in one moment meets 08 in many forms :
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a day and hour it most* be possible to determine, in which
the unsaved and unenlightened becomes a saved and ¢nlightened
man: and if men hope and look for such a sudden, and pro-
bably also violent, breaking through of the soul to the light,
they realize it in fact. Within the Christisn Church we have
the Methodists especially, but not they alone, who bear testi-
mony to this. Furthermore, phenomens of this kind are not
confined by any meana to persons of a valgar type, living in a
dull religions ntmosphere. On the contrary, natures which are
endowed with the keenest spiritual sensibility, with the most
versatile power of imagination, are especially susceptible of
such experiences. A flash of thought, n sudden excitement of
warm emotion or vivid imagination, or n moment of tranquil
breathing-time following on times of internal strife, is meta-
morphosed for them into that opening of the heart, or that call
by divine omnipotence, for which they were consciously or
unconsciously waiting, and which is sufficient to give n new
turn to their whole life.

In the age of which the sacred writings of the Buddhists
give us & picture, nnd, we may add with probability, in
Buddha’s own time, the belief in a sudden illumination of the
soul, in the fact of an internal emancipatior perfecting itself
in one moment, was universally prevalent: people looked for
the *“deliverance from death,” and told one another with
beaming countenance that the deliverance from death had
been found : people asked how long it was till one striving
for salvation is able to attain his goal, and gave one another to
understand, with and without figure ar parable, that of coursa
the day and hour, in which the fruit of immortality will be
given to man, are mot in his power, but still the Master
promised to his follower that, if he trod the right path,
“after a short time that for which noble youths leave their
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homes to lead o pilgrim life, the highest achievement of
religious effort, would be vouchsafed to him, that he would
yot in this life apprehend the trath itself, and see it face to
face.” This visionary grasp of truth some pursued by morti-
fication, others by abstraction of the mind, pushed to the
utmost limit and accompanied by long-protracted retention
of the body in fixed postures, all waiting the moment in which
the attainment of their aim would be clearly realized by them
with absolute certainty. When any one came to regard his
patural state as impermanent and dark, that to which he
aspired, and which he, therefore, expected finally to actually
realize, could not but appear to him to be a condition of purer
internal illumination and self-knowledge, and with this con-
dition of pure internal illomination was combined the
congciousness of his own power to lock, by visionury
intuition, throngh the whole concatenation of the universe.
We can scarcely doubt that such a mode of viewing things
prevailed among religious inquirers at Buddha’s time. Who-
over left his home and became a mendicant did go leoking for
the coveted fruit of enlightenment. May we not also surmise
that similar expectations filled the heart of the Sakys youth,
when he left his®native town? That he then experienced
within himself those struggles, those combats between hope
and doubt, of which the history of those who have paved new
paths for religious feeling and thought have so much to say?
That after periods of intense mental, and why not also boedily,
anguish there arose in him at a particular moment the feeling
of clearer rest and internal certainty, and he laid hold on this
as the longed-for illumination, as a token of deliverance come ?
That he thenceforward felt himself to be the Buddha, the one
called by a universal law to be a follower of the Buddhas of




112 BUDDHA'S TOUTH.

bygone ages, and determined to bring, to others the blessing
which had been imparted to him ?

If the process was anything like this, it cannot hut have
followed that Buddha at o later time communicated to the
disciples, to whom he pointed out the path to holiness, these
inner experiences also, throngh which he was conscious of
having himself attained his goal : and though the memory of
these communications may have received in the Church in the
couwrse of time a stamp of scholastic dogmatism, yet their
origimal character must always have shone through. In this
senso it is quite possible that this narrative may cover actual
fact.

The historical inguirer cannot ereate certainties where there
are only potentialities. Let each individual come to n con-
clusion, or refrain from coming to a conclusion, as he thinks
porper; let me be allowed, for my part, to declars my belief
that, in the narrative of kow the Sakya youth became the
Buddl a, these is really an element of historical memory,



CHAPTER III.

Bramwwmoe or e Teacner’s CAREEe.

Wirs this decisive turning-point begins in our anthorities
a long-connected narrative.* This gives us a picture of how
the early Church represented to itself Doddha's first public
appearance, the winning of the first converts, and the trinmph
over the first opponents. They were still far from thinking of
an attempt to delineate a continuons sketch of Buddha's life,
but these first days of his public life, as well as his last days,
were invested with an especial interest, and therefore this part
of his life has already in very ancient times—for the narrative
bears nnmistakably the stamp of high antiquity—assumed the
form of a fixed tradition. Who has not experienced in his
own case that in long, monotonous periods of time, in which
. reminiscences float promiscuonsly and blur one another, the
early beginnings, the days of freshness and self-adjustment,
usually preserve themselves clenr in the memory ?

We cannot read the beginning of the narrative referred to
without calling to mind the story in our gospels. There Jesus,
before He begins openly to teach, spends forty days fasting. in
the wilderness, “and was tempted of Satan; and He was with

® “Mahivages,” i, 1-24 (pp. 1-44 of my Edition).
8
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the wild beasts ; and the angels ministered nnto Him.” 8o
Buddha also, before he sets out to propagate his doctrine,
remains four times seven days* fasting in the neighbourhood
of the tree of knowledge, ““ enjoying the happiness of deliver-
ance.”” The idea which underlies this is readily understood :
after a severe struggle the victory has been won : it is natural
that the wictor, before he betakes himself to new conflicts,
should pause to enmjoy what he had won, that the delivered,
before he preaches deliverance to others, should himself taste
its happiness,

Buddha spends the first seven days, wrapt in meditation,
under the sacred tree itself. Daring the night following the
geventh day, he causes his mind to pass through the
poncatenation of enuses and effects, from which the pain of
existence arises: “From ignorance come conformations;+
fram conformations comes conseionsness ™—and a0 on through

® The oldest form of the tradition in the * Mahfivagga.” Later narratives
give seven times seven days. The cldest tradition specifically states that
Buddha at the end of the seventh day went from the tres of knowledge
to the fig-tree Ajaphla (** tree of the gost-herds ™) ; the later narestive
here inserts three periods of seven days. The patristic commentator
Buddhagosha is naturally anxious to explain away the difference hetween
the two narratives, * It is as when one says: after he Las eaten, hie lays
himself down to rest. Thereby it is not implied that he lies down without
first washing his hands, rinsing out his mouth, having gons to his pouch,
having indalged in any sonversation whatever—but it is only meant to-
convey : after dinner-time he lies down, he does not omit to lie down.
S0 here also it is not meant : after hie had risen from this meditation he
immediately went forward, but it merely means: after he had tisen, he
went forward later on, he did not omit to go forward. But what did the
Exalted One do immediately before he went forward ?  He tarried’ other

theee times seven days in the neighbourhood of the tree of knowledge,™
and so on.

+ We shall have to return later on to these propositions, in the review of
the Buddhist deetring. ;
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# long series of intewening links, until, “ from desire comes
clinging (to existence); from clinging (to existence) comes
being : from being comes birth: from birth come old age and
death, pain and mourning, suffering, sorrow, and despair.’”
But if the first canse be removed, on which this chain of effects
hangs, ignorance becomes extinet, and everything which arises
from it collapses, and all saffering is overcome.  Realizing this
the Exalted One at that time spoke these words :—

“When the conditions (of existonce) reveal themselves
To the nrdent, eontemplating Brahman,
Then must every doubt give way,
When the origin of all becoming is revealed to him.'

“Three times, in the three watches of tho night, he cansed
his mind to pass through all this series of causes and effocts:
at last he spoke thus :—

“When the conditions (of existenes) reveal themselves
To the ardent, contemplating Beahman,
He pasta to earth the tempter's hosts,
Like the sun, which sheds its light throogh space.’

“ Then Buddha rose, when the seven days had passed, from
the meditation M which he had been absorbed, left the spot
ander the tree of knowledge, und went to the ﬁg‘—‘h"ﬂﬂ Ajapilas
(tree of the goat-herds).”

Another and probably later cast of this tradition here inserts
an acconnt of o temptation : just as on Jesus also Satan made
an attack, when He spent those forty days in the wilderness,
trying, before He should enter on His career, to make Mim
unfaithfol to His calling as the Saviour.*

# Tt seems searcely necessary to observe that in both cases the same
abyions motives have given rise to the corresponding narratives; the
notion of an influence exerted by Buddhist tradition on Christian cannot

B* -
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It would be going too far if we weme to suppose that there
is preserved to us in the Buddhist tradition the memory of
single and specific visions of good and evil spirits, with which
Buddha professed to have had intercourse : but it is beyond
doubt that he himself and his disciples shared the beliefs of all
the Indian world in such appearances, and that they were
convineed that they had seen the like.

Méra, the tempter, knows that fear or lust can have ne
further influence over Buddha : he bad vanquished all earthly
thoughts and emotions under the tree of knowledge. To undo
this victory is impossible, but there is one thing still left
which the tempter may effect: he may induce Buddha to turn
his back at this stage on earthly life and to enter into Nirviinn,
Then he alone would be delivered from Mira's power: he
would not have proclaimed the doctrine of deliverance to
men.

“Then camé "—thns Buddhn afterwards relates the history
of this temptation to his disciple Ananda—* Mira, the wicked
one, unto me, Coming up to me, he placed himself at my sido :
standing at my side, Anands, Mira, the wicked one, spake
unto me, saying: ‘Enter now into Nirvinn, Fralted Onpe,
enter Nirviina, Perfect One : now is the time of Nirviina arrived
for the Exalted One.” As he thus spake, I replied, Ananda,
to Miira, the wicked one, saying : ‘I shall not enter Nirviina,
thou wicked one, until I shall have gained monks as my
disciples, who are wise and instructed, intelligent hearers of
the word, acquainted with the doctrine, experts in the Doctrine
and the second Doctrine, versed in the ordinances, walking in
the Law, to propagate, teach, promulgate, explain, formulate,
be entertained. The Buddhist history of the temptation is to be found

in the  Mahiparinibbina Sutta,” p. 30, seq., and is inserted in the context
of the whole continuous narrative in the * Lalitn Vistara,” p. 480

-
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analyze, what they havp heard from their master, to annihilate
and exterminate by their knowledge any heresy which arises,
and preach the doctrine with wonder-working. I shall not enter
Nirviina, thon wicked one, until I shall have gnined nuns as
my disciples, who are both wise and instructed (and here,
after the fashion of the Buddhist ecclesiastical style, what hos
been ssid of monks follows about nuns, lay brothers, and
lay sisters). I shall not enter Nirvina, thou wicked one,
until the life of holiness which I point out, has been suceessful,
grown in favour, and extended among all mankind, and is in
vogue and thoronghly made known to all men.””

We return to the clder version iaf the narrative ¥

Buddha still tarries thrice seven days in various places in
the neighbourhood of the tree of knowledge “enjoying the
happiness of deliverance.” A sort of overture is here played
to the great drama of which he is to be the hero: significant
typical oconrrences foreshadow the future. The meeting with a
« Brahman of haughty air,” causes us to think of a struggle
with and conquest of Brahmanism. We hear nothing of the
taunt with which that Brahman may have accosted Buddha: it

* Tn addition to fhe external ground of the history of this temptation
being wanting in the “ Mahivagga,” there is still another deeper con-
siileration which determines me to believe that it was exeluded from the
alder traditions. We shull afterwards come to the history of Buddhn’s
internal strugzls whether he should preach his dostrine and not rather
enjoy the acquired deliverance himself alone: Brahma's appearance
solved the doubt. This history conveys no other thought but the same
which underlies the narrative of Mira: Buddha's struggle with the
possibility of permitting the gacred knowledge which he had wan, to
benefit himself only and not humanity at large. Had he repelled Mira's
tempting suggestion to do this, by saying that the time to enter Nirvina
would not come until he had gained disciples, male and female, and
preached his doctrine to all the world, there would have been no opening
left for the whole nccount of the dialogue with Brahma,
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is only reported that he puts this questipn to him : * wherein,
0 Gotama, consists the nature of the Bralman, snd what are
the qualities which make s man a Brahman?” Buddha had,
thinking of himself, spoken in that specch under the tree of
knowledge of the Brahman, to whose ardent mind the pro-
cession of destiny reveals itself : a Brahman now disputes with
him, the heir of worldly rank, the right to claim the titls of
8 Brahman, Buddha tells him: he iz a true Brahman who has
put away all evil from himself, who knows uothing of contempt,
nothing of impurity, a conqueror of self,

Human sttacks have no power against Buddha: but the
raging of the elements is also unable to disturb the abiding
peaceful repose which is his, Storms arise; for seven
continuous days rain falls in torrents; cold, tempest, aund
dorkness surround him. Mucalinds, the serpent-king, comes
from his hidden realm, enfolds Buddha’s body in a sevenfold
covering with his serpent coils, and protects him from the
storm. “And after seven days, when the serpent-king,
Mucalinds, saw that the sky had become clear and cloudless,
he loosed his coils from the body of the Exalted, concenled
his serpent form, assumed the guise of a young man, and
stepped before the Exalted One, worshipping! him with folded

hands. Seeing this, the Exalted One st this time spoke these
words :

* Happy the solitude of the peaceful, who knows and beholds truth ;

Happy is he who stands firmly unmoved, who bolds himself in check ot
all times,

Happy he whose every sorrow, whose every wish is at an end,
The .conquest of the stubbornness of the oge-ity is truly the supreme
huppiness ' "
A genuine Buddhist picture: the deliverer of the world,
who, amid the raging of tempests, wrapped in a seven-fold



PIRST MERTING WITH MEN., 119

casing by a serpent’s body, enjoys the happiness of solitary
repose.

fore follows the first meeting with men who honour him
88 Buddha, Two merchants come passing that way on a
journey: o deity, who had been in esrthly life related to
the merchants, announces to them the nearness of Buddha,
and prompts them to feed Buddha. The deities, who rule
over the four quarters of the earth, present to him a bowl
—for tho perfect Buddhas accept no food except in a bowl—
and he partakes of what the merchants give him, the first
nourishment which he takes after long fasting.

* Bat the merchants, Tapussa and Bhallika, when they suw
that the Exalted One, when his repast was over, had washed
his bowl and his hands, bowed their heads to the feet of the
Hxalted One, and spake to the Exalted One, saying: ‘we who
are here, O sire, take refuge in the Exalted One and in his
Doctrine: may the Exalted One accept us as his adherents®
from this day forward throughout our life, we who have taken
our refuge in him.! These were the first persons in the world
who made their profession of the faith with the two words™—
namely, the faith in the Buddhba and his Doctrine, for as yet,
the third memb® of the Buddhist triad, the Order, had not
gome into existence.

Tn this overture to the history of Buddha's labours we miss
one element: n typical adumbration of the most prominent
task of his life, the preaching of the doctrine of delivernnce,
and' of the coming out of persons from among all classes to
follow him in mendicant sttive, Those two merchants take
refuge in Buddha and the Doctrine, and nevertheless the
Doctrine has not yet been preached to them. The narrative

* That is as lay-followers, not as monks.
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which now follows has to do with thg motive, in which all
this seeming inconsistency finds its explanation. It is one
thing to have realized for one’s self the truth of deliverance,
and another to proclaim it to the world. Buddha has
accomplished the first: the resolution to do the second is
not yet firmly fixed within him: apprehensions and doubt
remain to be overcome before he adopts this resolve.¥

I ghall here let the textt speak for itself.

“Into the mind of the Exalted One, while he tarried,
retired in solitude, came this thought: ‘I have penetrated
this deep truth, which is difficult to perceive, and difficult
to understand, peace-giving, sublime, which transcends all
thought, deeply-significant, which only the wise can grasp.

Man moves in an earthly sphere, in an earthly sphere he has
‘his place and finds his enjoyment. Fer man, who moves in an

earthly ephere, and has his place and finds his enjoyment in an
earthly sphere, it will be very difficult to grasp this matter,
the law of causality, the chain of canses and effects: and this
also will be very difficult for him to grasp, the extinetion of
all conformations, the withdrawal from all that is earthly, the
extinction of desire, the cessation of longing, the end, the
Nirvina. Should I now preach the Doctrine ind mankind not
understand me, it would bring me nothing but fatigue, it
would cavso me nothing but trouble!’ And there possed

unceasingly through the mind of the Exalted One, this voice,
which no one had ever before Leard.

# In the langusge of Buddhist dogmatic, & Paceekabuddha (a Buddha
for himself only) is not 2 Sammassmbuddha (universal Buddha and
8 teacher of the world). For Buddhn's sppearanceas s Sammisambuddhn
o specinl deliberation was Deceseary, which the legend gives in the

. narrative now following.

t “Mabivagga," i, 5, 2, seq.
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“+Why reveal to the world what I have won by a severe struggle?
The truth remains hidden from him whom desire and hate absorh.
It is difficult, mysterious, deep, hidden from the coarse mind ;
He cannot apprelend it, whose mind earthly vocations surround with
night." :

“When the Exalted One thought thus, his heart was
inclined to abide in quietude and not to proclaim the Doctrine.
Then Brahma Sahampeti® with his thought perceived the
thought of the Holy One and said thus to himself: ‘Traly
the world is lost, truly the world is undone, if the heart of the
Perfect One, the holy, highest Buddha, be bent on abiding in
quietude and not preaching the Doctrine.’

% Then Bralma Sahampati left the heaven of Brohma as
quickly as a etrong man stretches out his bent arm or bends
his outstretched arm, and he appeared before the Exalted One.
Then Brahma Sahampati made bare one of his shoulders from
under his robe, bowed his right knee to the earth, raised his
folded hands to the Exalted One, and spake to the Exalted
One thus: ¢ May it please, O sire, the Iixalted One, to preach
the Doctrine, may it please the Perfect One to preach the
Doctrine. There are beings, who are pure from the dust of
the earthly, but if they hear not the preaching of the Doctrine,
they are lost: they will be believers of the Doctrine.” Thus
spake Brahma Sahampati; when he had spoken thus, he wenb
on to say :—

s I the land of Magadha there arcse before
A doctrine of impure beings, sinful men.

® Sahampati is with the Buddhists the standing surnnme of the
Supreme Brahma (ef. antea, p. 00) ; the word is mot to be explained with
certainty.

+ A mark of respect.

-
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Open thou, O Wise One, the door of eternity,
Let bo heard what thon, O Sinless One, hast discovered.
‘Who stands sbove high on the mountain's rocky summit,
His eye looks afar over all people,

So mount thou also, O Wise One, up where on high

Fur over the land stand out the bgttlements of truth,

And lock down, Painless One, on mankind,

The suffering (creatures), whom birth and old age torture,
Rise, rise, thou valiant hero, rich in victories,

(o through the world, sinless pf@acher of the path,

Raize thy voiee, O sive ; many shall understand thy word.' "

(Buddha sets the solicitation of Brahma aguinst the doubts:
and apprehensions, which made the preaching of the truth
appear to him to be a fruitless undertaking. DBrahma repeats
Lis request three times : ab last Buddha grants it:) |

“As on a lotus stalk some water-roses, blue lotus flowers,
white lotus flowers, generated in the water, growing up in the
water, rise not out of the water, but bloom in the deep—other
water roses, blue lotus flowors, white lotus flowers, generated
in the water, growing up in the water, rise up to the surface of
the water—and other water roses, blne lotus flowers, white
lotus flowers, generated in the water, growing up in the water,
rise up out of the water and the water damps not their
blossoms: so likewise, when the Exalted One surveyed the
universe with the glance of a Buddha, he saw beings whose
souls were pure, and whose souls were not pure, from the
dust of the earthly, with sharp faculties and with dall fnculties,
with noble natures und with jignoble natures, good hearers
and wicked hearers, many who lived in fear of the world
to come and of sin. When he saw this, he spuke to Brahma
Sahampati these words :—

* Let opened be to all the deor of eternity ;
He who hath enrs, let him hear the word and believe,
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T thought of affliction® for myself, therefore have I, O Bralma,
Not yet proclaimed the noble word to the werld.'

“*Then Brahma Sahampati perceived : The Exalted One has
answered my prayer. ‘He will preach the Doctrine. Then he
bowed before the Exalted One, walked round him respectfully
and vanished.”

Thus has the legend conducted its hero to victory over the
very last obstacle which stood between him and his calling
as » deliverer, to victory over all doubt and dismay: the
resolution to proelaim to the world the knowledge, in which he
had himself forind peace, now stands unshaken.

Tuz Szemox ar Bewanes,

Who should be the first to hear the new gospel ? Legend
makes Buddha think first of all of the two teachers, to whose
guidance he had first confided himself as a disciple. If he
were to preach his doctrine to them, they wonld understand
him. A deity brings him the intelligence thst they are both
dead. Perhaps tiey were really so; in any case the meaning
of this touch in the legend is clear. No one could have a
higher claim than those two to be the first hearers of the
gospel. It would. have been ingratitude if Buddha had not
made them before all others participators of his self-ncquired
treasure., DBut no one knew anything of his having done so:
and others were known to be or said to be the first converts.
These two were therefore represented as being no longer alive

when Buddha began to preach his doctrine.

# Fruitless toil, if the doctrine found no hearers.
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Uonld those, who had once been Buddha’s teachers, not turn
to him ns his first diseiples, yet the quondam partners of his
quest and stroggle, those five ascetics, could, who had long
vied with him in penances, and had forsaken him when they
saw that he gave up the pursuit of salvation by self-mortifica-
tion (vide antea, p. 107). They are staying at Benares, and
our narrative represents Buddha as now wandering thither.
It is quite possible that tradition here rests om old and
trostworthy memories.* Benares has at all times been

# Tt is & natural supposition that Buddha dirceted his first ministra-
tion to his quondam associntes and admirers, in whom he could hope
most surely to find willing hearers. Criticism has no means of determining
abaolutely, whether we are here to find in the internal probabilities of
the case, a mark of genuineness, or of fietion. But, in my opinion, it is
& priori probable that the recollection of where and to whom Buddha's
firat discourse, or af any rate his first suceessful discourse, was delivered,

; had not been lost. That some preceding unsuccessful attempts on Buddha's
part to gnin adherents, have been passed over in silence by tradition, is
quite possible ; but Mons, L. Feer's attempts (* Etudes Bouddhiques,”
i, p. 1-37) to point out traces of such events in the tradition, seem
to me unsuceessful; the nature of these traditions does not admit of
ealenlating from Buddha's proceedings any such pragmatic consecutive
order of things, as this scholar has sought to meake out therefrom, not
without some viclence towards the tradition in ?:nmy Plrees. If we
follow the vietorious march of Buddha, ns we find it deseribed in the
“ Mahiivagga,” i, 1-24, on the map, there is not muneh to be said agninst the
itinerarium : this to-and-fro movement is quite in acoordance with the
customs of these pious wanderers. ‘When we eall to mind the sharply
. defined annlogy, which the imagination of the Buddhists trees between the
vielorious earcer of their master and the victorious progress of a world-
subduing king, we ean ecarcely svoid opining that the former, if pure
invention had here had full swing, would have been econstructed
according to the standing geographical scheme of the Iatter (vide * Lalila
| Vistara,” p. 16, seq.). The direct sontradietion in which the narrative
of the * Mohfivaggn* finds itself to this scheme, demonstrates essentinlly
that it containg suthentic matter,
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regarded by the Buddhists as the town in which the gospel
of deliverance was first heard and believed.

We reserve for a later passage the attempt to give a
connected deseription of the manner in which Buddha preached
his doctrine, what chorids he was wont to strike in his hearers.
In this place we merely give the old narrative. It shows us its
hero now, at the beginning of his carcer, already wholly the
same as it makes him appear to be throughout his long life.
The monks, to whom we owe these notices, could not depict
internal becoming, nor could they invent internal hﬂmm_mg,
for they did not know what internal becoming is; and, even
had they known it, how could they admit internal becoming in
the case of the Perfect One, who had discovered for himself
the path from the world of gorrowful becoming into the world
of happy being ¥

The history of the first disconrse of Baddha at Benares runs,
in the solemn circumstantial narrative style which is peculiar
to the sacred writings of the Buddhists, thus : %

« And the Exalted One, wandering from place to place,

came to Benares, to the deer-park Isipatana, where the five
ascetics ﬂwelb Then the five ascetics saw the Exalted One
from % distance: when they saw him, they said
to one another: ¢ Friends, yonder comes the ascetic Gotama,
who lives in self-indulgence, who has given up his quest, and
returned to self-indulgence. We shall show him no respect,
not rise up before him, not take his alms-bowl and his cloak
from him : but we shall give him a seat, and he can sit down,
if he likes.”

« But the nearer and nearer the Exalted One came to the

ﬁra_';ﬂaat.ics, the less could the five ascetics abide by their

® « Mahivagen," i, 6-10, seq.
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resolution : they went up to the Exalted One: one took from
the Exalted One his alms-bowl and cloak : another brought him
a seat, a third gave him water to wash his feet and a footstaol.
The Exalted One sat down on the seat which was set for him :
when he had sat down, the Exalted One washed his foct.

“Now they addressed the Exalted One by his name and
called him “Friend.” When thoy addressed him thus, the
Exalted One said to the five aseetics: Y monks, address
not the Perfect One* by his name and call him not ** Friend.*
The Perfoct One, O monks, is the holy, supreme Buddhn,
Open yo your ears, O monks; the deliverance from death is
found : T teach you, T preach the Law, If ye walk aceording
;n-m}r teaching, ye shall be partakers in o short time of that
for which noble youths leave their homes and go into home-
lossness, the highest end of religions effort : ye shall even in
this present life apprehend the truth itself and see face to
face.”

“ When he spake thus, the five ascotics said to the Hxalted
One: “If thon hast not been able, friend Gotamn, by that
course, by those mortifications of the body, to attain super-
human perfection, the fall supremacy of the knowledge and
contemplation of sacred things, how will thou now, when
thou livest in self-indulgence, when thou hast given up thy
effort, and returned to self-indulgence, attain superhuman
perfoction, the full supremacy of the knowledge and eon-
templation of sacred things P

“When they said this, the Exalted One spake to the five
ascetica: ‘O monks, the Perfeot One liveth not in self-

* The word, which we translate “the Perfect One ™ (Tathigaga) is
that which, most probably, Buddha Wwas wont to use, when he was

speaking of himself,
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indulgence : he has nod given up his effort and returned to
self-indnlgence. The Perfect One, O monks, is the holy,
supreme Buddha. Open ye your ears, ye monks; the
deliveranco from death is found: T teach you, I preach the
Law. If ye walk according to my teaching, ye shall be
partakers in a short time of that for which noble ‘youths
leaye their homes and go into homelessness, the highest end
of religious effort: ye shall even in the present life apprehend
the truth itself and see face to face.”

(They repeat the same dialogue a sccond and a third
time.)

“When they said this, the Exalted One spake to the five
ascetics : “Tell me, ye monks, have I ever before addressed
yon in these terms ?’

@ ¢ Bire, thoo has not.’

“*¢The Perfect One, O monks, is the holy, highest Buddha.
Open ye your ears, ye monks, the deliverance from death is
' foumd,” ete.

*Then the five ascetics hearkened once more to the Exalted
One. They opened their ears and directed their thoughts to
Eknowledge.

«Then the Exalted One spake to the five ascetics, saying :
“There are fwo extremes, O monks, from which he who leads
a religious life must abstain. What are those two extromes ?
One is a life of pleasure, devoted to desire and enjoyment :
that is base, ignoble, unspiritunl, unworthy, unreal. The
other is a life of mortification : it is gloomy, unworthy, unreal.
The Perfect One, 0 monks, is removed from both these
extremes and has discovered the way which lies between
them, the middle way which enlightens the eyes, enlightens
the mind, which leads to rest, to knowledge, to enlightenment,
to Nirvina. And what, O monks, is this middle way, which
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the Perfoct One has dizcovered, which enlightens the eye and
enlightens the spirit, which leads to rest, to knowledge, to
enlightenment, to Nirviina? Tt is this sacred, eight-fold path,
as ib is called: Right Faith, Right Resolve, Right Speech,
Right Action, Rjght Living, Right Effort, Right Thought,
Right Self-concentration. This, O monks, is the middle way,
which the Perfect One has discoversd, which enlightens the
eye and enlightens the spirit, which leads to rest, to kmow-
ledge, to enlightenment, to Nirvina.

¢ ¢This, O monks, is the sacred truth of suffering: Birth
is saffering, old age is suffering, sickness is suffering, death
is suffering, to be united with the unloved is suffering, to be
soparated from the loved is suffering, not to obtain what one
desires is soffering, in short the five-fold clinging (to the
earthly#) is suffering.

¢ ¢ This, O monks, 18 the sacred truth of the origin of saffering :
it is the thirst (for being), which leads from birth to birth,
togoether with lusb and desire, which finds grabification here
and there: the thirst for pleasures, the thirst for being, the
thirst for power.

¢+ This, O monks, is the sacred truth of the extinction of
suffering : the extinction of this thirst by cumpletu.nunihﬂutiun
of desire, letting it go, expelling it, separating oneself from it,
giving it no room.

¢ ¢ This, O monks, is the sacred trath of the path which leads
to the extinetion of suffering : it is this sacred, eight-fold path,
to wit: Right Faith, Right Resolve, Right Bpeech, Right
Action, Right Living, Right Hffort, Right Thonght, Right
Self-concentration.

® The clinging to the five elements, of which man's body-cum-spirit

state of being consists: corporeal form, sensations, perceptions, con-
formations (or aspirations), and conssionsness.

B
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“€This is the sacred trath of suffering; thus my eye, O
monks, was opened to these conceptions, which no one had
comprehended before, and my judgment, cognition, intuition,
and vision were opened. “It is necessary to understand
this sacred truth of suffering.”—*I have comprehended this
sacred truth of suffering.” Thus, O monks, my eye was opened to
theas conceptions, which no one had comprehended before, and
my judgment, cognition, intuition, and vision were opened.”

(Then follow similar passages regarding the other three
truths.)

“fAnd as long, O monks, as T did not possess in perfect
clearness this triple, twelve-part,* trustworthy knowledge and
nnderstanding of these four sacred truths, so long, O monks,
T knew that I had not yet atfgined the supreme Buddhahood
in this world, and the worlds of gods, of Mirs aud of Brahma,
among all beings, ascetivs and Brahmans, gods and men.
But since, O monks, I have come to possess in perfect clearness
this triple, twelve-part, trustworthy knowledge and under-
standing of these four sacred truths, since then I know,
0 monks, that I have attained the snpreme Buddhahood in this
world, nmfiftha worlds of gods, of Méra and of Bralma ;
among all beings, #scetics and Brahmans, gods and men. And
I have seen and know this: the deliverance of my soul is
secured : this is my last birth : henceforth there is for me no
new birth.”

“Thus spake the Exalted One: the five ascetics joyfally
received the words of the Exalted One.”

This is the sermon at Benares, which tradition gives as the

* Of each of the four truths Buddha possesses a tri-partite knowledge,
e, of the first: * this is the sacred truth of suffering;” * ons must
understand this sacred truth of suffering;" “I have uoderstood this
sacred truth of suffering.”

9
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opening of the ministry of Buddha, by which he, as his
disciples expressed themselves, “has set in motion the wheel
of the law.” One may entertain whatever opinion he pleases
regarding the historical truth with which this sermon is
reported—I am inclined, for my part, to entertain no very high
opmion of it—but even the more freely concocted one may
take this discourse to be, only the more highly must he rate its
fundamental importance, for he is so much the more certain
here to find, if not the words actually spoken on the oceasion
of o definite occarrence, st any rate the idens which the ancient
Church regarded, and certainly not improperly regarded, as
the real lever in the preaching of their master, |Clearly and
sharply defined are the leading thoughts, which stand in the
middle of the contracted solemy thought-world, in which the
Buddhist Church lived: in the centre of all one sole idea, the
idea of deliverance. Of deliverance, of that from which we are
to be delivered, of the way in which we shall be delivered, of
this and of nothing else does this sermon of Buddha’s, and, we
may add, do the sermons of Buddha as a rule, treat.  God and
the universe trouble not the Buddhist: he knows only one
question : how shall T in this world of suffering be delivered
from suffering? We shall have to return tosthe answer whish
the sermon b Benares gives to this question,

When Buddha finishes his discourse, there rises from earth
through all the worlds of gods the ery, that at Benares the
Holy One has set in motion the wheel of the law. The five
ascetics, headed by Kondaiifin, who has hence obtained the
name of Kondaiioa, the Knower, beg Buddha to initiate them
as students of his doctrine, and he does so in these words ;
* Come near, O monks ; well preached is the doctrine : walk in
purity to make an end of all suffering”” Thus is founded the
Church of Buddha's followers: the five are its first, as yeb
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its only, members. A fresh discourse of Buddha’s, on the
instability and impermanence of everything earthly, causes the
souls of tho five disciples to obtain the condition of sinless
purity. At this time,” thus ends this narrative, * there were
six holy persons in the world *—Buddha himself and these five
Tiseivlos.

Fourraer Coxverstoxs.

The number of believers soon increnses, The next eonvert
is Yasa, a scion of a wealthy house at Benares: his parents
and his wife likewise hear Buddhn’s discourses and become
adherents of the faith as a lay-brother and lay-sister. Nume-
rous friends of Yasa, youths of the most prominent houses in
Benares and the country roundabout, adopt the monastic life.
The company of the faithful soon reaches sixty members,
Buddba sends them forth to preach the law thronghout the
country. In nothing did the secret of the great power of
rapid increase, which existed in the young Church, so much
lie as in ifs itinerancy: here anon, there anon, appearing,
vanishing, simultaneously at a thousand places. 0 dis-
ciples,” thus in our authorities run the words with which
Buddha sends out his followers, “ I am loosed from all bands,
divine and human. Ye also, O disciples, are loosed from all
bands, divine and human. Go ye out, O disciples, and travel
from place to place for the welfare of many people, for the
joy of many people, i pity for the world, for the blessing,
welfare, and joy of gods and men. Go uot in twos to one
place, Preach, O disciples, the law, the beginning of which is
noble, the middle of which is noble, and the end of which is
noble, in spirit and in letter : preach the whole and full, pure

g%
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path of holiness. Thera are heings, who are pure from the
dust of the earthly, but if they hear not the gospel of the
law, they perish: they shall understand the law. But I,
O disciples, go to Uraveld, to the village of the general, to
preach the law.”

At Uraveld there reside Brahman hermits, a thonsand in
nnmber, who keep alight the sacred fire of sacrifice nccording
the rites of the Vedas, and perform their ablutions in the
river Neranjarl. Three brothers, Brahmans, of the Kassapa
family, are the leaders of these asceties. Buddha comes to
one of them and overcomes with miraculous power the terribla
serpent-king, who dwelt in Kassapa's sacrificial chamber,
The Brahmans wonder-struck persnade him to gpend the
winter with them. He stops there, dwelling in the forest near
Kassapa’s hermitage, in which he takes his food every day.
Miracle after miracle convinees the Brahmans of his greatness :
gods come to listen to his discourses; they shine like flaming
fireall night long. Kassapa, overcome with wonder, admits the
saperhuman greatness of his guest, bat he cannot bring himself
to submit to him. “Thus the Exalted One,” as our old
narrative states in this conneotion, @ thought within himself ;
‘this simpleton will long continue I.Iliuki;g: “the great
Sumana is very powerful and mighty, but he is not holy as I
am.” So then, I shall work on this hermit’s heart.? There-
fore the Exalted One spake to the hermit Kassapa of Urnveld :
* Thon art not holy, Kassapa, nor hast thon found the path of
holiness : and thou knowest nothing of the way by which thou
canst be holy and mayest reach the path of holiness? Then
the hermit Knssaps, of Uravel, bowed his head to the feet of
the Exalted One, and said to the Exalted One - © Grant me, O
sire, to receive the degrecs of initiation, the lower and the
higher.' ”

il
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All narratives of conversions in the Buddhist seriptures
resemble this narrative more or less. Where any atternpt at
individuality is made, it turns out clumsy snd ‘poor. That
earnest, deep feeling, and the impulse of strong emotion was
not denied to these minds, is amply proved by the poetry of
the Buddhists. Bunt describe they could not, and what they
were least capable of understanding was individual life,

Kassapa’s two brothers and all the bands of hermits round
them turn to Boddha and adopt monastic garh. Thus the
namber of helievers is at one elroke raised to a thousand.

They now wander from Urnveld to Rijagaha, the near-lying
capital of the Magadha kingdom. The halting-place is in a
bambn-thicket ouiside the town. The young king Bimbisira
hears of Buddha's arrival, and goes out with a vast following®
of citizens and Brahmans to make the acquaintance of the
teacher who had scquired sudden fame. When the people saw
Buddha and Kassapa together, doubts arose as to which of the
two is master and which is the disciple. Knssapa rises from
his seat, bows his head to Buddha's feet and says: © Sire, my
muster is the Exalted One: I am his pupil. Bire, my master is
the Exalted One; I am his pupil.” Buddha preaches before
the king and his retinne: Bimbisira, with a great number of
his people, declares himself & lay convert of Buddha’s Church.
Thenceforth thronghout his long life he became one of the
troest friends and patrons of Buddha and his doctrine.

Tradition informs us that on that occasion at Rijagaha

#* The text says that “twelve myrinds of Brahmans and citizens of
Magadha" surrounded the king. These extravagantly high figures
‘differ far too widely from the statements regarding the number of
“disciples accompanying Buddha (a few hundreds, at most thousands), for
“us to bein & position to draw conclusions from them with any certainty
whatever as to the excessive character of the latter, in themselves very
credible, numbers.
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Buddha also gained as disciples those o men, Slriputta and
Moggallina, who eame later on to be honoured as the first in
rank after their master in the circles of the Church, These
two young men, bound to each other by close ties of friend
ship, sons of a Brahman family, were at that time residing at
Rijagaha as pupils of Banjaya, one of the itinerant medicants

and teachers so numerous in that age. In their commen
pursuit of spiritual possessions, they had, as is related, given

each other this promise, that he who would fest obtain the
deliverance from death, should tell the other, One day
Sdriputta saw one of Buddha’s disciples, Assaji, walking the
streets of Rijagaha to collect alms, peaceful and dignified, with
downeast look. “When Le saw him,” our narrative* here
informs us, “ he thought : ‘ truly this is one of those monks who

are already sanctificd in this world, or have attained the path”
of purity. I shall go up to this monk and T shall ask him:

“Friend, in whose name hast thou renounced the world ¥ and
who is thy master ¥ and whose doctrine dost thou recogmize 772
But then Siriputta, the mendicant, reflected : * Now is not the

time to ask this monk, He is going from house to honse and .

i8 collecting alms. T shall approach thiy monk, as one
approaches a person from whom he desives something” Bag
when the venerable Asenji had collected alms at, Rijagalin, he
took the contributions he had received and torned back.
Thereupon the mendicant, Siriputta, approached the venerable
Assaji: arrived near him, he saluted the venerable Amp.

After he had exchanged words of friendly salutation with him,

* The~ passage which 1 here tranalate is one of those which king
Asokn, in the Bairit inseription (eire, 260 8.0.), commanded the monks
and nuns, the lay.brothers and lay-sisters, intently to hear and learn,
The text is there described as * the question of Upatissn,” but Upatissa
is 8 name of Siriputta,

th
L
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. he placed himself near him. Standing near him, the mendi-
_ eant, Sriputts, addressed the venerable Assaji, saying: ‘ Thy
visage, friend, is luminous, thy colour is pure and clear. In

" whose name, friend, hast thou renounced the world ? and who
s thf:i_nauter? and whose doctring dost thou recognize Telt

is the great Samana, my friend, the Sakya's son, who comes
from the Sakya’s house and has renounced the world. In his
erlﬂ,llll!_. the Exalted One’s, I have renounced the world, and he,
the Exalted One, is my master, and his law, the Exalted One’s,
L recognize.” ‘And what, friend, does thy master say, snd
Wi:fv does he teach? ¢ Friend, I am but n novice; it is not
long since I left the world ; T have only recently eonformed to
' this doctrine and this order. I cannot expound the dootrine
“ 't thee in its fulness, but I can tell thee its spirit briefly.’
Then the mendicant, Siriputta, said to the venerable Assaji:

_ “Be it so, friend. Tell ma little or much, but tell me its spirit:
I have a longing to know the gpirit only : what great care
canst thou have for the letter #* Then the vencrable Assaji
addressed to the mendicant, Siriputts, this statement of the

' ﬁmtrmu:i a
=« Pxistences w;hinh flow from n cause, their cause the Perfeet
*  One teaches, and how they end: this is the doctrine of the

great Samana.’ V¥

=
s

i # This sentence has become in later nges the briefly-expressed con-
$ession of faith of Baddhism; it is to be met insoribed on mumerous
monuments. Undoubtedly it refers to the dootrine of the concatenation

. of couses and effects, on which doctrine tradition, as we have seen
(p. 114) represents Puddha's thoughts as being fixed, when he sits under
the sacred tree of the Buddhahood. The painful destiny of the world

“works itsell out in the chain of eperations, which flow from ignorance ;
the doctrine of Buddha tells us what these existences are, dependent one
‘on another, springing from ignorance, and how they come to an end, ie.,
‘how the suffering of the world is removed.
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And when the mendicant Striputis heard this statement of
the doctrine, he obtained the clear, undimmed vision of the
trath, and he perceived: “ Whatever is subject to the law of
beginning, all that is also subject to the law of decay.” (And
he said to Assaji:) “If the doetrine be nothing else but this,
thon host at any rate attained the condition in which there is
1o suffering. That which hath not been seen by many myriads
of bygone ages, hath in these days come near unto ns.*

Siriputta now goes to his friend, Moggnllina, * Thy visage,
friend,” says Moggallina, s luminous, thy colonr is pure and
clenr, Hast thou fonnd the deliverance from death % “Yes,
friend, T have found the deliverance from death!” And he
tells him of his meeting with Assaji, and on Moggallina also
“the clear, undimmed light of truth *’ dawns, Sanjaya, their
instractor, in vain begs them to remain with him. They go
with great crowds of ascetics into the wood where Buddha is
resting : but a hot stream of blood bursts from Sanjaya’s
mouth. Buddha sees the two coming : he announces to those
nround him that those are now appronching who should be the
foremost and noblest among his disciples, And the two of
them receive the fnitintion from Buddha himself.

‘At this time,” continues onr narrative, “many distin-

- guished and noble yonths of the Magadha territory joined
themselves to Buddha, to lend » pure life. On this the
populace beeame displeased, murmured, and were angry,
saying: ‘The ascetic Gotama is come to bring childlessness :
the nscetie Gotama is come to bring widowhood : the ascetic
Gotama is eome to bring subversion of families. Already hath
he turned the thousand hermits into his disciples, and he hath
made the two hundred and fifty mendicant followers of Sanjaya
his disciples, and now these many distinguished and noble
youths of the Magadha kingdom are betaking themselyes

-
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to the ascetic Gotama {o lead o religious life! And whenever
the people saw any of the disciples they taunted them with
these words :

* The great monk eame in his travels to the eapital of Magadha, seated

on a hill.
He has converted all Sanjaya's followers, whom will he draw after

him to-day ?*

«The disciples then learned how the populace was displeased,
murmured, and was angry : and the disciples told the Exalted
One. *This excitement, O disciples,’ said the Exalted One,
¢will not last long. Seven days will it lnst : after seven days
will it vanish. But ye, my disciples, if they taunt you with
the saying :

‘The great monk came in his travels tothe eapital of Magadha, seated

“on n Il -
He has converted all Sanjayn's followers, whom will hie draw after
him to-day

answer them with these words:

s The heroes, the perfect ones, convert by their true discourse;
W ho will reproach the Enlightened One who converts by the power
of truth8* ™,

Have we really here o pair of those rhymes before us, such
as they were probably bandied st that time between the
friends and foes of the young teacher smong the gossiping
populace of the streets of the capital?




CHAPTER 1V.

Buoora’s Work,

Wire the history of the conversion of those two most
prominent of Lis disciples, and the account of the soon-allayed
discontent of the people at Réijngahn, the connected narrative
of Buddha’s career breaks off, agnin to unite but once mare,
where the memory had to be fastened on the last wanderings
of the aged teacher, on his parting utterances and his death.
For the long period which lies between that beginning and the
end, a period, as we are told, of more than four decades, there
15 in our tradition, at least in that which deserves this name,
nothing in the way of a continnous ﬂEEcriE'tinn, but merely
collections of countless real or feigned addresses, dinlognes,
and sayings of Buddha, to which is annexed a short note
regarding the external circumstances of place and compuay,
which led to these utterances.

To outward view it is a uniform life which lies before us in
this uni-coloured tradition, and that wherein alone the true
history of this life lay, the inner current of being with its ebb
and flow, its coming and its going, is hidden from us. When
and how the picture of the world and life comes to assume in
Buddha’s mind the form in which it presented itself to his
followers, in what order above all his econvictions regarding
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himself and his mission developed themselves within him, how
far the prejudices of the Indian people and the criticism of the
Indian schools eventually reacted on Buddha's thought and
inclination,—even to ask these questions nobody who looks to
our authorities will be bold enough. Of this we shall never
learn anything : we cannot.

What we can do is, without attempting t0 draw any distinc-
tion of early and later periods, merely to unite the different
fontures which tradition places at our disposal, so as to form
a connected picture, a picture of Buddha’s teaching and life,
of his intercourse with high and low, of the circle of disciples
gathered ronnd him, and of the wider circles of partizans and
antagonists.

Can we hope to attain historical truth in such a picture?

Yes and no.

No: for this picture shows us only the type of ancient
Buddhist life, but not the individual characteristics which
belonged to Buddha aud him only, as peculiarly his own, in
the semse that we have a picture of Socrates which truly
resembles Socrates only and no one else, evon 0o Socratic.

Still this, which on the one hand indicates a want in oar
Lknowledge, giw; us on the other hand, however, & ground for
trusting it

Indin is altogether o land of types, not of individualities
stamped with their own dies. Life begins and passes away
there, as the plant blooms and withers, subject to the dull
vale of the laws of Nature; and the laws of Nature can
produce nothing but typical forms. Only where the breath of
freedom floats are those proud forees of manhood unfettered,
which ennble man to become, and dare to become, something
individual, like himself alone. Thus on all pictures in the
Indian epics, despite iheir splendid colonring, there lies that
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‘strange torpor which makes men look. like spectres, to which
the draught of wivifying blood had been demied: and this
effect is owing to this cause above all others, that the domain
of this poetry does not extend to the point where the par-
ticularly characteristic life of the individual begins. This
range was closed to Indian poetry becanse the Indian peoples
themselves were denied the power to develope individualties.
And in the same way in the history of Indian thought, there
also the power at work is not the individual mind, but always
merely the great Indisn folk-mind, that which the Indians,
if guestioned regarding the origin of their sacred writings,
denominate the sacred Vedic spirit. Through all there operates
an unindividnal universal, and the individual bears only those
marks with which the universal mind bas endowed him.

Are we not to believe that this same law has also governed
the beginnings of Bnddhist life? The great disciples, who
clustered round the Master, Siriputta and Moggallina, Updli,
and Apands, completely resemble each other in the old
narratives, and their picture is nothing else but the invariably
uniform copy of Buddha himself, only on a reduced scale, The
reality was hardly much otherwise: the individual was little
more than a specimen, which the general spirit disclosed to
view, and this general spirit again was, with reference fo the
forms in which it outwardly displayed itself, scarcely intrinsically
different from the spirit of Buddha himself and the forms
among which Buddha’s life was passed.

Furthermore, the period between Buddha and the fixing
of our traditions regarding him was in nothing so deficient
88 in minds capable of giving a new direction to the great
movement, or of stamping it with the impress of their own
life : the ancient Buddhist Church had not a Paul. But in
this we have a guarantee that this movement, as it is sketched
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for us, is in ita essence the ssme ns Buddha and his first
disciples made it. True, Buddha may have had many s noble
mark of intellect and of creative power, which the puny
natures, by which his picture has been preserved to us, have
redaced to their own lower level, but a form like his can
certainly not be fandamentally misconceived.

Thas, though only a few touches of the pictare presented
to us by tradition can be said to be absolately reliable, in the
sense of historically exact, still we shall have a right to look
upon this picture itself in its entirety as reliable in a higher
sense.

Buroora's Damy Lire.

From year to year the change from a period of wandering
to a period of rest and retirement repeated itself for Buddha
and his disciples. In the month of June when, after the dry
soorching heat of the Indian summer, clouds come up in
towering masses, and the rolling thomders herald the approach
of the rain-bearing monsoon, the Indian to-day, as in ages past,
prepares himself ‘and his house for the time during which
all usual operations are interrapted by the rain: for whole
weeks long in many places the pouring torrents confine the
inhabitants to their huts, or at any rate to their villages, while
?ummuniﬂnﬁﬂn with neighbours is cut off by rapid, swollen
streams, and by inundations. ““The birde,” says an ancient
Puddhist work, #build their nests on the tops of trees: and
there they nestle and hide during the damp season.” And
thus also it was in those days an established practice with the
members of monastic orders, nndoubtedly not first in Buddha's
. time, but since ever thera was a system of religious itinerancy

e
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in India, to suspend itinerant operations during the three rainy
months and to spend this time in quiet retirement in the
neighbourhood of towns and villages, where sure support was
to be found through the charity of believers. To this custom
they adhered all the more strongly because they conld not,
during the rainy season, which, after the scorching hLeat of
summer, calls everywhere into being an infinite variety of
vegetable and animal life, travel about, without infringing
at every stop the commandment which forbids the destraction
of even the lowest form of life.

Buddha also overy year for three months kept vassa
(rainy reason),” surrounded by groups of his disciples, who
flocked togethor to pass the miny reason near their toacher.
Kings and wealthy men contended for the honour of enter-
taining him and his disciples, who wore with him, as gunests
daring this season in the hospices and gardens which they
had provided for the community.

The rains being over, the itinernting began : Buddha went
from town to town and village to village, always attended by a
great concourse of disciples : the texts are wont to speak in
one place of three hundred, and in another of five hundred, who
followed their master* In the main streets, throngh which
the religious pilgrims like travelling merchants used to pass,
the believers who dwelt near had taken ample care to provide
shelter, to which Buddha and his disciples might resort : or,
where monks who professed the doctrine dwelt, there was sure
to be found lodging for the night in their abodes, and even if

#* On the oecasion of o prophecy of Buddha's regarding Mettoyya, the
next Buddha, who will in the far future Appear upon the enrth, it is gaid :
“He will be the leader of a band of diseiples, mumbering hundreds of

thousunds, as I om now the leader of bands of disciples, numbering
hn.ul:lmd.r.“—E‘al-i-anurﬁmz‘fu#tn.
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a0 other cover was to be had, there was no want of mango or
banyan trees, at the feet of which the band might halt for the
night.

The territory throngh which these wandering excursions
generally extended was the circnit of the “ Eastern Land,”
i.e., chiefly the old kingdoms of Kisi-Kosala and Magadhs,
with the neighbouring free states, the territories known to-day
as Oudh and Bihar. Contrasted with this were the kingdoms
of *“Western Hindostan,” the ancient seaf of Vedic culture
and of the exclusive power of a Brahman order strongly
opposed to the religions influences of the Fast, affected, it is
true, if teadition rightly inform us, by the itinerant ministra-
tions of Buddha, but still only seldom and superficially. The
most important headquarters during these wanderings, at the
same time the approximately extreme points, to the north-
west and south-east, of the ares, in which Buddha’s pilgrim-life
was passed, are the capital gities of the kings of Kosala and
and Magadha, Sivatthi (now Sahet Mahet on the Rapti) and
Rijagahn (now Rajgir, south of Bihar).* In the immediate
neighbourhood of these towns the community possessed
numerous pleasant gardens, in which structures of warious
Linds were erected for the requircments of the members.
«Not too far from, nor yet too near the town,’” thus runs
the standard description of such o park given in the sacred
texts, “well provided with entrances and exits, easily accessible
to all people who inquire after it, with not too much of the
bustle of life by day, quiet by night, far from commotion and
the crowds of men, a place of retirement, a good epot for
solitary meditation.” Such s garden was the Veluvana
(* Bambu-grove ) onee o pleasure ground of king Bimbisfra

# The distance between these two capitals is about the same 1s between
Jondon and Edinburgh.
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and presented by him to Buddha and the Church: another
was the still more renowned Jetavana (at Sivatthi), a gift
made by Buddha’s most liberal admirer, the great merchant
Aniithapindika. Not alone the sacred texts, but equally also
the monumental records, the reliefs of the grest Stupa of
Bharhut, recently explored, show how highly celebrated this
gift of Anfthapindika’s was from the earliest days in the
Buddhist Church. It is narrated how Andthapindika was
in search of & spot which should be worthy to serve as a place
of sojourn for Buddha and his disciples: the garden of the
prince Jeta alone appeared to him to unite in itself all require-
ments, but the prince declined to sell it to him. After
protracted negotiations Anilthapindiks obtained the garden
for as much gold as sufficed to cover the surface of the ground
. of the whole Jetavana. He gave it to Buddha, whose favourite
place of sojourn it thenceforward was, Numberless passages
of the sucred texts, in which the subject-matter consists
of addresses and sayings of Buddha, begin: “ At this time the
holy Buddha was sojourning at Sivatthi, in the Jetavana, the
garden of Aniithapindika.”

If it is possible to spesk of a home in the homeless,
wandering life of Buddha and his disciples, places like the
Veluvana and Jetavuna may of all others be so called, near the
great centres of Indian life and yet untouched by the turmoil
of the capitals, once the quiet resting places of rulers and
nobles, before the yellow-robed mendicants appeared on the
scene, and “the Church in the four gnarters, present and
absent,” succeeded to the possession of the kingly inheritance.
In these gardens were the residences of the brethren, houses,
halls, cloisters, storerooms, surrounded by lotus-pools, fragrant
mango trees, and slender fan-palms that 1ift their foliage high
over all else, and by the deep green foliage of the Nyagrodha
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tree, whose roots dropping from the air to carth become new
stems, and with their cool shady arcades and leafy wallks scem
to invite to peaceful meditation.*

These were the surroundings in which Buddha passed a
great part of his life, probably the portions of it richest in

ive work. Herc masses of the population, lay as well as
monastie, flocked together to see him and to henr him preach.
Hither came pilgrim monks from far countries, who have
heard the fame of Buddha’s teaching and, when the rainy
season is past, undertake s pilgrimago fo ges the master face
to face. “Ttis customary,” runs an oft-recurring passage in
our texts, “for monks, when they have passed the rainy
season, to set out to sce the Exalted One. It is the custom of
the exalted Buddha to welcome monks who come from afar.”
# T it well with yon, monks ?* Buddha is accustomed to ask
the arrivels. < Are you able to live? Have yon passed the
rains in peace snd unity, and without discord, and have you
experienced any want of support ! ”

We hear, for instance, of one of the faithful named Sona,
i the land of Avanti (Malwa), far from the country in which
Bpddha lived, whom the fame of the new doetrine had reached,
and thers arose in him the desire to be received among its
professors. Three long years he had to wait until he
snccesded in bringing together in this distant land the ten
monks, whose presence was indispensable to conferring the
orders on a new member. Once, when he was in sgolitude,
there ocourred to him the thought: “I have, it 18 true,

# The Chinese pilgrim Fa Hian (in the beginning of the fth century
after Christ) writes rogarding the Jetavana {according to Beal's troms-
lation, p. 75) : * The olear water of the tanks, the luxuriant groves, and

numberless flowers of variegated hues, gombine to produce the piclure of
what ia called the Vilidra of Chi-in (JTeta)."
10
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keard of the Exalted One, he is so and so, but I have not seen
him face to face. I will go to behold him, the exalted, holy,
highest Buddha, if my teacher allows me to go.”” And his
teacher, to whom he expressed his wish, answered him:
“ Good, Sona, good: go, Sona, to behold him, the exalted,
holy, supreme Buddha, Thou shalt see him, Sona, the Exalted
One, the bringer of joy, the dispenser of joy, whose organs of
life are placid, whose spirit is at rest, the supreme self-subduer
and peace-possessor, the hero who has conquered self and
watches himself, who holds his desires in check.” And Sona
prepares for the jonrney to Bivatthi, where Buoddha is
tarrying in the Jetavana, the garden of Anfithapindiks.
Pilgrims of this class come together where Buddha is
sojourning, and the meetings and greetings of the arriving
groups with the clerical brothers who live on the spot, the
interchange of news, the arrangement of lodging-places for
the itinerant monks, then not unfrequently cansed those
noisy clamours so strange to western ears, which seem to be
inseparable from such occasions in the East, and which are
most enrnestly deprecated more than once in the sacred texts..
The fame of Buddha’s person also drew together from far
and near crowds of such as stood without the narrower circles
of the community. “To the ascetic Gotama,” people remarked
to one another, * folks are coming, passing through kingdoms
and countries, to converse with him.” Often, when he
happened to halt near the residences of potentates, kings,
princes, and dignitaries, came on waggons or on elephants,
to put questions to him or to hear his doctrine. Such a
seene is described to us in the opening of the “* Sitra on the
fruit of asceticism,” and reappears in pictorial representation
among the reliefs at Bharhut. The Sitra relates how king
Ajitasattu of Magadha in the * Lotos-night,” that is in the
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#all moon of October, the time when the lotus blooms, is sitting
in the open-air, surrounded by his nobles on the flat roof of his
palace, “Then,” as it is recorded in that text,  the king of
Magadhs, Ajiitasattn, the son of the Videha princess, nttered
this exclamation : ¢ fair in sooth is this moonlight night, lovely
in sooth is this moonlight night, grand in sooth is this moon-
light night, heart-enchanting in sooth is this moounlight night,
happy omens in sooth giveth this moonlight night. What
Samans or what Brahman shall I go to hear, that my soul may
be cheered when T hear him?’” One counsellor names this
snd another that teacher: but Jivakas, the king’s physician,
gits on in silence.  Then the king of Magadha, Ajitasattu,
the son of Vedehi, spake to Jivaka Komirabhacea: * Why
art thou gilent, friend Jivaka ?’—*Sire, in my mango grove
he resteth, the exalted, holy, supreme Buddha, with a great
band of disciples, with three hundred monks. Of him, the
exalted Gotamn, there spreadeth through the world lordly
praise in these terms: He, the Exalted One, is the holy,
gapreme Buddhs, the wise, the learned, the blessed, who
knoweth the universe, the highest, who tameth man like an
ox, the teacher of gods and men, the exalted Buddha, Sire,
go to hear him, the Exalted One: perchance, if thon hearest
him, the Exalied One, thy soul, O sire, may be refreshed ’ "'—
and the king orders elephants to be prepared for himself
and the queens, and the royal procession moves with burning
tarches on that moonlight night through the gate of Rijagaha
to Jivaka’s mango grove, where Buddha is said to have held
with the king the famous discourse “On the fruits of
asceticism,” nt the end of which the king joined the Church
a5 a lay-member.

The pictures, which the sacred texts give us of meetings and
soenes like these, are very numerous : no doubt, the coneourse

10#
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which moved vound Buddha’s person is faithfully reflected in
them, If Buddba comes to the free towns, we hear of his
meetings with the noble families who exercise rule there : st
Kusinird the Mallas, the ruling family of that town, go out to
meet him and izssue an edict - whosoever goeth not to meet the
Exalted One is liable to s penalty of five hundred picces.” From
the gayest of the Indian free towns, the dissolute and wealthy
Vesili, the distinguished youths of the Licchavi house drive
out to Buddha with their splendid teams, some in white
gurments with white trimmings, sud others in yellow, black, or
red. Buddhs says to his disciples, when he sees the Liechavyi
youths coming in the distance: “who ever, my disciples, among
you hath not seen the divine host of e thirty-three gods, lot
him gaze on the host of the Licchavis, let him behold the host
of the Licchavis, let him view the host of the Licchavis.”” And
besides the noble youth of Vesiili, thers comes driving with
not less pomp, to see Buddha, anothey celebrity of the town,
the courtesan Ambapihi. She invites Buddha and his disciples
to dime in her mango grove, and when they assemble there and
dinner is over, she makes o gift of the grove to Buddhs and
the Church., .,

To complete the pioture of the society which existed round
Buoddha, the class of dialecticians and theological disputants of
all shades already flourishing prosperously in India ot this
period, must not be allowed to pass unnoticed : the distingnished
Bralman, endowed by the king with the revenues of o
village, who comes conducted by a great following, the Young
Brahmanical scholar, who is sent forth by his teacher, to bring
him tidings of the much-spoken-of Gotama, and who is eager
to win his spurs in g logical dispute with the renowned
adversary, conntless gophistic bair-splitters, persons of religions
os well ns worldly standing, who have heard that the Samann
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Gotama is staying in the neighbourhood, and whe prepare to
lay traps for him with two-edged questions and to entangle
him in contradiction, whatever be the answer he may give.

A frequent end of these dislogues is of course that the
vanquished opponents or the partisans of Buddha invite him
and his disciples to dine on the following day: “Sire, may
it please the Exalted One and his disciples to dine with me
to-morrow.” And Buddha permits his consent to be inferred
from his silence. On the following day about noon, when
dinner is ready, the host sends word to Buddha: © Sire, it is
time, the dinner is ready;” and Buddha takes his overcoat
and alms-bowl and goes with his disciples into the town or
village to the residence of his host. After dinner at which,

well-to-do hosts offer, except meat dishes, the best which the
not-very-luxurious cooks of those days could provide, and at
which the host himself and his family serve the guests, when
the customary hand washing is over, the host takes his place
with his family ot Buddha’s side, and Buddha addresses to
them a word of spiritual admonition and instruetion.

If the day be not filled by an invitation, Buddha, according
to monastic usages, undertakes his cirenit of the village or
town in quest of alms. He, aswell as his disciples, rises early,
when the light of dawn appears in the sky, and spends the early
moments in spiritual exercises or in converse with his disciples,
and then he proceeds with his companions towards the town.
In the dsys when his reputation stood at its highest point, and
his name was named throughout India among the foremost
“names, one might day by day see that man before whom kings
‘bowed themselves, walking about, alms-bowl in hand, through
stroets and alleys, from house to house, and without utterng
any recubst, with downcast look, stand silently waiting until o
morsel of food was thrown into his bowl.
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When he had returned from his begging exeursion and
had eaten his repast, there followed, as the Indisn climate
demanded, a time, if not of sleep, at any rate of peaceful
retirement. Resting in a quiet chamber, or better still in the
cool shades of dense foliage, he passed the sultry, close hours
of the afternoon in solitary contemplation, until the evening
came on and drew him once more from holy silence to the
bustling concourse of friend and foe,

Bupoia’s Discienes,

From the exterior aspect of that which we must be satisfied
to accept as a picture of this life, our description now turns to
the interior. 'We have yet to acquaint ourselves with the circle
of those to whom Buddha’s teaching was especially directed,
the disciples who endeavoured by following him to find for their
souls the path to rest,

To all appearance this circle of disciples was even in the
earliest days by no means a free society, bound together by
merely internal cords, something like the band of Jesus®
disciples. We tan scarcely doubt that it was from the
beginning much more of a community of ascetics organized
according to fixed rules, a formal monastic order with Buddha
at its head. The forms and external technie of a religious life of
this class had been already established in Tndia long before the
age of Buddha : a monastic order appeared then to the religious
conscionsness to be the reasonable, natural form, in which alone
the life of those who are associated 'in a common o
for release could find expression. As there was nothing in

'Buddhe’s attitude generally which could be regarde by his
 contemporaries as unusnal, he had not to introduce anything
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fundsmentally new ; on the contrary, it would have been an,
snnovation if he had undertaken to preach a way of salvation,
which did not proceed on a hasis of monastic observances.

The standing formula with which Buddha is supposed fo
have received the first believers into this circle has been
preserved to us: ©“ Come hither, O monk ; well preached is the
doctrine, walk in purity, to make an end of all suffering.”
We know not whether this tradition rests on sny authentic
memory, but the thought which here finds expression seems
quite correct, that the circle of Buddha’s disciples was from
the very beginning & monastic brotherhood, into which the
postulant had to be admitted by sn sppointed step, with the
utterance of a prescribed formula.

The yellow garment of the monk and tonsure are the visible
tokens of separation from the world and worldly life; the
geverance of the family bond, the renunciation of all property,
rigorous chastity, are the seli-evident obligations of the
o ggoetics who adhere to the son of the Bakyn house™
(Samani Sakyaputtiyd), the oldest term with which the
people designated the members of the young Church.

We know not how far the forms of that corporate life, of
which we shall give & fuller description later on, severally
extend back to Buddha’s own time, of which we are now
spenking. It is possible, those half-monthly confessional
gatherings, to which so great significance is attached in the
gimple cult of ancient Buddhism, may have been observed
by Buddha himself with the disciples who were with him.
The tone which prevailed in the assembly of the believers
was calm, composed, one might say, ceremonious. Were we
permitted to judge by the impression conveyed to us by the
sacred writings, we might opine that the sense of tranquil good-
ness and the quiet self-conscious joy, by which the associated
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life of these mopks was pervaded, were not sofficient to
compensate the lack of liveliness in expression and interchange
of the experiences and emotions of each individual. Occasions
of rapture were not unfrequent, and were desived as a high
spiritual good : they consisted rather in quiet transport than
in ecstatic excitement. Fach aspired to them for himself
alone ; they knew nothing of that popular enthusiasm which
seizes on whole assemblies, where one carries the others away
and common emotion excites similar visions in the imagination
of hundreds. To boast befora the brothers of experionces of
ecstasy was strictly forbidden.

The distinction of caste had no Place in this band. Whoso-
over will be Boddha’s disciple renounces his enste, In one of
the speeches which the ssered writings put in Boddha’s mounth,
it is said on this subject: “ As the great streams, O disciples,
however many they be, the Gangdl, Yamund, Aciravatf, Sarabhi,
Mali, when they reach the great ocean, lose their old name
and their old descent, and bear only one name, ¢the great
ocean,” so also, my disciples, these four castes, Nobles,
Brahmans, Vaicya and Gidra, when they, in accordance with
the law and doctrine which the Perfect Oue has preached,
forsake their home and go into homelessness, lose their old
name and old paternity, and bear only the one designation,
“ Ascetics, who follow the gon of the Sakya house.!” And in
the discourse ““On the fruit of asceticism,” in whish Buddha
answers king Ajftasattu’s (uestion regarding the reward of
him who leaves his home snd devotes himself to the religions
life, Buddha speaks of this matter: if a slave or servant of the
king puts on the yellow garment, and lives as o monk without
reproach in thought, word and 4 ) “ wouldest thou, then
asks Buddha of the king, “sny: well, then, let this man still
be my slave and servant, to stand in my Presence, bow befora

1
al
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me, take npon himself to perform my behests, live to minister
to my enjoyments, speak deferentially, hang upon my word 1"
And the king answers, ¢ No, sive ; 1 should bow before him,
stand befors him, invite him to sit down, give him what he
needed in the way of clothing, food, shelter, and of medicine,
when he is ill, and I should assure him of protection, watch
and ward, as is becoming.”

Thus the religions gurb of Buddha's disciples makes lords
and commons, Brahmans and Gidras equal. The gospel of
delivernnce is not confined to the high-born alone, but is given
¢ fo the welfare of many people, to the joy of many people, to
the blessing, welfare and joy of gods and men.”

Wo can quite understand how historical treatment in onr
times, which takes a delight in deepening its kuowledge of
religions movements by bringing into prominence oOf dis-
covering their social bearings, hus attributed to Buddhs the
+6ls of  social reformer, who is conceived to have broken the
chains of caste and won for the poor and humble their place in
the spiritual kingdom which he fonnded. But any one who
attempts to describe Buddha's labours mtust-: out of love for
truth, resolutely combat the notion that the fame of such an
exploit, in whatever way he may depict it to himself, belongs
to Buddba, If any ons speaks of & democeatic clement in
Buddhism, he must bear in mind that the conception of sy
reformation of national life, every notion in any way based on
the foundation of an ideal earthly kingdom, of a religious
Utopin, was quite foreign to this fraternity. There was
nothing resembling a social upheaval in India. Buddha's
sﬁurwau.n n stranger to that enthusiasm, without which no
one e pose as the champion of the oppressed against the
oppressor. Let the state and society remain what they are;
the religions man, who as a monk has renounced the world,

-
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has no part in its cares and occupations. Caste has no valye
for him, for everything earthly has ceased to affect his intevests,
but it never oceurs to him to exercise his influence for ity
abolition or for the mitigation of the severity of its roles for
those who have lagged behind in worldly surroundings,

While it is true that Buddhism does not reserve to Bralimans
only the right of enfry into a spiritual life, we must not fall
nto the error of supposing that Buddha was the first to stand
up for this cause and do battle for it. Before his time,
probably long before his time, there were religions orders,
which received members of gl castes, both males and females.*
Side by side with the first exclusive religious order of ancient
times, the Brahmans, there existed long ere this period, equal
to the Brahmans in Public estimation, the second religious
order of the Samand, 1., ascetics, admission o whose ranks
Was open to every one who was resolved to renounce o worldly
career, whether he was high born or low born. This fact is
recognized in the Buddhist traditions as indisputable, as
something of which there is no recollection that it had evep
been otherwise. There is no need of overrating the value of
these traditions, to find in them o guarantoe that Buddha dig
not deem it necessary to undertake o struggle agninst the
leaders of society and thought in behalf of the spiritual rights
of the poor and humble: and least of all is it possible that in
such a struggle lay the essentjal character of his Jifs,

This by no menns ends a]] that might be sajq against the
historically untrue conception of Buddha as the victorious
champion of the lower classes aguninst g huugl:d]- nnnt.umr
of birth and brain,

If one speaks of the equality of all within the pale of Buddhas

-

* Fide antea, p. 3.
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confraternity, it is not altogether superfluous to contrast the
theory, which was prevalent on this gubject among Buoddhists,
with the actual facts.

1t is the case, as we have seenm, that the Baddhist theory
acknowledged the equal right of all persons withont distinction
to be received into the order, and it could not bt acknow-
ledge it, or it wonld have given np the consequences of its own
principles. And indeed it does not appear to have been likely
to oceur that postulants should be rejected contrary to the law,
on the score of caste.* Nevertheless it seems as if the nctual
composition of the band, which surronnded Buddha's person,
and the composition of the early Church especially, was by mno
means in due keeping with the theory of equality: if even
Brohman exclusiveness was not maintained in its full extent,
still a marked leaning to aristocracy seems to have lingered in
ancient B]:&ﬁh_;tm as an inheritance from the past. The sacred
;ﬂhng.S, _i; what they openly record 8s well as in what they
imply between the lines, give us sufficient means of drawing a
conclusion as to these matters. In the first great address
which tradition puts in Buddha's mouth, the sermon at Benares,

there ocours an expression, which unwittingly characterizes, _'
and withal criticizes, as briefly as it did sharply, the state of |
the early Church. Buddha gpenks on that occasion of the |

highest consummation of religious aspirations, for the sake of

which “the sons of noble families (kulaputtd) leave their |

_ homes and go into homelessness.” The disciples who gathered

» Otherwise we should expect to find in the Vinays, the codex of

ecclesinstical law, in which the section treating of the reception into the
order is especially detailed, Jistinet regulations directed against this
abuse. The Vinaya shows clearly that necessity existed much mare to
prevent improper pongessions of admission (i.e., in the ease of persons
by whose entry into the order the rights of the Third might have been
infringed), than to guard against improper refusals of admission.
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round the teacher coming from the noble house of the Sakyns,
the descendant of king Ikshvikn, wope themselves for the
most part ““sons of noble families” I we revlew the ranks of
persouages, whom we are accnstomed to meet in the texts, we
find it clearly indicated, that the pea] situation was by thig
phrase deseribed conformably to fact; here are young Brah-
mans like Siriputta, Moggallina, Kacciina, nobles like Ananda,

in keeping with their social status.* Besides theps were the
numerous ascetics of other sects, converts to the faith of Buddha,
who undoubtedly occupied, by birth and breeding, the same
socisl positiont T am not aware of any instance in which a

* Among the disciples who surrounded Buddha, the barber Upili is
picked out aa being a man of low position. Not quite corveotly ; ns
barber of the Sakyas he wus 4 courtier, and appears in the tradition as
the personal friend of the Sakya youths, Fidea “ Cullavagga,” vii, 1-4,
and, a5 to the courtly standing of kings’ barbers, of, « Jitakn," §, p. 342,

T It may be observed in this connection that, according to Buddlist

Polkharasiti, Truly not undesired by the Exalted One is such an
interview with such noble youths * [.!._mbrltﬂms.ttuj. And Buddha's
beloved diseiple, Ananda, says to his master with refrenes to & mun of
the noble house of the Mallas, the rulors over Kusindrd : “ Sire, 1his
Malla Roja, is o respected, well-known person, The good will of syel
4 reepected and well-knowy Person towards this dostrine and ordinanes
is of the highest importancs, 8o then, sire, may the Exalted One e

L]
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Gggﬂ__ih..—tha Pariah of that age—is mentioned in the sacred |
writings as a member of the order. For the lower order of |
the people, for those born to toil in manual labour, hardened
by the struggle for existence, the annonncement of the con-
nection of misery with all forms of existence was not made,*
nor was the dislectic of the law of the painful concatenation of

plensed to bring it about that the Malla Roja shall be won to this doe- L]
trine and ordinance.” And Buddha willingly eomplies with this request
of his diseiple (* Mahivagga,” vi, 36). If the texis permit any person ab
random, not specified by name, t6 come to Buddha and to be taught by
him, they describe such a person as n rule as “a certsin Bralman ™
(especially numerous instances oceur in the * Anguitara-Nikiya, Tika-
Niphta"). The text of the Jainas also furnish similar cases. In the simile
of the lotus flower, which is to be delivered from the miry earth (in the
Sitrakridangs), the fower is not any man at large in neod of deliveranse,
but © aking.”

# By this it is not meant to imply that people of humble erigin in no
cose nppear in the old texts s members of the order. Interesting, but
stunding quite alone, is the narrative which is attributed to the Thera
(Elder) Sunitain the eollection of * Bayings of the Elders” (Therngithi)
T have eome of a humble family, T was poor and needy. The work
which I performed was lowly, sweeping the withered flowers (out of
temples and palaces). T was despised of men, Jooked down upon and
lightly esteemed. With submissive mien I showed respect to many.
Then I beheld the Buddha with his band of monks, as he passed, the
great hero, into the most important town of Magadha, Then T east
away my burden and ran to bow myself in reverenco before him. From
pity for me he halted, that highest smong men. Then T bowed myself
at the Master's foet, stepped up to him and begged lim, the Lighest
_among all heings, to accept me as a monk. Then guid nnto me the
gracious Master, the compassionator of all worlds: *Come hither, O
monks that was the initiation which I reoeived.” {Sunita forther
relates liow he withdrew to {lie forest, and there wrapt in contemplation,
longed for deliverance. The gods eame to him and paid him reverence.)
# Then the Master saw me, how the host of the gods surrounded me.
A smile broke over his Reatures, and ho spake these words : “By holy
geal and chaste living, by restraint and self-repression, thereby a Tman
hecomes a Brahman ; that ig the highest Brahmanhood."

L
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cnuses and effects calenlated to satisfy “the poor in spirit.”
“Tp the wise belongeth this law,” it is said, “nob to the
foolish.” Very unlike the word of that Man, who suffered
“little children to come unto him, for of such is the kingdom
of God.” For children and those who are like children, the
arms of Buddha are not opened.

Of the several personages in the narrower circle of disciples
we caunot expect to have a life-like individoal portrait. Here,
as everywhere else in the literature of ancient India, we always
meet merely with types, not individualities. We have already
touched on this peculiarity : each of the chief disciples re-
sembles every other, so that one might be taken for the other,
the same conglomerate of perfect purity, perfect internal peace,
perfect devotion to Buddha. These are not real individuals
but the incarnated esprit de corps of the pupils of Buddha.

The names and the more important surronndings in the life
of the individunl disciples are undoubtedly suthentie. Tradi-
tion accords the foremost place among them to those two
Brahmans, bound to each other from youth wp in bonds of
closest friendship, viz., Siriputta and Moggallina, who meet
us among the converts gained by Buddha in the outset of his
career (p. 134, seq.). Throughout his and their long life
they followed him faithfully, and they died within a short
interval of each other in extreme old age, not long hefore
Buddha’s death. Tt is Siriputta whom Buddha is believed to
have declared to be the most prominent among his followers :
he is, it is saad,* like the eldest son of a world-ruling monarch,
who, following the king, helps him to put in motion the wheel
<f sovereignty, which he sets rolling over the earth.+ Nearest

& & Anguttars Nikiya, Paficaka-Nipita” *

+ By this description of Sariputta as “ eldest son of the Church,” it
wras not contemplated, however, that he might be ealled to be Buddha's
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to these two Brahmans, among those who stand closest to
PBuddha, is his own cousin, Ananda, who, when still a youth,
adopted the garb of & monk in company with a whole group of
young nobles of Sakya family ;* his brother Devadatta, whom
we shall discover to be the apostate and traitor in the band,
was likewise among these Sakyas. The care of Buddha’s person
and the ordinary necessities of his daily life, were committed
to Ananda’s hands : often, when Buddha had left all the other
digciples behind, it is Ananda alone who accompanies him,
and the narrative of Buddha's last jonrneyings and of his fare-
well address gives, as we shall see, to Ananda a role, which
may well entitle him to be above all others known as the
disciple « whom the Master loved.” Another member of this
select circle was Updli, who had formerly served the noble
Sakyas as a barber, nnd who entered Buddha’s order at the
same time with his masters. He is frequently mentioned in
the sacred writings as the first propounder of the ecclesiastical
law of the young Church ; it is not improbable that he had =
special share in the framing and the scholastic transmission of
the old confessional liturgy, from which has sprung the whole
eoclesiastical literature of PBuddhism. Buddha's own son,
Rithuls, whom he had begotten before leaving his father’s roof,
also entered the order, and is not unfrequently mentioned with
the great disciples already pamed ; & prominent part, however,
I does not seem to have played in this band.
smecessor, the head of the Church after the Master's death.  The notion
-o[m]hﬂdufthe Ohurch but Buﬂﬂ]llhlmulfll.uﬂshdllw,rnreign
to Buddhism, independently of the fact that tradition could mot have
chosen a person more ill-adapted to give expression to this iden, than n
disciple, who died before Buddha.

® One of the few chronological statements contained in the sacred texts
states that this happened twenty-five years before Buddha's death
1 Theraghthh,” fol. gai of the Phayre MS.)
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The Judas Iscariot among Buddha’s disciples—except that
his machinations were unsuceessfal—is, as narrated, Buddha’s
own cousin, Devadatto.* Stimulated by ambition he seems to
bave aimed at stepping into the place of Buddha, who had
already grown old, and at getting the manngement of the
community into his own hands. When Buddha does not
permit this, he attempts, in conjunction with Ajitasattu, the son
of king Bimbisiru, who is aiming at his father’s throne, to put
the Master out of the way., Their projects fail : miracles are
related, by which the life of the Holy One is preserved : the
defeated murderers are attacked by fear and trembling, when
they come near Buddhs ; he speaks gently to them, and they
are converted to the faith ; the pieee of rock which is intended
fo crush Buddha, is interrupted by two converging mountain
peaks, so that it mercly grozes Buddha’s foot: the wild
elephant, which is driven against Buddha in o nareow street,
remsins standing before him, paralyzed by the magie power of
his * friendly thought,” and then turns tamely back. Af last
Devndattn is said to have attempted to obtain the leadership of
the Church in another way., He makes five propositions, of
which we possess an account seemingly quite above suspicion. 4
On o number of points which affect monastio life, on yhich
Buddha allowed a certain amount of freedom of action at the
discretion of the individual member, Devadatta attempted to
substitute n more rigorous ascetic proxis for these liberal

® The oldest form of the narratives regarding Dovadatta i to be found
in the seventh book of the * Cullavaggs.”

t “Cullavagga.”" Ttis possible, but naturally it eannot be demonstrated,
that the history of these five propositions and the schizm brought about
by Devadatta arve the only historical kernel of thess narratives, and that
the atlempts at murder are an invention, which the orthedox Buddhist
tried to tack on to the memory of the hated heretie,
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regulations : for instance, he insisted that o monk shonld have
his eamping-place all his life long in the jungle, while Buddha
permitted him to live in the neighbourhood of towns and
villages, and was himself accustomed to live there; a monk
was, furthermore, to live only on the contributions which he
colleeted on his begging excursions, and was not to accept any
invitations to dine with the pions laity; he was to dress
himself only in clothes made vp of gathered rags; and more
of the like. Whoever acted otherwise, would be punished
with expulsion from the community. Devadatta proposed
theso rules as the fandamental principles of a true and rigid
spiritual life, in opposition to Buddha's arrangements as a
lnx concession to human frailties, and he tried to draw aoff
$o himself the monks around Buddha: if we may believe
tradition, with a transient success, which then turned into
total discomfiture. Devadatta is said to have come to a
deplorable end.*

Theso nre the most prominent figures in the band of Buddha’s
disciples ; but disciples in deed and in trnth those alone are
who give up all that is earthly to, ns the formula puts ‘it,
¢ walk in holiness, to put an end to all suffering : ” monks and
nnns, with the Indian designations, bhikkha?® (beggar, m.)
and “bhikkhuni” (beggar, £.). Bat, as in the history of Jesus,
Lazarus and Nicodemus, Mary and Martha, stand side by, side
with Peter nnd John, so Buddhism also, side by side with the
ynale and female mendicants recognize male and female 'thariuu|
(upfisaka, 1. ; upisiks, £) of Buddha and his law, believers,
who honour Buddha as the holy preacher of deliverance and his

# Aceording to the later wide-spread version of the narrative, the
jaws of hell opened and swallowed him alive; the narrative of the
# * as o matter of course, represents him going to hell, but
nj'lnathin;ofthisﬂqm:tnmtaheﬂ'mliﬁngfm
11 .
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}yﬂ‘:ﬂ as the word of truth, but who remain in their worldly
position, in wedlock, in the possession of their property, and
make themselves useful to the Church, as far ns they can, by
gifts and charities of every kind. Yet the monks alone, not
‘the Iay-adherents, are exclusively members of the Chureh *
The formation of this wider circle of worldly believers
has been regarded ss an inconsistent relaxation of original
. Buddhism, as a concession on the port of clear and rigorous
thought to practicability and the weakness of luman natore.
It has also been supposed that in the oldest texts the distine-
tion to be found is only between professed believers, i.e., monks,
nnd non-believers, i.e., the laity, but not that of believing
monks and believing laity, This is wholly erroncons. The
oldest traditions which we possess spenk of the laity, who

* A close examination of the relations between the monks proper and
luy-associntes must obviously be reserved for the sketch of * Churgh
Life ™ (part iii). It will suflice in this place to point out that the idea of
lny-members (npisnka) in Buddhist Church-law cannot be taken in the
anme sense 08 o technical term as that of monks (bhikkhu) : in the latter
illen there is involved s definite de jure relationship, in the former the
relationship is rather de facto than inherently de Jure. For anyone
to become a bhildchu a special procedure is necessary on the part of the
Church to complete the fact; thoe case of n person who desires to be
‘vonsidered an upisaka expresses this, of course, and the texts have
in this ease also, ns for everything that oceurs with frequency, a
definife formula (*1 toke, sire, my refuge with the Exslted One, and
with the Doctrine, snd with the Order of the disciples ; may the
Exalted One accept me as his votary [updsaka] from thi= day forward
through my life, me who have taken refuge with bim ™), but no specinl
}pmmdm follows, no recognition of the upisakn s such on the part
(of the Church. Furthermore thero were no ties which prohibited the
!J_]r_;ddhipt updsaka from being ut the same time the updsaka of another
Chiurch (cf. “Collav.,” v, 20, 3), so that it appears in every way
impossible to identify the position of the uplsaka with anything we
Jund.errhmd to be among the components of a Church.
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profess to be friends and votavies of Buddha and the order,
and the nature of the case compels us to attach credit to those
traditions. There wust in fact, since ever there were mendi-
eant monks in India, hive also been pious laymen, who gave
something to these religious beggars, and there must also soon
have grown up, whether with or without recognized forms snd
names, it is quite immaterial, a certain relationship between
definits monks or monastic orders and a definite lnity, who
felt themselves bound to each other, the one class to receive
spiritnal instroction, the other to obfain the little that they
noeded for their maintenance. And more than a connection
of this class, the relation which subsisted between Buddha's
order and the Iay-believers has not been.

Princss and nobles, Brahmans and merchants, we find
among those who “ tock their refuge in Buddha, the Law, and
the Order,” i.e., who made their profession ns’lay-believers ;
the wealthy and the aristocrat, it seems, here also exceeded
the poor; to reach the humble and wretched, the sorrowing,
who endured yet snother sorrow than the great umiversal
mg_@pumq.nence, was not the province of Buddhism.

Pmn:inaﬁt-amdi:g_ the *“adherents” stand the two royal
friends of Buddha, Bimbisira, the ruler of Magadhn, and
Pasenadi, the ruler of Kosala, both approximately of the same
age as Buddha, and thronghout their lives true protectors of his
Church. Then comes Jivaks, the renowned physician-in-
ordinary to Bimbishrn,* who was appointed by the king to
undertake medical attendance, not on him and lis women only,
but also on Buddhs and Buddha’s order; next, the merchant
Anfithapindiks, who had presented to the order the garden of
Jetavana, Buddha’s favourite place of resort. In all important

# The story of Jivakn and the wonderful cures which he effects is
related it the Eighth Book of the * Mahivagga.”

11%
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places which Buddha touched in the conrse of his wanderings,
he found bands of such lay-believers, who went out to meet
him, arranged for assemblies, in which Buddha spoke, who
gave him and his companions their meals, who placed their
residences and gurdens at their disposal, or made them over to
the order as Church property, If he went wandering about
with hundreds of his disciples, pions votaries were sure to
sccompany him on his journey with carts and waggons, and
they brought necessaries of life, salt, and oil with them, for
each in his turn to prepare the wanderer a meal, and crowds of
needy folk followed in their train to snatch the remains of
these provisions.

Wones,

Buddha and his disciples did not and eould not fail to come
into contact with women: every begging excursion,* every
repast at the house of a lay-member, st which the femals
membera of the household appeared with the master of the
house and listened after the repast to spiritusl instruction,
necessarily involved such meetings. The seclusion of women
{from the outer world, which later custom has enjoined, was
«quite unheard of in ancient India; women took their share in
the intellectual life of the people, and the most delicate and
tenderest of the epic poems of the Indians show us how well
they could understand and appreciate true womanhood.

But was it possible for a mind like Buddha, who in the severs
determination of renunciation had torn himself awny from all

* It was, asa rule, women who, in the houses of the lnity, answersd
the monks who went on begging excursions, and handed them food into
thieis bﬂﬂh.—ﬂuﬂm'aggn, vili, 5; 2,
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that is attractive and lovely in this world, was he given the
faculty to understand and to value woman's nature? And were
those ideals, which evoked the exertions of Buddha's disciples,
caleuluted in their impersonsl transcendentalism, %o kindle
and satisfy women’s hearts, to be even realized in their rigorous
and stern consequences by womanly feeling ?

. Women are to the Buddhist of all the snares which the
 tompter has spread for men, the most dangerous ; in women
are embodied all the powers of infatuation, which bind the
mind of the world. The sncient story books of the Buddhists
are full of naratives and illustrations of the incorrigible
artifice of women. * Unfathomably deep, like a fish’s course
in the water;’ the moral of one such history runs, “is the!
charscter of women, robbers with many artifices, with whom
truth is hard to find, to whom a lie is like the truth and the
* truth like o lie.”—* Master,” Buddha is asked by Ananda,
" «how shall we behave before women ?7— You should shun
their gaze, Ananda.”—* Bub if we do see them, master, what
then are we to do ! '—“ Not speak to them, Anandat'—* But
if we do spesk to them, master, what then ? ¥—* Then you
must watch over yourselves, Ananda.”

We are told, and some trustworthy memory may possibly
be at the bottom of this tradition, that for a long time only
men were permitted to be received into Buddha's order, and,
that it was only with grave misgiving that Buddha yielded |
to the pressure of his foster-mother, Mahipajipati, to receive|
women also as his disciples#® “Asin a field of rice, Anunda,

® «Cullavagga,” 1. 1. Agreeably to this, nuns do not sppear as disciples
in the narratives of PBuddha's first experiences as 4 teacher—The con-
fossional formulary, “I‘}ﬁmﬂlkhn.” notably one of the oldest literary
monuments of ‘Buddhism, mentions the nuns at every step, and ling
Asoka also remembers them in the Hdiet of Bairit,
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which is in fall vigour, the disease breaks out which is called
mildew,—then the vigour of that field of rice continues no
longer,—so also, Ananda, if women be admitted in a doctrine
and to an order to renommee the world and go into home-
lessmess, holy living does not last long.—1f, Anunda, in the
doctrine and the order, which the Perfoct One Las founded,
it were not conceded to women to go out from their homes
into  homelessness, holy living would remain preserved,
Anands, for n long time; the pure doctrine would abide
for o thousand years. Bat now, Ananda, that, in the doctrine
and order, which the Perfeet One has fonnded, women
renounce the world and go into homelessness, under these
circumstances, Ananda, holy living will not be long preserved ;
only five hundred years, Ananda, will the doctrine of the truth
abide.” .

The narratives of the sacred writings, accordingly, unmis-
takably keep the female diseiples, who have donned the garh
of nuns, at a certain distance from the master, both in spiritnal
offices and in daily life, Buddhism has not had o Mary of
Bethany. Buddha snnomnces the rules, which he lays down
for the order of nuns, to the monks and merely canses them

itu reach the nuns throngh them: and these regulations keep

the nuns na regards the monks in perfectly snbmissive soh-
jection : throughont they are treated merely as o to'l'ﬂ_mtad,
‘and reluctantly tolerated, element in the Church. Not one
|of the female disciples is near the master when he is dying,
jand it is made s matter of reproach to Anands, that he has
granted necess to Buddha’s corpse to women, whose tears
bedewed the corpse, “ 0 Kriton, let some one lead this woman
home,” says Socrates, when Xanthippe appears in his prison
to take a last farewell of him. '

Thus, between the spirit, which animated Buddhia and
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Buddha’s disciples, and that which womsn’s nature is and
gives and seeks, there was a fundamental difference, which
could not be muuncﬂ%} Put instead we find the women of
India sll the more zealously engaged as fellow-labourers
through charity, assistance, and service, in those practical
gpheres which the young Church opened up for religious
ugefulness. The stupendous munificence, which met the
Buddhist order at every step, proceeded in great measure,
perhaps in the greatest measure, from women.

Tu the sacred texts the type of a female votary of Buddha,
a5 she onght to be, with her indefatigable zeal as a giver and
as a helper, is the honourable matron Visiikhi, She is a rich
citizen commoner st Sivatthi, the chief town of Kosala, the
mother of many blooming children, the grandmother of
countloss grandchildren, Every one invites Visikhii to
saorificial ceremonies and banquets, and has the dishes
offered to her first; a guest like her brings Inck to the
house. It is Visikhi, who is represented to haye made
the first liberal preparations on o large scale to provide for
Buddha’s disciples who came to Siivatthi, the chief necessaries
of life. I here insert the narrative in point ;* it gives at
onee an intelligible picture of what people in the young
brotherhood thought as to giving and receiving nnd as to
which of the two is the more blessed : the only benefactor,
who must be thanked, is not he who gives anything to Buddha
and his order, but Buddha who accepts the gift and therehy
puts the giverin the position to practice the virtue of charity
and to become partaker of that reward, which is promised to

Buddha is one day dining with his disciples at Visikhil's.

% # Y ahivaggs,” viil, 15
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After dinner Visikhi approaches him and says: “ Eight
requests, sire, I make of the Fxalted One”—*The Perfect,
Visikhd, are too exalted to be able to grant every wish.”—
“What is allowable, sire, and what is unblamable.”—¢ Theq
*peak, Visikhd.”

“I desire as long as I live, sire, to give the brotherhood
elothes for the rainy season, to give food to stranger monks
who arrive here, to give food to monks who are passing
throngh, to give food to sick brethren, to give food to the
attendants on the sick, to give medicine to the sick, to
distribute a daily dole of cooked rice, to give bathing dresses
to the sisterhood of nups.”

“What object hast - thou in view, Visdkhd,, that thow
8pproachest the Perfect One with these eight wishes

(Visfikhat now explains her several wishes. 8o ghe says:)

“A monk, 0 sire, who comes from foreign parts, does not
know the streets and lanes and he goes about weary to collect
alms. When he has partaken of the food which T shall provide
for the monks who arrive, he may then, when he has inquired
the ways and the streets, go out refreshed to collect alms,
This end, O sire, T have in view : therefore T desire as long as
I live to give food to monks when they arrive.—Angd agmin,
sire, 8 monk who is travelling throngh will, if he has to seek
for food for himself, fall behind his caravan, or will arrive late
when. he intends to rest, and he will walk on his Jjo
wearily, If he has partaken of ghe food which T shall haye
provided for monks who are passing throngh, he will not fall
behind his caravan, and he will arrive in Proper time at the
place where he intends to rest, and he will walk on hig journey
refreshed. This object I have in view, sire ; therefure I desire,
as long as T live, to give food to the monks who are passing
throngh.—It has bappened, sire, that nuns were bathing naked
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together in the river Aciravati (Rapti) at the same bathing
place with prostitutes, The prostitutes, sire, mocked the
nuns, saying: ‘Most respected ones, what do you meed of
your holy life, as long as you are young? Is it not proper to
gratify desire? When you are old you may begin a holy life,
80 both will be yours, this life and that which is to come.
When the nuns, sire, were thns mocked by the prostitutes,
they were put out of temper. Improper, sire, is nakedness for
s woman, obscene and objectionable, This, sire, I consider ;
therefore I desire, as long as T live, to provide bathing-dresses
for the sisterhood of nuns.”

And Buddha says: “Good, Visikhi | thou doest well, that
thou, seeking this reward, askest the Perfect One for these
cight wishes. I grant thee these eight wishes, Visikhi.”

Then the Holy One praised Visikhi, the mother of Migira,
in these words:

“ Who gives food and drink with generous readiness,
The follower of the Haly One, rich in virtues,
Who, without grudging, gives gifts for the reward of heaven,
Who puts an end to puin, is ever intent on bringing joy,
Obtains the reward of a heavenly life.
8he walks the shining, commendable path,
Free from pain, she joyfully reaps for a very long period
The reward of good deeds in the happy realm of heaven above.”

Pictures like this of Visikhf, benefactrosses of the Church,
with their inexhanstible religions zeal, and their not less
inexhanstible resources of money, arve certainly, if anything
ever was, drawn from the life of India in those days: they
cannot be left out of sight, if we desire to get an idea of the
actors who made the oldest Buddhist community what it
WiE.




150 BUDDHA'S OPPONENTS.
Buooaa’s Orroxests.

Now that we have made the acquaintance of disciples and
friends, our next inquiry is about the encmies and abont the
battles in which the new gospel had to prove its strength. If
we might believe the Buddhist texts on this subject, Buddha’s
career was nothing but one great uninterrupted wictorious
march. Wherever he comes, the masses, it iz told us time
after time, flock to him. The other teachers are deserted ;
they ave silent if he * raises his lion voice in the assemblies.””
Whoever hears his discourse, is converted.

This picture certainly does not wholly correspond with the
truth, and we can, on some points at least, lenrn the actual
facts tolerably well.

Above all it must be borne in mind that Buddha did not
find himself like other reformers face to face with a great,
united power, capable of resistance, and determined to resist,
in which was embodied the old which he attacked and desirod
to replace by the new.

Feople are accustomed to speak of Buddhism as opposed to
Heahmanism, somewhat in the way that it is allowable to speak
lof Lutheranism ns an opponent of the papacy. But if they
mean, as. they might be inclined from this parallel to do, to
picture to themselves a kind of Brahmanical Church, which is
assailed by Buddhs, which opposed its resistance to its
operations like the resistance of the party in possession to an
upstart, they are mistaken. Buddba did not find himself in
It-]m presence of a Brahmanical hierarchy, embracing the whole
‘peaple, overshading the whole popular life. In the enstern
districts religions movement, allowing itself frec play, had
ramified in many separate directions: sects upon sects exist
side by side, af peace or at war as circomstances determined.
The champions of the Vedn, of Brahmunism, are really not
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more than one among many parties, and, indeed, to all appear-
ance, by no means an especially powerful one. They wanted .
‘altogether compact organization ; least of all did they, at any’
sate o the tervitories in which Buddha’s work was prosecuted,
represent a gtate-Church or had they power to enforce their
commands by the assistance of worldly power. Their personal
prestige was by no means undisputed there. From the great
Brahman, who as an officer of high rank oppressed the people
in the king’s name and then deceived the king in turn, down
to the small clerics, who, if invited to dine, made themselves
disagrecably conspicuous by their bebaviour at table, their
personal appearance and manner of life provoked criticism, and
men did not withhold that eriticism. ! Long since n Samana
(an ascetic) had come to be not a hair lighter in popular
estimation than s Brahman.) The Veda, the great patent of
nobility of the Brahman class could not possibly give them a
claim to power and popularity, such even as that the Pharisees
had in the Mosaic lsw. Who among the people cared for the
VYeda, for the abstruse theories of sacrifice, the language of
which no ¢ne understood, or for the ancient hymns, the
language of which was still less understood, the hymns to
forgotten deities, the heirlooms of grammarians and antiquaries?
The propitiatory sacrifice with its plain external conception of
guilt and purification, behind which the greedy exaction of
n priesteraft Iny concealed, must have kept alive in earnest
and clear thinking natuves, ill-will towards this priesthood.
Thus Brahmanism wns not to Buddha an encmy whose
conguest he would have been unable to effect. He may often
have found the local influence of réspected Brahmans an
obstacle in his path* but sgeinst this a hundred other

. ﬁnimi.gniﬁcn.ntpmtwhiﬁh the western portions of Hindostan (the
pountries of the Kurn-Pancild, and so forth) pley in the nareation of
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Brahmans stood by him as his disciples or had declared for
bim as lay members.# Here no stroggle on a large scale has
taken place. The Brahmans had not the weapons of the world
withont at their disposal in such a warfare, and where the
arbitrament was of intellectual wesapons, they were sure to
lose,

: Buddha discredited the sacrificial system ; he censured with
| bitter irony the knowledge of Vedic scribes as sheer folly, if
not as shameless swindle ; Brahmanieal pride of caste was not
(more gently handled.  He who repeats the lays and sayings of
the poetic sages of antiquity and then fancies himself a sage,
1 like a plebeian or a slave, who should mount up to the place
from which a king has addressed his retinue, and speak the
same words and then fancy himself also o king.+ The pupil
believes what the teacher has believed, the teacher what he has
received from the teachers before him. “Like a chain of
blind men, T take it, is the disconrse of the Brahmans : he who
is in front sees nothing, he who is in the middle sees nothing,
he who is behind sees nothing, what then ? Is not, if this be
50, the faith of the Brahmans vain ¥ ¢

The classical expression of the views of the old Buddhist

Buddha's wanderings arises not only from their remoteness, but also in
8. not less degrees from the more powerful position which the Brahmane
occupied there, in the old home of the Vedic faith. When the law of
Manu (9, 225) gives suthority for expelling all heretical people from the
‘atnte, there is in this a claim of Brahmanism which a code framed in the
vast could searcely have dared to advance.

o It is worthy of observation that the ueage of the Buddhist texts in no
way connects with the word * Brahman * the notion of an enemy to the
cause of Buddha, in the way that in the New Testament Pharisees and
Seribes appear as the standing enemies of Jesus,

t Bie Ambattasutta (Digha-Nikiya).
% Cankisuttanta (Majjhima N.),
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Chuteh, and, we may say, of Buddhs, regarding the value of
the Vedic sacrificial cult, is contained in a conversation of
Buddha with a Brahman of position, who had asked Buddha
about the essentials of a proper sacrifice.®
Buddha then narrates the story of a powerful and successful

king of bygone days, who, after splendid victories and the
conquest of the whole earth, formed the resolution of making
a great offering to the gods. He summoned his family priest
and asked his instructions, as to how he should set about his
project. The priest admonishes him before offering a sacrifice,
" o establish first of all peace, prosperity, and securityfin his
kingdom. Not until all injustices in the land are repaired,
does he proceed to sacrifice. And at his sacrifice no life of
sentient creature is taken ; no cattle and sheep are killed ; no!
trees nre hewn down; no grass is cut. The servants of the
king perform their work in connection with the sscrifice, not |
under pressure and in tears, in fear of the overseer’s verge;
each works willingly, as his own inclination prompts him.
Libations of milk, oil, and honey are offered, and thos the
king’s sacrifice is performed. Dot there is, Buddha goes on
to ey, yet another offering, casier to perform than that, and
yet higher and more blessed : where men make gifts to pious
monks, where men build dwelling-places for Buddhs and his
order. And there is yet a higher offering : where a man with
believing heart takes his refuge with Buddhs, with the Doctrine,
with the Order, when a man robs no being of its life, when a
man puts far from him lying and deceit. And there is yot
higher offering : where a man separates as a monk from joy and
| SOITOW and sinks himself in holy repose. But the highest
offering, which s man can bring, and the highest blessing of

# Kitadantasutts of the Digha-Nikiya.
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which he can be made participator, is, when he obtains
deliverance and gains this knowledge : T shall not again return
to this world. This is the highest perfection of all offering.

Thus speaks Buddhs; the Brahman hears his discourse
believingly, and says: “T take my refuge with Buddha, with
the Doctrine and with the Order.” He had himself intended
to perform & great sacrifice, and had hundreds of snimals
ready forit. “Tlet them loose nnd seb them froe,” he s says,
“let them enjoy green grass, let them drink cool water, let
the cool wind fan them,” _

The expressions which we here find need no commentary to
clearly elicit from them the attitude of the Buddhists townrds
the ancient cult. Wo do not hear how the Brahmans on their
part fortified their position, what procedure they adopted
against the new faith; but, if we possessed  Brahmaniens]
sketches of Buddha’s sppesrance, our eonviction wonld
hardly be thereby destroyed, that from the very beginning
the intrinsic superiority as well as the external nd'mntﬂ.ge m
this straggle was on the side of Buddha's disciples,

Buddha found in the rival ascetic leaders and theie monnstic
orders more subtle and dangerons opponents than in the
champions of the ancient faith, The spirit which snimated
many of these communities was allied to the spirit on which
Buddha's own work was based. If wo read the sacred books
of the Jainas, it seems as if we heard Buddhists speaking.

We have no quite reliable opinion as to the terms upon
which the monks of the rival communities mixed with each
other. Openly expressed enmity appenrs to have not always
prewﬂm]. it was not unusoal for members to visit each other
in their hermitages, to exchange civilitics, to speak to each
other coolly and temperately on dogmatie subjects.  That
there was notwithstanding an incessant play of intrigue in
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progress will be obvious; where the object in view was to
deprive each other of the protection of influential personages
1o trouble, was spared. King Asokn found occasion in his
ediots to point out to the spiritual brotherhoods, that he is
enly doing an injury to his own faith who thinks to set it in
a clenr light by abusing the adherents of another faith. But
whether Buddha himself and the disciples immediately round
him descended from the heights of holy meekness, on which
the orthodox tradition enthrones them, to this religious
scramble, is a point on which we are forbidden to hazard
a conjecture.

What more than anything else distinguished Buddha from
the most of his rivals was his dissentient attitude townrds the
self-mortifications, in which they saw the path to deliverance.*
We saw how, according to tradition, Buddha himself in the
period of search through which he passed when a young man,
had endured self-mortifications in their most rigorous severity,
and had found out their fruitlessness in his own case. What
drives earthly thoughks out of the soul is not fasting and
bodily agony, but self-culture, above all the struggle for
knowledge, and for tlus E;.mggln man derives the power only
from an external life, which is far removed alike from luxury
and from privation, and still more from self-inflicted pain. In

# 1 tale tho following passages from one of the sacred texts of the
Niggantha- or Jaina-sect, founded hy Buddha's contemporary Nita-
putta: “ By day motionless as a statue, the countenanee turned to the
gun, permitting himself to burn on a place exposed to the sun's rays, by
night cowering, unclothed . . . by this conspicuous, great, intense,
prominent, precious, eficacious, rich, promising, noble, exalted, high,
supreme, conspicuous, very potent exercise of penance he appeared very
debilitated . . . with penance richly covered, but impoverished in
flosh and blood like m fire covered over with heaps of ashes, shining
brilliantly through penance, through radiance, in nobleness of the
radianee of penance, there he stands.”

=i
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the sermon at Benares, in which tradition has undertaken to
draw up something like a programme of Buddha's operations,*
polemic directed against those errors of gloomy asgetics is not
absent ; the way which leads to deliverance keeps itself as far
from all self-mortification ns it steers clear on the other side of
earthly ploasure ; the one as well as the other is there termed
unworthy and vain. The true spiritual life is once compared
to a lute, the strings of which must not be too loose nop
stretched too tensely, if it is to give a correct sound. The
balance of the faculties, the internal harmony, is that which
Buddha commands his followers to aim at securing.

So far as moral living can maintsin g healthy development
on the ground and within the limits to which Indian monasti-
cism is onee for all by its nature confined, so far we must elaim
for Buddha’s work the merit of such inherent soundness. He
has seen through the enveloping husks which conceal the
kernel of the ethieal more clearly than his contemporaries,
and has bequeathed to the community of his followers this
knowledge of the subject, the clear vejection of everything
which is foreign thereto. It may be chanee that has given his
doctrine the victory over the doctrines of his rival contem-
poraries centuries after the deaths of all ; but possibly the
more the darkness which covers these centuries for us is
dissipated, this game of chance may the more resemble the
operation of a law of necessity.

Buopna’s Merion o TracHING,

Our task is now to give some idea of the form of Buddha’s
teaching ;—we reserve the attempt to unfold its purport for
the following Part. Buddha’s whole work was carried on by

* Bee above p. 127,
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aral communication ; written he has not. Writing itself was
‘in all probability not unknown in his day, but certainly book-
writing was unheard of, Brief written communications, brief
written notifications, appear to have been common in India even
at that time : books were not written, but learned by rote and
taught from memory, Those extensive trentises, such as were
addressed by the apostles in the form of letters to the early
Ohristian Churches, and which cast so rich a light on the
history of those Churches and circles of thought, are wholly
wanting in Buddhist literature.

Budilha spoke, not Sunserit, but, like every one around him,*
the popular idiom of eastern Hindostan. We can by inscrip-
tions and the snalogies of a closely allied, probably South
Indisn popular dialect, the Pili, obtain an adequate picture of
this dislect : & soft snd agrecably-sounding language, which is
distinguished from the Sanscrit by the same smoothing down
of the conjoined consonants, the same tendency fo vocalic
terminations, which gives the Italion its character as opposed
to the Latin langnage. People said mutfs for muktae (“free i %
wijju for vidyut (“the lightning ™), as the Ttalian says jfatti for
facti, ama for amat, The syntax was simple and not very well
suited to express fine and sharp shades of dialectic. '

# The Bralimans also of this eastern land spoke undoubtedly in their
daily intercourse the popular dinlect ; had the Sanserit been here, ns we
find it Iater in the dramas, the language of the npper elasses, some frace
of this cireumstance must have shown itself in the sacred Pili texts.
‘PBut, as far as I know, there is no reference to be found in them (excepl,
perhaps, ot “ Cullovaggn,” v, 33) to the Banscrit, which to all appear-
ances was not, setting nside the Brahman schools, known in wider eircles.
And {his is not st all difficult to secount for, as the Smmscrit Delongs
originally to the western parts of Hindostan ; its universal employment
a8 the language of the educated classes throngh all India, it hus, as also
the inseriptions teach us, first soquired at a much later period.
; 12
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In the early Church, moreover, no special importance was
attached to the dialect in which the doctrine of deliverance
had been first preached. Buddha’s words are confined to no
language. “I direct, O disciples,” tradition* makes him say,
“that each individual learn the words of Buddha in his own
hngnn"l

Anyone who reads the lectures which the sacred texts put
in Buddba's mouth, can scarcely refrain from asking whether
the form, in which he himself tanght his doctrine, can possibly
have resembled these self-same panoramas of abstract and
often abstruse structures with their endless repetitions piled
high upon each other. Should we not like to see in the picture
of thoze early times something else beside merely a living spirit
operating with the fresh vigour'of youth in the circle of master
and pupils, and should we not for that reason be inclined to
eliminate from this picture all that imparts to it an air of
tension and fiction ?  And at the same time is it natural, when
we endeavour to obtain a representation of Buddha’s teaching
and preaching, for us to resort to another source besids
the. tradition of the Buddhist Church, that is, when thonght,
conscionsly or uneonsciously, recurs to the teaching of Jesus ?
Those homely sentences with their totally unstudied external
setting and their decp internsl wealth, seem to wear that very -
form, from which we may infer that it, or some similar form,
may have accompanied the dissemination of the Buddhist
doctrine, as long as the spirit of the early ages survived.

Reflections such as these are not easy to repress, but
historical treatment, before committing itself to them, will do
well not to leave untested the ground and foundation on which
they rest.

It cannot be forgotten that the fundamental differences of

* & Cullavaggn,” v, 33, 1.
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the thoughts and the dispositions with which the early
Christian and early Buddhist communities dealt, were such
that these differences must also find expression in the method
of religions instruction.

Where the pure sentiment of the simple, believing heart is
gupreme, where there are children to whom the Father in
heaven has given His kingdom to possess, there the brief and
homely language, which comes from the depth of a pure heart,
may tonch the proper chords more effectually than the highly
organized development of a system of ideas. But the mode of
thinking of the world in which Buddha lived, moves in other
paths: for it all weal and woe, depend on knowledge and
ignorance; ignorance is the ultimate root of all evil, and the
gole power, which can strike at the root of this evil, is
knowledge. Deliveraunce is, therefore, above all, knowledge ;¥
and the preaching of deliverance can be nothing less or more
than the exposition of this knowledge, which mesus the
unfolding of a series of abstract notions and abstract

. propositions.

- ® This mods of viewing things is not capable of a more significant and

at the same time aaive expression than that which it has found in the
-parrative of the Singhalese Church records of the first eonversation of
Mahinda, the couverter of Ceylon, with the king Devinampiya Tissa
(eire: 250 v..). The Thera (clder) proceeds to o formal examination of,
the king in logie,  to find out: does the king possess a clear under-
standing # ™ There is » mango tree near. The Thern asks: * What s
this tree called, O great king?" *It is called mango, sire.” * Are
there, O great king, beside this mango tree yet other mango trees or
are there not#” *There are, sire, many other mango trees. *Are
“there, O great king, beside this mango tree and those mango trees still
other trees *  * There are, sire; but they are not mango trees.” ** Are
there beside those other mango trees and non-mango trees yet another
tree?” *Yes, sire, this mango tree here” * Well done, great king,
thon art elover” The Thera proceeds to apply another test which the

12 #
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If, therefore, we do not wish, out of deference to a universal
feeling of probability, which has based its standard on a
ground other than Indian, to destroy the singularity and
continuity of Indinn developments, we must be on our guard
agninst making a fanciful picture of Buddha, as if he were one
of those nboriginal natures living only amid the conerete and
tangible, to whom the spirit is everything, the letter nothing.
His thought drew its novrishment from the long course of
metaphysical speculation which preceded him ; he shares the
delight in the metaphysical which is inherent in the Indian
hlood, the taste for abstraction, classification, and construction,
and viewing him from this aspect, we should compare him not
g0 much to the founder of Christianity, as to its theologieal
champions, something sach as Origen was. Thus we eannot
refuse credence to the tradition’ which, in however many forms
it mokes Buddha spesk, yet represents the particalar weight
of his teaching as lying in great lectures, beside which dialogne
and parable, fable and sententious sayings, appesr to be some-
thing merely adventitious or marginal.

The Vedic liternture gives us a pictare of the forensie style
of dogmatic teaching and debate, which had established itself
long before Buddha's time in the Brahmanieal schools and on
the sacrificial ground. The word which is to convey holy
things, needs a fitting garb: the setting of spiritunl discourse
bears a solemn, sacred character, the stateliness of which soon
chauges to ponderous gravity. The personal bearing of the

king stands as successfully. * Beside thy relatives mnd the non-relatives,
is there any other man, O great king 8" * Myself, sire.” * Well done,
great king, n map is neither relative nor non-relutive to himself," Therp.
| upon the Elder snid,” the nurrative proceeds, “that the king is elever and
! that bie will be able to understand the doctrine, and he propomded to him

| the parable of the elephant's foot."—Buddhaghosa, in the Finaya Pitaka,
wol. iii, p. 324.
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speaker also is not a matter of indifference: a strict ceremonial
regulates his appearance and his movements, Thus men were
wont to think in Brahman circles long before Buddha's time,
thus they were wont to think in the Buddhist Church at the
time in which our texts were compiled. Are we to sappose
that Buddha and the circles around him, standing in the
middle between this epoch and that, felt differently from
both? However widely form, tone, and movement in the
 didactic lectures, which we find in the sacred texts, may differ
from what appears to us the natural and necessary manner
of living, spoken language, suyone who knows how to apply
different standards to things differing in their conditions, will
find it mot impossible to believe that the golemnly earnest style
of address of Buddha was much more nearly allied to the type
of the addresses preserved to us by tradition, than to that
which our feeling of the natural and the probable might be
tempted to substitute for it.

The periods of these addresses in their motionless and rigid
uniformity, on which no lights and shadows fall, are an accarate
picture of the world as it presented itself to the eye of that
monastic fraternity, the grim world of origination and decease,
which goes on like clockwork in an ever uniform course, and
behind which rests the still deep of the Nirvina. In the words
of this ministry, there is heard no sound of working within,
1o voice of yearning, nothing which—passing from person to
person with the power which the utterance of s superior man
possesses, and with all the relentlessness which is inseparable
from that power—may fasten on the hearers. No impassioned
entreating of men to come to the faith, no bitterness for the
unbelisving who _remainn afar off. In these nddresses, one
word, one - sentence, liess beside another in stony stillness,
whether it expresses the most ftrivial thing or the most
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important. As worlds of gods and worlds of men are, for the
Buddhist consciousness, ruled by everlasting ngcessity, so
also are the worlds of idens and of verities: for thess, too,
there is one, and only one, necessary form of knowledge
and expression, and the thinker does not make this form but
he adopts what is ready to hand—as Buddha speaks, so
countless Buddhas in countless ages of the world have spoken
and will speak. Therefore, everything which resembles a free
or arbitrary dealing of the mind with the material, must be
absent from the diction of this ministration of salvation;
every ides, every thought, has the same right to be heard
in foll and uncurtailed at the place which belongs to it, and
thus those endless repetitions aconmulate which DBuddha’s
dizciples were never tired of listening to anew, and always
honouring afresh as the necessary garb of holy thought, as
eomething which should be so and not otherwizse. One might
often fancy that at Buddha’s time the human mind had not
yet discovered the magic word which joins together the
lengths of disconnected co-ordinates into one compact whole,
the insignificant but powerful word “and.” Hear how one
of the most renowned discourses expresses the thought that
all man’s senses and the world, which they apprehend, are
attacked and wasted by the sorrow-bringing powers of the
earthly and the impermanent as by a flaming fire,*

Then eaid the Exalted One to the disciples: “ Everything,
O disciples, is in flames. And what Everything, O disciples,
isin flames? The eye, O disciples, iz in flames, the visible
18 in flames, the knowledge of the visible is in flames, the
contact with the visible is in flames, the fecling which arises
from contact with the visible, be it pleasure, be it pain, be
it neither pleasure nor pain, this also is in flames. By what

® " Mahivagps,” i, 21,
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five i3 it kindled? By the fire of desire, by the fire of hate,

by the fire of fascination, it is kindled; by birth, old age,
death, pain, lamentation, S0rrow, grief, despair, it is kindled :
thus I say. The ear is in flames, the audible is in flames, the
knowledge of the andible is in flames, the contact with the
audible is in flames, the feeling which arises from contact
with the sudible, be it pleasure, be it pain, be it neither
pleasure nor puin, this also is in flames. By what fire is
it kindled? By the fire of desire, by the fire of hate, by
the fire of fascination, it i kindled ; by birth, old age, death,
pain, lamentation, s0TTOW; grief, despair, 1t is kindled: thus
Isny. The sense of smell is in Aames—and then follows for
the third time the same series of propositions .—the tongue
is in flames ; the body is in flames; the mind is in flames ;—
each time the same detail follows unabridged.” Then the
address goes oni— .

« Knowing this, O disciples, a wise, noble hearer of the
word becomes wearied of the eye, he hecomes wearied of
the wvisible, he becomes wearied of the knowledge of the
wisible, he becomes wearied of contact with the visible, he
becomes wearied of the feeling which arises from contact
with the visible, be it pleasure, be it pain, be it neither
pleasure mor pain. He becomes wearied of the ear,—and
then follows one after the other the whole series of ideas
as above.”” The address concludes i—

¢ While he becomes wearied thereof, he becomes free from
desire ; free from desire he becomes delivered ; in the delivered
arises the knowledge: I am delivered ; re-birth is aban end,
pmimt.cﬂ is holiness, duty done; therg iz no more returning
to this world; be knows this.”

The address on the flames of the conflagration of the senses
purports to bave been delivered by Buddha to the thoussnd
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hermits of Urnveld,* when they had already confossed the
faith and received initintion, when in them, ns the texts are
wont to éxpress it, “the pure and moteless eye of the trath
was awakened : whatever is subject to the law of origination,
every such thing is also subject to the law of decesse.” Bat if
the object be to bring the doctrine of suffering and of deliver-
ance near o o novice, who is still far from the revelation of
Buddha, the variations of the sacred writings assume a some-
what different form. As a specimen of their type, place may
here be given to the narrative of the village-fathers of the
eighty thousand villages of the Magadha kingdom, who were
assembled round the king of Magadha, and at the end of their
deliberations were sent by him to Bnddha.+

“Buat when the king of Magadhs, Seniya Bimbisdra, had
instructed the eighty thousand village elders in the laws of
the visible world, he dismissed them and said: Friends, ye
have now been instructed by me in the rules of the visible
universe; go now and approach him, the Exalted One; ha,
the Exalted One, will instroct you in the things of the here-
ufter.” Then the eighty thousand village elders went to
the mountain Gijjhakéita (valture peak). At that time the
venerable Sigata was on duty with the Exalted Ono. The
eighty thousand village elders went on to where the venarable
Siigata was; when they had come up to him, they said to
the venerable Sigata: “Here coms eighty thousand village
elders, sire, to see the Exalted One. Come, sire, vouchsafe
to us to see the Exalted One” « Tarcy here a while, my
Iriends, that T may announce you to the Exalted One,” Then
vanished the venerable Sigata from the steps (at the entranep
to the monastery) in the presence of the cighty thousand
village elders, and before their €yes rose up in the presence of

® Fide antea, p. 132, 1 “ Mahavagga,” v, 1.
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the Falted One and spoke fo the Exalted One: “The eighty
thonsand village elders are come hither, sire, to see the Exalted
One. Sire, let the Exalted One be pleased to do what he now
thinks right for the cccasion.” *Then place & seat for me,
Bigats, in the shadow of the monnstery.” *“ Yes, sire,” replied
the venerable Sigata to the Exalted One, took s stool, vanished
before the face of the Exalted One, came np again before the
face of the eighty thousand village elders and before their
eyes on the steps, and prepared & seat in the shadow of the
monastery. Then the Exalted One went out of the monastery
and took a seat on the stool which had been set for him in the
shadow of the monastery. Then the eighty thousand village
elders approached to where the Exalted One was; when they
had come up to him they bowed themselves before the Exalted
One and sat down near him. But the eighty thousand village
clders directed their thonghts to the venerable Sigata alone,
and thercfore not to the Bxalted One, Then the Exalted One
know in his mind the thonghts of the eighty thousand village
elders, and said to the venernble Sigata: © Come, Shgata, show
yet greater marvels of superhuman ability.” “Yes, sire,” the
venerable Sigata answered the Exalted One, rose up into the
air, and walked on high in the atmosphere, stood, descended,
sat down, emitted smoke and flames, and vanished. When
the venerable Sigate had exlibited in varions ways, on high
in the atmosphere, such marvels of superhuman power, he
bowed his head at the feet of the Exalted One, and snid to the
Exalted One: My master, sire, is the Exalted One ; I am his
disciple ; my master, sire, is the Exalted One; I am his
~ disciple,”  Therenpon thonght the eighty thounsand village
elders: * traly this is glorious, traly it is wonderful : if the
disciple is =0 exceedingly mighty and exceedingly powerful,
what will the Master bo!1” and they directed their thonghts to
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the Exalted One alone and not to the venerable Sigata, Then
the Exalted One knew in his mind the thonghts of the eighty
thousand village elders, and preached to them the word
according to the law, as it is: the discourse on giving, the
discourse on uprightness, the discourse on the heavens, the
eorruption, vanity, impurity of desires, the glory of being free
from desire. When now the Bxalted One perceived that their
,'thoughts were prepared, susceptible, free from obstroctions,
elevated, and directed towards him, he preached to them what
is pre-eminently the teaching of the Buddhas, suffering, the
origin of suffering, the removal of suffering, the way to the
removal of suffering, As a clean garment, from which all
impurity i removed, wholly absorbs within itself the dye, so
opened in these eighty thousand village elders, as they sat there,
the pure moteless eye of the truth: whatever is subject to the
law of origination, all such is subject to the law of decease.
And discerning the doctrine, baving pierced throngh to the
doctrine, knowing the doctrine, sinking themselves in the
doctrine, overcoming doubt, free from vacillation, having
penetrated to knowledge, needing nothing else in their faith
in the Master's doctrine, they spoke to the Exalted One thus :
“ Excellent, sire, excellent, sire; as a man, ) sire, straightens
that which is bowed down, or uncovers the hidden, or shows the
way to one who has gone astray, or shows light in the dark-
ness, g0 that he who has eyes may be able to see the forms of
things, even so has the Exalted One proclaimed the doctrine
in manifold discourses. We, O sire, take our refoge with the
Exalted One, and with the Doctrine and with the Ordar
of his disciples: may the Exalted One receive us o8 his lay
disciples, for from this day henceforth we have taken our
refuge with him as long as onr life endures.”

This narrative of the visit of the elders to Buddha may be
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taken as a typical one, the features of which reappear in the
sacred texts on all similar occasions. Buddha does not speak
at starting of the things which constitute the scope and kernel
of his teaching, but he begins by admonishing to the practice

of virtues in worldly vocations, to generosity, to rectitude in |

every earthly occupation: he speaks of the heavens with their
rowards which awnit him who has led a life of earnest purpose
here below, And as soon as he knows that his hearers are|
fitted to receive something decper, he proceeds to speak fo
them of that which, as the texts say, “js pre-eminently the
revelation of the Buddhas,” the doctrines of suffering and
deliverance. These are always the same subjects of Buddha’s
prenching, and we over and over agnin meet the same expres-
sions of joy and gratitude on the part of the converted, then
finally the formula with which they take their refoge as lay
brothers or lay sisters in the ancient trinity of the Buddhist
Ohurch, the Buddhs, the Doctrine, and the Order. Here and
there there is inserted a story of some wonder which rises in
no way above the level of quaint and tedious miracle. All
these narratives are absolutely wanting in individunlity ; we
seek in vain to gather something thevefrom as to how Buddha
penetrnted and operated on the private, personal life of the
individual among his disciples. Whenever we open Our
gospels, we find portrayed the most delicate and deepest
traces of the work of Jesus, which, providing, consoling,
healing, and building up, passes from man to man: Very
difforent from the picture which the Buddhist Church has
preserved to us of its master’s work ; the living human, the
- personal hides itself behind the system, the formula; no one
to seek out and to console the suffering and the sorrowing ; it
is only the sorrow of the whole universe of which we again and

again hear.

"
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Here and there the outward garb of such narratives is
somewhat altered; instead of a sermon we find a dinlogue;
Buddha questions or is questioned. In the task of producing
a life-like pictnre of such conversations as took place in
Boddhe’s time, or in their own cireles, the compilers of our
sacred texts, who had not many things to go upon, but had
nothing less than a dramatic vein, have certainly in their mode
of treatment failed most signally. Those who converse with
Buddha are good for nothing else but simply to say “ yes,”
and to be eventually converted, if they have not yet been
converted.* But any one who does not suffer himself to be

* An amusing illustration of the manner in wlhieh the sacred texts doal
with the claims of character of the spenkers and the other requirements
of description by dramatie dislogue, is to be found in the history of
Buddha's conversation with Anithapindika's daughter-in-law {in the
* Anguttarn-Nikiiyn," Suttukanipiia). ) Buddha comes in his begging
excursion to the honse of his wealthiest and most liberal ndmirer, the groat
wholesale merchant Andthapindika, He lLears lond conversation and
wrangling, and asks: “ Why are the people sereaming and erying in thy
house ? One would think fishermen had been robbed of their fish.” And
Anithapindikn pours out his grief to Buddha: a daughter-in-law of a
rich family lias come into his hiouse, who will not listen to lier hushand
and lier parents-in-law, and declines to show due reverence to Buddha.
Poddhe says to her: “ Come, Bujit.” She answers: “ Yes, sire,” and
comes to Buddha. He says to her: “There are seven kinds of wives
which n man may lave, Sujith.  What seven are they? Ope resemhbles
& murderess, another a robber, another n mistress, another a mother,
another s sister, another a friend, another eervant. These Sujild, are
the seven kinds of wives which a man may have., Which Tind art thons™
And Sujath has forgotten all obstinacy and pride, and snys deferentinlly :
* Bire, T do not understand the fall menning of that which the Exanlled
Ono hos sinted in brief; therefore, sire, mny the Exalted Ong ss expound
to me his doetrine, that I may be able to understand the full meaning of
that which the Exalted One has stated briefly.” “ Hearken, then, Sujits,
and take it well to heart: T shgll state it to thee."—" Yes, sire,” said
Sujitd. And Buddha deseribes to her then the seven kinds of wonien,
from the worst who goes after other men, despises her husband, and tries
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deterred by this want of living concreta reality from following
up the logieal train of these conversations, will here find more
fhan one trace, though dim and unskilfal, of the same maieutic
method of dialectic, which history has properly denominated
Socratie, after the name of the man who has practised it
incomparably more perfectly, among 8 more brilliantly-gifted

_ the same sifting of spiritual truths by argument from
sunlogies which daily life supplies, the same rudiments of the
induetive method.

Thus is related to us the conversation of Buddha with Sona,®
a young man, who had imposed on himself an excess of nscetic
observances, and now, when he becomes aware of the froil-
lessness of his practice, is on the point of turning to the
opposite extrome, and reverting fo a life of enjoyment.
Buddha says to this disciple: «How is it, Sona, were you
able to play the lute before you loft home ? *—** Yes, sire.”"—
«What do you think then, Sona, if the strings of your lute
are too tightly strung, will the lute give out the proper tone
and be fit to play #¥— It will not, gire ?— And what do you
think, Hons, if the strings of your lute be strung too- slack ;
will the lute then give out the proper tone and be fit to play®”
—5 Tt will not, sive.”—* But how, Sonn, if the strings of your
lute be nob strung too tight or too slack, if they have the
proper degree of tension, will the lute then give out the
proper sound and be fit to play ? '—* Yes, sire.”— In the
game way, Sona, energy too much strained tends to excessive
4o take his life, up to the best who, like a servant, is always submissive to |
her hushand's will, and bears without o murmur all he ssys and does.
“These, Sujiti, are the seven tinds of wives which a man may have.
What kind among these art thow ?"—* From this day forward, sire, may
glie Exalted One esteem me one who is to her husbund a wife who

resembles » servant.”
" & «Mabivaggs,” v, 1.15, seq.”
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zeal, and energy too mueh relaxed tends to apathy. Therefors,
Sona, eultivate in yourself the mean of energy, and press on
to the mean in your mental powers, and place this before you
as your aim.”

Another conversation* carried on between Buddha and a
Brahman, deals with the relation between the four castes and
the claim to service and obedience which the Brahmnns advance
against all other castes, and each higher among other castes
advances against the lower eastes, Buddha ecouches his
criticism in the form of a dialogue, with question and answer.
“If anyone were to ask a Kshatriya (noble) as follows : *To
whom wouldst thou render service : to him with whom, if thou
doest him service, thou wilt fare worse for thy service, not better;
or to him with whom, if thon doest him serviee, thon wilt fare
better for thy service, not worse?”’ The Kshatriya would, if he
answers properly, answer thus: * Him with whom, if T did him
service, I shonld fare worse for my service, not better, him
would I not serve; but him with whom, if 1 did him service,
I should fare better for my service, not worse, to him would
I render service’” And then the induction goes on in jts
stiff consecutive course ; “If anyone were to ask a Brahman
us follows—if anyone were to ask Vauigya as follows—if
anyone were to ask a Qldra as follows.” The answer is
naturally every time the same, aud the exposition eventually
yields this result:  Where by the service which anyono
renders to another, his faith increases, his virtye increases,
his understanding increases, his knowledge increases, there,
I say, it is that he should render him servige,”

Here aud there, as in oar gospels, parables alternate with
doctrine and admonition : “ T shall show you parable,” Boddha
says, ““ by a parable many & wise man perceives the mesning of

* Phasukiri Suttants (Majjhima Nikiyn).
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what is being said” The operations of man as well as the life
of nabure are the fields of cbservation, with which these similes
for spiritual life and effort, for deliverance, and the company
of the delivered, deal. Buddha’s preaching of deliverance
is compared to the work of the physician, who draws the
poisoned arrow from a wound, and overcomes the power of the
pb;iaﬁn with remedinl herbs., The company of disciples, the
gathering of noble spirits, in whom all worldly differences
of high and low cease, resembles the sea with its wonders, in
the depths of which lie pearls and erystals, in which gigantie
creatares have freo play, into which the rivers fow, and lose
their names, and make up the ocean, so many of them thers
‘gve. As the lotus flower raises its head out of the water,
unaffected by the water, o the Buddhas born in the waorld, rise
above the world, unaffected by the impurity of the world. As
the peasant ploughs his fields and sows the seed and irrigates,
but has not the power to say: the grain ghall swell to-day,
to morrow it shall germinate, next day it shall ripen, but
must wait #ll the proper time comes and brings ‘growth
and ripeness of his corn, so also it is with the disciple who
soeka deliverance: he must regulate his course according to
striet discipline, practise religious meditation, study diligently
the doctrine of salvation, but he has not the power to say:
to-day or to-morrow shall my spirit be delivered from every
impure habit, but he must wait until his time comes for
deliverance to be vouchsafed to him. For the tempter who
tries to shut up against man the path of salvation and to lure
him to false paths, nnd the deliverer, who leads him back
to the right path, this simile is employed ¥ *“As when, O
disciples, in the forest, on a mountain slope, there lies a great

tract of low land and water, where a great herd of deer lives,
' # Dyedhivitakks Sutta (Majjh. N.).
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and there comes a man, who devises hurt, distress and danger
for the deer; who covers over and shuts up the path which is
safe, good, and pleasant to take, and opens up o filse path, a
awampy path, n marshy track. Thenceforward, 0 diseiples, the
great herd of deer incurs hurt and danger and diminishes,
Bat now, O diseiples, if a man comes, who devises prosperity,
- welfare, and safity for this grost herd of deer : who clears and
opens up the path which is safe, good and pleasant to take,

and does away with the false path, and abolishes the SWAmpY

path, the marshy teack. Thenceforth, O disciples, will the

great herd of deer thrive, grow, and increase, I have spoken

to you, O disciples, in a parable, to make Enown my meaning.

But the meaning is this, The great lowland and the water,

O disciples, are pleasures. The great herds of deer, O diseiples,

are living men, The man, O disciples, who devises hurt,

distress, and ruin, is Mira, the Evil One. The false path, O

disciples, is the eight-fold false path, to wit : false faith, false

resolve, false speech, false action, false living, false effort,
false thought, false self-concentration. The swampy way, O

disciples, is pleasure and desire. The swampy track is igno-
rance. The man, O disciples, who dovises prosperity, welfare,

salvation, is the Perfect Onk, the holy, suprems Buddha, The
safe, good way, O disciples, in which it is well to walk, is the

holy eight-fold path, to wit : right faith, right raﬁu!fu, rigEt

speech, right action, right living, right effort, right thonght,

right self-concentration. Thus, 0 disciples, has the safe, good
path, in which it is well to walk, been opened up by me; the

false path has been done awny, the swampy path, the SWampy
track haz been abolished, Ewrjrthiug, O disciples, that a

master, who seeks the salvation of his disciples, who pities

them, must do out of pity for them, that have T dons for yon.”
Buch similes run through the discourse on sorrow and



FABLEE AND BROMANCES, 104

deliverance, Through the measured formality of the monastic
church-diction, we constantly feel the breath of intelligent
sympathy with life and nature, that genuine human desire to
observe this motley world, and sec whether it cannot by its
figurative language throw some light on the spirit world and
its secrats,

From similes to fable and romance is not a long way ; the
Buddhist mendicant monks were sufficiently Indian to have an
abundant share of the old Indian delight in romance. BSome-
times the sacred writings moke Buddha tell his disciples a
fable of animals, sometimes a history of strange occurrences,
and all kinds of human actions, thoughtful or amusing : “There
were once two wise brothers,” or “ there was once at Benares
a king, called Brahmadatta,” the history of the banished king
Long-grief, and his sagacious son Long-life, or the fable, how
the partridge, the ape, and the elephant have learned to live
together in virtue and harmony ; ab the end of every history
came, o8 is fitting, 8 moral ¥

But the most beautiful embellishments of Buddha’s preaching
are those poetical sentences in which all the most delicate
powers of light and warmth, which dwell within the Buddhist
mind, are concentrated as it were in a focus. Here we need
not by any means see merely a postic embellishment which the
Chureh has attributed to its master’s teaching ; sentences of
this kind, short improvisations, to which the pliant nature of*

® Some of these stories—hardly all—are so applied that their leading
hero is identified with Buddha in one of his previous existences, and the
other personages who appear with persons in Buddha's eoelety or in the
cirelos of his opponents. Later on mew stories, but always with the
same points, were invented by the hundred, or even old legendary matter
has beon wrought up in majorem Buddha gloriam ; these make up a parti-
cular book of the sncred writings, the collection of the Jhtaka (stories of
garlier birtha), of., however, also my note o Suttavibhanga, Pheittiys, 2, 1.

13
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the Cloka-metrs readily adapted itself, may very well have
been actually o feature of Buddha’s mode of speech, and of
that specinlly-gifted among his disciples.* These apothegms
are 50 unlike the dry numbness of the prose lectures, that we
may be tempted to ask whether they were really the same
spirits which have composed the one and the other. We feel
how that prose confined and bound up those who spoke in it;
but when the domain of prose ceases, where men are expressing
not dry, subtle systems of ideas, but the simple emotions,
the sorrows and hopes of their own hearts, life is ronsed and
the blood of life, poetry. Thoughtful feeling, clad in the
grand and rich attire of Indian metaphor, looks out upon us,
and the Qlokas with their gently mensured rhythms, so pecu-
liarly combining uniformity and diversity, flow up and down
like the surging billows of the ses, on which the cleas sky is
reflected amid variegated, fragrant lotus flowers. The soul of
this poesy, too, is nothing else but what the soul of the Buddhist
faith itself is, the one thought, which rings out in sublime
monotony from all these apothegms : Unhappy, impermanence,
happy he who has the eternal. From this thought there per-
vades the proverbial wisdom of the Buddhist, that tone of deep,
happy repose, of which that prond sentence says that the gods
themselves envy it, that vepose which looks down upon the
‘ﬂtmggling world, stoops to the most distressed nnd guistly
extends to him the picture of absoluts peace. For the elueida-

*® Tradition allota specially the task of improvisation (patibhéna)
among Buddha's disciples to Vangisa (“ Dip,,” iv, 4), whois the hero of ane
particular section in the holy texts, the Vangisathern-S8amyutts. There
it is often said: this and that thought * dawned on Vangisa ™ (patibline),
ond then he utters a verse in which he gives expression to the collateral
circumstances, praises Buddha, and so on.© He then says of thess vorses,
they are mot prepared beforehand {pubbe parivitakkitd) but « they
suddenly dawned on me” (thinaso mam patibhanti),
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tion of Buddhism nothing better could happen than that, at the
very outset of Buddhist studies, there should be presented to
the student by an auspicions hand the Dhammapada* thab
most beautiful and richest of collections of proverbs, to which
anyone who is determined to come to know Duddhism must
over snd over again return, and to which we shall often have
to allude in our sketch of the Buddhist teaching.

# Here & fow sayings of the Dhammapada (60, 153 seq. 383, 52) may
find o fitting place ; I have avoided attempting to reproduce the metrical
form:

“ Long is the night to him who keeps wateh, long is the road to the
weary, long is the wandering path of re-births for the foclish, who lnow
not the word of truth.”

w A path of many re-births have T vainly traversed, seeking the builder
of the house (of corporeity); full of suffering is birth (recurring) over
and over again. Now have I seen thee, O Luilder of the house; thou
shalt not again build the house. Thy rafters are all broken, the battle-
ments of the house are demolished. The soul, having escaped change-
ability, has attained the end of desire.”

i &tom the eorrent with might, banish from thee all desire, O Brahman ;
if thom hast sighted the end of the changeable, thou art a knower of the
unoreated, O Brahman."

s A rest Tike that of the deep sea, calm and clear, the wise find, who
hear the troth.”

13 *




CHAPTER V.

Boopra’s Dearn.

Buopsa is said to have reached the age of eighty years;
forty-four years of this term belong to his public carcer, to
what his followers term his Buddhahood. The year of his
death is one of the most firmly fixed dates in ancient Tndian
history ; calealations, by which the sum of possible error is
confined within tolerably narrow limits, give as a result, that
he died not long before or not long after 480 n.o,

Regarding the last months of his life and his last great
journey from Rijagaha to Kusindri, the place of his death, we
possess a detailed account in a Sitra of the sacred Pilli Canon. *
The external features of this narrative bear for the most part,
though perhaps not in every particular,+ the stamp of trust-
worthy tradition ; in the utterances and addresses of Buddha,
most of which convey a clear or covert intimation of his
approaching end, fancy has undoubtedly allowed itself frest
mange. A portion at any rate of the narrative may here be

*® The “Mahiparinibbing Sutia,” by which the northern Buddhisi
versions of this narrative are rendered superfluons.

t It especially excites distrust, to find that the OCourTences at
Pitaliputta and the meeting with Ambapili (* Childers’ Ed.,” p. 10 s8]}
arenarrated nt another place in quite n different connection (* Mahdvagga,"
vi, 28 seq.).
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reproduced, partly in resumé, and partly in a verbal trans-
Intion.

From Réjagaha, the chief town in the Magadha territory,
Buddha goes northward. He crosses the Ganges at the place
where the new capital, Pitaliputta (Ilad{Bofpa), is then being
built, the cliief city of India in the following centuries. Buddha
foretells the coming greatness of this town. Then he journeys
on to the opulent and brilliant free-town Vesfili. Near Vesili, in
the village of Beluvs, he dismissed the disciples who were with
him, to pass in solitary retirement the three months at the
damp period of the year, the last rainy season of his life. At
Beluva he was attacked by a severe illness; violent pains
seized him, ho was near dying. He then bethought him of his
disciples. It becomes me not to enter into Nirviina, without
having addressed those who cared for me, without speaking to
the community of my followers. I shall conguer this illness
by my power, and hold life fast within me.” Then the Bxalted
One subdued the sickness by his power and held the life fast
within him. And the illness of the Exalted Onn vanished.
And the Exalted One recovered from his sickness and soon after,
when he had recovered from his sickness; he wont out of the
hotse and sat down in the shade of the house, on the seat which
was prepared for him. Thereupon the venerable Ananda went
to the Exalted One: when he was near him and had made his
_ salutations to the Exalted One, he sat down beside him ;
sitting by his side, the worthy Ananda spake to the Fxulted
One thns: * Sire, T see that the Exalted One is well; I see,
sire, that the Exalted One is better. All nerve had left me,
sive ; I was faint; my senses failed me because of the sickness
of the Exalted One. But still T had one consolation, sire : the
‘Exnlted One will not enter Nirvina, until he has declared his
purpose concerning the body of his followers.” What need
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hath the body of my followers of me now, Ananda? I have
declared the Doctrine, Ananda, and I have made no distinction
between within and without ; the Perfect One has not, Anands,
been a forgetful teacher of the Doctrine, He, Ananda, who
says : I will rule over the Church, or let the Church be subject
to me, he, O Anands, might declare his will in the Church.
The Perfect One, however, O Ananda, does not say : I will rule
over the Church, or let the Church be subject to me. YWhat
shall the Perfoct One declare, Ananda, to be his purpose
regarding the Church? T am now frail, Ananda, 1 am aged,
1 am an old man, who has finished his pilgrimage and renched
old age; eighty years old am I. . . . . Be yo to yourselves,
Ananda, your own light, your own refuge ; seek no other refuge.
Let the truth be your light and your refuge, seek no other
refuge . . . . . whosoever now, Ananda, or after my
departure shall be'his own light, his own refuge, and ehall seck
no other refuge, whosoever taketh the truth as his light and
his refage and shall seck no other refuge, such will henceforth
Ananda, be my true diseiples, who walk in the right path.””

Buddha now goes on to Vesli and makes his usual begging
excursion through the town. Here Méra comes to him snd
calls on him to enter at once into Nirvina, Buddha repels him,
saying, ““give thyself no trouble on that gcore, thon eyil one.
After o short time the Nirvina of the Perfect One will be
accomplished ; three months hence will the Perfect Ono enter
Nirvina.” And Buddha dismisses the volition which atttached
life to himself : earthquakes and thunderings accompany his
resolution to enter into Nirviina.

In the evening Buddhn sends for all the monks, who are
tarrying in the neighbourhood of Vesilf, and he seats himself
in the midst of them and he nddresses them — :

“Learn ye then fully, O my disciples, that knowledge which
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1 have attained and have declared unto you, and walk ye in it,
practice and increase, in order that this path of holiness may
lust and long endure, for the blessing of many people, for the
joy of many people, to the reliel of the world, to the wellare,
the blessing, the joy of gods and men. And what, O disciples,
is the knowledge which 1 have attained and have declared unto
you, which you are to learn fully, walk in it, practice and
increase, in order that this path of holiness way last and long
endure, for the blessing of many people, for the joy of many
people, to the relief of the world, to the welfare, the blessing,
the joy of gods and men? It is the four-fold vigilance, the
four-fold right effort, the four-fold holy strength, the five
organs, the five powers, the seven members of knowledge, the
sacred eight-fold path. This, O disciples, is the knowledge
which I have attained, and have declared unto you,” eto.

And the Exalted One spake further to the monks:* Hearken,
ye& monks, I say unto you: all garthly things sre travsitory ;
girive on without ceasing. In a short time the Perfect One
will attain Nirvina ; three months hence will the Perfect One
enter Nirvina.” -

Thus spake the Exalted One: when the Perfect One had
thus said, the Master further spake as follows :—

« My existence is ripening to its close, the end of my life is near.

1 go hence, ye remain behind ; the place of refuge is ready for me.

Pe watchful without intermission, walk evermore in holineas ;

Aye resolute and aye prepared keep ye, ) disciples, your minds.

He who evermore walks without stumbling, true to the word of truth,

Struggles into freedom from birth and death, presses through to the
end of all suffering.”

On the following day Buddha once more makes a begging
'mn through Vesili, then looks back upon the town for
#ﬂﬂﬂ time sud sets out with a large concourse of disciples




200 BUDDHA'S DEATH,

for Kusinirfi,* which he had chosen as the place for his entry
into Nirvina. On the way that sickness, which was to
terminate his life, attacked him at Pivi. Our text, with a
nawwelé far removed from modern affectation, has in the
course of the narrative of Buddha’s last addresses, preserved
to us the information that his illness was brought on by eating
pork, which Cunda, the son of a goldsmith at Pivii, put before
him.

Buddha journeys on, sick and weary, to Kusindsi. A few
verses, of which this jonrney is the subject, have coms down
to us:—

“ Travel-worn came Buddhs to the river Kakutthi, +
Peaceful, pure, with olear wators,
Down into the water weni the Master, wenry,
The supreme Porfeot One, without equal,
When he had bathed, the Master drank of the river
And went up out of it with the bands of kis disciples,
The holy Master, the preacher of the truth,
The sage went on to the IANEO grove,
Then spake he to Cunds, the monk » Fald ma
My robe in four folds, that T may lay me down.
And Cunda did cheerfully ns the Master bada him ;
He quickly spread out the robe folded in four folds,
There the Master laid himaself down, thas Weary one,
And Cunda also sat down beside him."$

* Now Kaain, cast of Goruckpore, on the Chota Gandak, Cunninghm,
* Ancient Geography of India," 430,

T On the way between Pava and Kusinri, Aecording 1o Cunninghuam
{l. e. 435) the Kakutthi is the small stresm Budhi or Barhi, which flows
into the Chota Gandak, eight English miles below Kasia,

I These very old verses, which plainly and truly depict a plain
situation, belong beyond all doubt to the most trustworthy Peminiscences,
which we have of Buddha's life. In the fuce of the wild phantasms of
Inter waorks like the “Lalita Vistara,” they should not be forgotien byﬂmn,

who are in doubt as to whether the biography before them js that of
man or of n sun-hero,
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At last Boddha arvives at Kusindrd. There lay on the bank
of the river Hiranyavati (Chota Gandak) o grove of sil trees.
# Go, Ananda,” says Buddhs, “and prepare a bed for me
between two twin trees, with my head to the north. I am
tired, Ananda; I shall lie down.”

Tt was not the season for sl trees to bloom, bat these two
$win trees were covered with blossoms from crown to foot.
Buddhs Iaid himself down under the blooming trees, like a
lion taking his rest, and blossoms fell down on him ; a shower
of flowers fell from heaven; and heavenly melodies sounded
over head, in honour of the dying saint.

“Then spake the Exalted One to the venerable Ananda :
Although this is not the time for flowers, Anands, yet are these
two twin trees completely decked with blossoms, and flowers are
falling, showering, streaming down on the body of the Perfect
One, . . . heavenly melodies ave sonnding in the air, in
honour of the Perfect One. But to the Perfect One belongeth
another homour, ancther glory, another reward, - another
homage, other reverence. Whosoever, Ananda, male _&iﬂﬁiplﬂ]l
or female follower, luy-brother, or lay-sister, lives in the truth |
in matters both great and small, and lives according to the
ordinance and also walks in the truth in details, these bring to
the Perfact One the highest honour, glory, praise, and credit.
_ Therefore, Ananda, must ye practise, thinking : Let ns live in
the truth in matters great and small, and let us live according
to the ardinance and walk in the truth also in details.”

But Anands went into the house and wept, saying : “I am
not yet free from impurities, I have not yet reached the goal,
and my master, who takes pity on me, will soon enter into
Nirvina”? Then Buddha sent ome of the disciples to him,
saying :  Go, O disciple, and say to Ananda in my name ; the
Master wishes to speak with thee, friend Ananda.” Thereupon
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Ananda went in to the Master, bowed himself before him, and
sat down beside him, Bt Buddha said to him: * Not 80,
Anandn, weep not, sorrow not, Have I not ere this said to
thee, Ananda, that from all that man loves and from all that
man enjoys, from that must man part, mast give it up, and
tear himeelf from it. How can it be, Ananda, that that which
18 born, grows, is made, which is subject to decay, should not
pass away ! That ecannot be. But thou, Ananda, hast long
honoured the Perfect One, in love and kindness, with cheerful-
ness, loyally and unwearyingly, in thought, word and deed.
Thou hast done well, Ananda ; only sfrive on, soon wilt thou
be free from impurities.””

When night came on, the Mallas, the nobles of Kuosindrd,
went ont in streams to the sil grove with their wives and
children, to pay their respects for the last time to the dying
Master. Subhadda, a monk of another seet, who had desired
to speak with Buddhas, turned to him as the last of the
converts who have seen the Master in the flesh.

Buddha, shortly before his departure, said to Ananda: “J¢
may be, Anands, that yo shall say: the Word has lost its
master, we have no master more. Yo must not think thus,
Ananda, The law, Ananda, and the ordinance, which I have
faught and preached unto ye, these are Your master when I am
gone hence.” :

And to his disciples he snid: *Hearkien, O disciples, T
\charge yo : everything that cometh into being passeth away :
'strive without censing.” These were his last words,

His spirit then rose from one state of ecstasy to another,
up and down through all the stages of rapture, until he passed
mto Nirvinn, The earth quaked and thunders rolled, At the

moment when Buddha entered Nirviina, Bruhma spake these
words :—
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«Tn the worlds beings all put off corporeity at some timae,
Just as ot this present time Buddha, the prinee of vietory, the

supreme master of all waorlds,
The mighty, Perfect One, hath entered into Nirvioe."

Towards sunrise the nobles of Kusinfirh have burned

Buddha’s body before the city gates with all the honours that
are shown to the relics of universal monsarchs.



PART IL

THE DOCTRINES OF BUDDHISM.

CHAPTER 1.

Tae Texer or SvrrEmING.

“Ar one time,” as we rend,* * the Exalted One was staying
ot Kosambi in the Sinsapd grove. And the Exalted One took
o fow Sinsaph leaves in his hand and said to his disciples :
“what think ye, my disciples, whether are more, these few
Sinsapi leaves, which T have gathered in my hand, or the
other leaves yonder in the Sinsapf grovet

“The few lesves, sire, which the Exalted One holds in his
hand are not many, but many more are those leaves yonder in
the Sinsapf grove.”

“So also, my disciples, is that much more, which I have
learned and have not told you, than that which I have told
you, And, wherefore, my disciples, have T not told you that ?
Becanse, my disciples, it brings you no profit, it does not
conduce to progress in holiness, because it does not lead to
the turning from the earthly, to the subjection of all desirve,
to the cessation of the transitory, to peace, to knowledge, to
illumination, to Nirvina : therefore have I not declared it unto

* In the * Sapyuttaks Nikiiya,” at the end of the work (vol. iii, fol. ns
of the Phayre M8.). .
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you. )] And what, O disciples, have I preached unto you?
¢ This is suffering >—thus, O disciples, have I proclaimed unto
you. *This is the origin of suffering *—thus have I proclaimed
nnto you. *This is the cessation of suffering '—thus have I
proclaimed wnto you. This is the path to the cessation of
suffering —thus have I proclaimed unto yon.”

This passage states briefly and clearly what the doctrine of
Buddhism is snd what it is not. It does not purport to be a
philesophy, which inquires into the ultimate grounds of things,
unfolds to thought the breadths and depths of the universe.

Tt addressos itself to man plunged in sorrow, and, while it

tonches him to understand his sorrow, it shows him the way to
exterminate it, root and all. This is the only problem with
which Buddhist thought is concerned. * As the vast ocean,
0 disciples, is impregnated with one taste, the taste of salt, so
algo, my disciples, this Law and Doctrine is impregnated with
but one taste, with the taste of deliverance.”*

Yet this deliverance is not an inheritance for the poor in
gpirit but only for the wise. And therefore the Buddhist
dockrine of deliverance is by no means content with merely
those simple ethical reflections, which appeal more to the
sensation of a pure heart than to the intellectual faculty of &
trained mind. The main outlines of the doctrine might be
grasped by every one endowed with a lively feeling among the
members of the Church ; the more detailed dialectical deduc-
tions, however, the proficiency in which was by no means
regarded as an unnecessary accomplishment, can have been
. within the grasp of but comparatively fow individuals, even
among a people =0 exceptionally highly endowed with a
enpacity for dealing with abstract thought as the Indians,
and among men who devoted their whole life exclusively to

* ¢ Cullavagga,” ix, 1, 4.




206 THE TENET OF SUFFERING.

these very thoughts. In the circles of the ancient Church
also they were fully conscions of this. * To men concerned with
worldly puorsuits, who have their occupation and find their
pleasure in worldly pursuits, will this matter be difficult
to comprehend, the law of caunsality, the chain of causes
and effects;” thus Buddha is said to have remarked to
himself, before he took upon himself to preach his doctrine
(p. 120). And so we find, when we open the sacred writings
of the Buddhists, side by side with those simple, beautiful
apothegms, such as are contained in the Dhammapads, thess
most abstruse dogmatic expositions also, those circuitons,
much-involved systems of ideas, comprehensive classifications,
long lists of categories, which are held together by a causal
nexus or some other logical tie. “If this be, that also is ; if
this arises, that also avises; if this be not, then that also
is not; if this perishes, that also perishes:*# thus they were
accustomed to reason in the period in which the sacred writings
eriginated, and we have already (p. 182) seen that it is probable,
that Buddha's own mode of thought and speech moved in
these very paths of abstract discussion, of techuical, often
scholastic expression and of a, it may be, not very dexterons
dinlectic.

On the whole wo shall be anthorized to refer to Buddha
himselff the most essential trains of thought which -we find

*# Cilosakuludiyi Suttants, in the Majjhima Nikiyn,
t A distinction of earlier and Inter can as yet be drawn in but few
eases, and only with tolerable necuracy, in the eollection of Buddha's

didnelic discourses (the  Sutta-Pitaka™). This affoets thegreater and losser |,

antiquity of dogmatie notions and doetrines ns well as that of the {exts.
One of the oldest, if not the oldest, of these texts is the “ Sutta-Nipita,”
frequently quoted in other works. We find in it already all the more
important dogmatic eategories and tenets enumerated or alluded to. In
‘fact when we think what the mental labours nanhmmjm;nﬂ'thn
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recorded in the sacred texts, and, in many places, it is probably
niot too much to believe that the very words, in which the
“ascetic of the Sakya house couched his gospel of deliverance,
have come down to us as they fell from his lips. We find that
thronghout the vast complex of mncient Buddhist litersture
which has been collected, certain mottoes and formulas, the
expression of Buddhist convictions upon some of the weightiest
problems of religious thought, are expressed over snd over
aguin in o standard form adopted once for all. 'Why may not
these be words which have received their currency from the
founder of Buddhism, which had been spoken by him hundreds
and thousands of times throughout his long life, devoted to
teaching ?

The meaning which he conveyed by such words we can often
only approximstely determine. Here, as in every case where
the word has a preponderant importance over the thought,
where it does not smoothly fit the thought, but compresses
it within its own straight form, the inquirer who desires to
reconstruct remote and foreign forms of thonght, has not
that surest key which consecutive progression, the inherent
necessity of the thought, can give him. Those hundred-fold
repetitions, those permutations and combinations of every
kind, in which dogmatic technicalities meet us, but through
which a living current of disleetic movement does not flow,
hardly render the meaning of those expressions morce compre-
hensible to us. Moreover, we find the same technical term

~ alder seots have transmitted to Buddhism ready made, it does not seem)
jmprobable that the latter started at the very begiaming with a very,
comprehensive and very definitely formulated dogmatio appsratus. It is
not impossible, but not quite probable, that, if the Sutta texts bo given
te the public in their full extent, we may be able {o go farther in the
process of eliminating later elements than we ean go ol preseut.
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used often in distinctly different meanings, or we find the
same thonght expressed in different settings, which can be
only partially harmonized with each other. The most serious
obstacle, however, which stands in the way of our compre-
hending DBuddhist dogmatics is the silence with which
everything is passed over which does not lead “to the
separation from the earthly, to the subjection of all desire,
to the cessation of the transitory, to quictnde, knowledge,
illumination, to Nirvina."” We remarked that an extensive
stock of metaphysical, and especially paychological techni-
calities, wos csteemed anything but superfluous for him who
seeks after quietude and illumination; but advanee in this
direction was made only up to a certain point, and no farther.
Speculations like those which were proposed can only be
thoroughly comprehensible when they present themselvea as
a complete, self-contained circle. But here we have o fragment
of a circle, to complete which, and to find the centre of which, is
forbidden, for it would involve an inquiry after things which
do not contribute to deliverance and happiness. When we try
to resuscitate in our own way and in our own language the
thoughts that are embedded in the Buddhist teaching, we can
scarcely help forming the impression that it was not a mere

:]i{llu- statement-which the sacred texts preserve to us, that the
Perfect One knew much more which he thonght inadvisable to

|say, than what he esteemed it profitable to his disciples to
junfold. For that which is declared points for its explanation
and completion to something else, which is passed over in
silence—for it seemed not to serve for quictude, llumination,
the Nirvina—but of which we can scarcely help believing that
it was really present in the minds of Buddhs and those disciples,
to whom we owe the compilation of the dogmatic texts.
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Tue Fovr Saorep Trorws. Tur Finsr, axp Buopmisr

Peasnnsar.

Ancient tradition, like Nature, provides us with a starting-
point, equally commended to us by ancient tradition and by
the natural condition of the question itsclf, from which we
must begin our sketch of Buddhist teaching. At the basis of
the whole body of Buddhist thought lies, like a permeating
and leavening principle, the contemplation of the suffering of
every form of life here on earth®* The four sacred troths of
the Buddhists treat of suffering, of the origin of suffering, of
the removal of sufiering, and of the path to the removal of
suffering: it is evermore the word and the iden of suffering |
which gives the key-note to Buddhist thought.

In these four truths we have the oldest authentic expression
of this thought. We may describe this as the Buddhist creed.
While most of the categories and propositions which we find
imbedded in Buddhist teaching are treated, not as something
peculine to this faith, but as the obviously common property of
all reflecting religions minds,{ the four sacred troths always
appear to us as something which the Buddhists hald beyond

BT Buddhism bo treated strictly as philosophical doetrine, it must
indeed be admitted thut it looks upon the suffering of the universe not as
an ultimate hypothesis, but as the product of deeper-lying fhetors. We
might therefore Lo tempted in reviewing the system to begin preferably
‘with the lntter, with the fundamental metaphysical notions of Buddhizm.
1t appears to me, however, more in keeping with the subject to follow the
oourse Inid down by our anthorities themselves, and to state the result
iirst, instead of the promises, the former being foremost and most
important for the religious conscionsness, though probably not so in
striet dialestic.

"+ Eg., the doctrine of metempsychosis, of eestalic conditions, the ldm
of the saint {Arhat), ete.

14
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all non-Buddhists,* as the kernel and the pole of the Dhamma
(the Doctrine). Many were the steps of knowledge which
Buddha had teken on his long and toilsome jonrney to the
Buddhahood : yet evermore was there something wanting to
hus attainment of the knowledge that gives deliverance. On
that night, under the Acvattha tree at Uruveld, the four truths
at last dawn on him; they become the key-stome of his
knowledge ; now he is the Buddha. And when be goes to
Benares to preach to the five monks what he has himself
learned—** Open ye your ears, yo monks; the deliverance from
|death is found: T instruct yoa, I preach the Law "—again
| there are those very four sacred truths which constitute the
Ignape! of the newly-discovered path of peace (p. 128 seq.).
And thronghout the long career of Buddha ns a teacher, as it
is depicted for us in the sacred texts, the discourse on the four
truths is constantly coming to the front as that “which is the
most prominent announcement of the Buddhas.” The Boddhists
describe ignorance as being the ultimate aud most deeply-
hidden root of all the suffering in the universe: if anyone
inquires the ignorance of what is regarded as this fatal power,
[the uniform answer comes : the ignorance of the fonr sucred
IH;rut-h::. And thuns we find these propositions times withont
number in the canonical texts repeated, disenssed, and their
importance magnified in extravagant terms. It is diffienlt
to avaid the presumption that the thoughts they convey and
the wording in which they are expressed go hack to Buoddha
himself, or at any rate to Buddha’s first cirele of fullowers.,

* To give but one proof out of many: if sun and moon do not sline,
it is said in the “ Bamyuttaks Nikiya" {val. iii, fol. am}, Aarkness prevails
in the world ; day and night, months and years are not obzervable, 8o
also durkness prevails in the world, if' pesfeet, saintly Buddhas do not
appear in it; then the four sacred truths are not presched, taught,
proclaimed, revealed, ste,
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We here repenat these propositions, as they have already met
us in the sermon at Benares, in order to lay them as a founda-
tion for our sketch of the Buddhist teaching.

“This, O monks, is the sacred truth of suffering: Birth is
suffering, old age is suffering, sickness is suffering, death is
suffering, to be united with the unloved is suffering, to be

separated from the loved is suffering, not to obtain what one

desires is suffering, in short the five-fold clinging (to the
earthly*) is suffering.

“This, O monks, is the sacred trath of the origin of suffering :
it is the thirst (for being) which leads from birth to birth,
together with lust and desire, which finds gratification here
and there : the thirst for pleasures, the thirst for being, the
thirst for power.

“This, O monks, is the sacred truth of the extinetion of
suffering : the extinction of this thirst by complete annihilation
of desire, letting it go, expelling it, separating oneself from it,
giving it no room.

“This, O monks, is the sacred trath of the path which leads
to the extinetion of suffering : it is this sacred, eight-fold path,
to wit: Right Faith, Right Resolve, Right Speech, Right
Aetion, Right Living, Right Effort, Right Thought, Right
Self-concentration.”f '

# The hankering after corporeal form, after sensations, perceptions,
conformations, and after consoionsness.—Koppen (i, 222, a. 1) finds quite
gmroundlessly in these last words s * motaphysical postseript * to the
original text of the four truths. Buddhism has at all times possessed
a8 muel of metaphysical terminology as is comprised in these wards,

+ “ Koppen,” i, 225, n. 2: “ These cight divisions or branches also do
not belong originally to the simple dogma.” We cannot enfer @ strong
enough protest against this setting aside of everything which militates

agninst this gratuitous conceit of a peculiar simplicity of the earlicat
Buddhism. Tt cannot eount up to eight without it being suspected of
“metaplysical postseripts!” o

-
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The four truths give expression to Buddhist pessimism in its
characteristic singularity.

They teach us first of all to direct atfention to what this
pessimism is not.

A widespread opinion finds the ultimate ground of this
pessimism in the thought that, of all that is, the true existence
is the Nothing.—The Nothing is alone certain. And if the
world which surrounds us, or appears to surround us, is not
wholly unreal, if it contains a certain, though ever so hollow a
degree of existence, which cannot be ignored, this is a misfortune;
and it is wrong, for right is only the Nothing. The wreng
must be removed ; we must removeit. Being, which originsted
in snd from nothing, must again go to mothing, for it is
essentially nothing.*

A strange error is this picture of what Bnddhism is repre-
sented to have been. Whoever looks, not into the metaphysical
speculations of later centuries, but into what the oldest tradi-

tions disclose to us of the teaching of Buddha, of the belicf of
that order of wandering mendicangs, will not find therein one

tenet of these all lncubrations regarding the Nothing. Neither
‘openly expressed nor otherwise, neither in the foreground, nor
|in the farthest background of the religions thought, does the
idea of the Nothing find a place. The tenets of the sacred truths
show us clearly enongh that, if this world has been weighed by
|the Buddhistsand found wanting, the ground of this is not, that
'it, an illusory, specions something, isin reality a mere nothing,
but the sole ground is that it consists of suffering and nothing
but suffering.
All life is suffering : this is the inexhaustible theme, which,

* Adolf Wuttke has made by far the most clover and intelligent efforts
to evelve Buddhism from these fundamenta] thoughts, vide “ Geschichte
des Heidenthums," ii, 520 seq., especially pp. 55, 635. CF. also “ Kiippen,"

214 seq.
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now in the strict forms of abstract philosophical disonssion
and now in the garment of poetical proverb, evermore comes
ringing in our ears from Baddhist literatore. We may take
a8 the standard dialectic expression of this thought one of
those discourses which Buddha, according to tradition, held at
Benares soon after his first sermon, before those five earliest
disciples, to whom he first proclaimed the four sacred truths.*

¢ And the Esalted One,” so the tradition narrates, “ spake
to the five monks thus :

% The material form, O monks, is not the self. If material
form were the self, O monks, this material form could not be
subject to sickness, and a man should be able to say regarding
his material form : my body shall be so and so; my body shall
not be so and so. But inasmuch, O monks, as material form is
not the self, therefore is material form subject to sickness, and
o man cannot say as regards his material form : my body shall
be so and so ; my body shall not be so and so.

“The sensations, 0 monks, are not the self ” _and then
follows in deteil regarding the sensations, the very same
exposition which has been given regurding the body. Then
comes the same detailed explanation regarding the remaining
thres component elements, the perceptions, the conformations,
the consciopsness, which in combination with the material
form and the sensation constitute man’s sentient state of being.
Then Buddha goes on to say : .

« How think ye then, O monks, is material form permanent
or impermanent

“ Impermauent, sire.”

“ But is that which is impermanent, sorrow or joy

“ Sorrow, sire.”

& This disoourse is usually deseribed as the "' Sutia of the tokens of
mot-self " (of the non-ego). The text is to be found in the * Mahivaggs,”

i, 0, 98 seq.
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“ But if & man duly considers that which is impermanent,
full of sorrow, subject to change, can he say : that is mine, that
is T, that is myself

¢ Sire, he cannot.”

Then follows the same exposition in similar terms regarding
sensations, perceptions, conformations, and consciousness :
after which the discourse proceeds:

¢ Therefore, O monks, whatever in the way of material form
(sensations, perceptions, cte., respectively) has ever been, will
be, or is, either in our cases, or in the ooter world, or strong
or weak, or low or high, or far or near, it is not self: this
must he in troth perceive, who possesses real knowledge.
‘Whosoever regards things in this light, O monks, being a

= wise and noble hearer of the word, turns himself from material
form, turns himself from sensation and perception, from
conformation and conscionsness, When he turns therefrom,
he becomes free from desive; by the cessation of desire he
obtaing deliveranes ; in the delivered there arises a consciousness
of his delivernnce : re-birth is extinet, holiness is nﬂmplnte&,
duty is accomplished ; there is no more a return to this world,
he knows."

The characteristic fundamental outlines of Brahmanieal
speculation turn wp again in this discourse of Buddha’s with
dominant foree, We have shown how that E.péuuht.iun works
in the conception of a duslism. On one side the eternal
11mmutuhln, which is endowed with the predicates of supreme
freedom and happiness : that is the Brahma, and the Brahma is
\nothing else but man’s own true self (Atman). On the other

 sido the world of origination and decease, birth, old age, death,
|in & word, of suffering. From this very duslism flow the
ground-axioms, on which Buddha’s disconrse on the not-self
proceeds : that proposition, which needed mo proof for the
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Buddhists, that refuge can only be had where origination. and
decesse have no dominion, the identity of the ideas of change
and sorrow, the conviction that the self of man (atth =
sansk, fitman) cannot belong to the world of evolntion. The
elements, in which the empirical state of man matures itself,
ave lisble to continual change; the bodily as well as the
spiritual life flows on, while one event is linked to snother and
closes up with another. Man stands helpless in the middle of
{liis stream, the waves of which he cannot keep back or control.
He cannot attain happiness or peace ; how can happiness and
peace be thought of, where there is no continuance, but only
ancentrollable change holds sway?  But if he cannot press
this impermanence info his garvice, ho can sever himself
from it : where all contact with the earthly ceases, there are
deliverance and freedom.*

At one point this discourse on the transitory nature of the
carthly, shows o gap in 18 train of thought; to fill up which
was, as we shall see later on, with o definite purpose omitted.
One portion of the old Brohmanical dualism, the belief in an
external world involving origination, decease and suffering, is
adopted without reservation. What is the attitude of Buddha's
doctrine with reference to the other side of this dualism
What does it teach regarding tho eternal, the Atman? Itis
said that whatever is subject to change and suffering cannob |
be the self. Is, then, the self something raised above this
phenu:lmiuﬂ world, separated from it, or has it no existence at |
all? Is deliverance a return of the self which is involved in
chunge to itself, to its freedom ? or is there nothing left, which !

@ wWhat is inconstant, is gorrow ; what is sorrow, is not-self; what is
not-self, that is not mine, that am not I, that is not myself.” * Samyut-
toka Nikiiya,” vol. i, fal. ka, where the equjvalence of the categories
liere indieated is carricd out to 8 great length in repetitions of all kinds.

i
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m the disappearance of the transitory, shows itself real and
permanent ? We note for the present that the sermon st
Benares leaves these questions open. The answer to them, so
far as Buddhism has given any answer at all to them, can
claim our attention only in another conneetion.

We retarn to the Buddhist thoughts of the imperma-
nence and sorrow of earthly things. The abstrict and ideal
development of these thoughts has been unfolded to us
in the discourse quoted. But this js only a uﬁmidﬂd,
imperfect expression. In a form, the most concrete, with
the convincing and overwhelming force of a painful reality,
there is ever present to the vision of the Buoddhist, the picture
of the universe and man enveloped in suffering. There are
not shadows only, not clonds, which sorrow and death ecast
over human life, hut sorrow and death pertain inseparably
to every state of being. Through the delasion of happiness
and youth the Buddhist looks on to the sorrow into which
bappiness and youth must soon turn, Behind the sorrowful
present lies an immensarable  sorrowful past, and there
extends equally immeasurably through the endless distanee,
which the belief in the transmigration of souls discloses to the
awe-struck imagination, a future fall of sorrows for him who
does not suceeed in attaining deliveranes, “ putting an end
to sorrow.”

“ The pilgrimage (Samsim) of beings, my diseiples,”
Buddha says# “ has its beginning in eternity, No opening
can be discovered, from which proceeding, ereatures, mazed in
ignorance, fettered by a thirst for being, stray and wander,
What think ye, disciples, whether s more, the water which
is in the four great oceans, or the tears which have flown
from yon snd have been shed by you, whila ye strayed and

* 4 Bamyuttaka Nikiya,” vol. i, fol. tha.



HIRTH, OLD AGE, DEATH. 4 i)

wandered on this long” pilgrimage, and sorrowed and wept,
because that was your portion which ye abhorred and that
which ye loved was not your portion? A mother’s death,
a father’s death, n brother’s death, a sister’s death, a son's
death, o daughter’s death, the loss of relations, the loss of
property, all this have ye experienced through long ages.
And while ye experienced this through long ages, more tears
have flown from yon and have been shed by yom, while ye
strayed and wandered on this long pilgrimage, and sorrowed
and wept, because that was your portion which ye abhorred
and that which ye loved was not your portion, than all the
water which is in the four great oceans.”

Birth, old sge, death, are the leading forms in which the
sorrow of earthly existence is depicted, “If these things were
not in the world, my disciples, the Perfect One, the holy,
supreme Buddha, would not appear in the world, the law and
the Doctrine, which the Perfect One propounds, wonld not
ghine in the world. What three things are they f Birth and
old age and death.””* Tmpermanence holds sway with the
pitiless, inexorable power of natural necessity. * There are
five things which no Samana, and no Brahman, and no god,
neither Mira, nor Brahma, nor any being in the nniverse, can
bring abont. What five things are these? That what is
subject to old age, should not grow old, that what is subject
to sickness, should not be sick, that what is subject to death,
should not die, that what is subject to decay, should not decay,
thut what is linble to pass away, should not pass awny—this can
no Samana bring about, nor any Brahman, nor any god, neither
~ Mirs, nor Brahma, nor any being in the universe.'t

* « Anguttara Nikiya," vol. iii, fol. thai.

+ From the discourse with which the monk Nirada consoled the king
Munia at Pataliputta on the death of the Queen Bhnddd —Angutfare
NNikdya, vol. ii, fol. khai,
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The actions of men who pursue earthly pleasures, are under
the curse of impermanence, illusion, vanity. Paining, deceiv-
ing, sweeping, destroying, turning hoped-for enjoyments into
sorrow and death, the inexorable necessity of progression
helds dominion over all life and hopes. Whoever seeks to
nequire worldly goods, the merchant, the farmer, the shepherd,
the soldier, the civil servant of the crown, must expose himsolf
to the inconveniences of heat and eold, the bite of serpents, to
hunger and to thirst.* If he does not gain the object of his
_pursait, he laments and grieves : in vain did 1 exert myself,
in vain was all my labour, If he attains his object, he must
guard his gnins with anxiety and trouble, that kings or
robbers may not wrest them from him, that fire may not burn
them, that floods may not sweep them away, that they may
not fall into the hands of hestile relations, To gain property
and gratify desire, kings wage war, father or mother quarrels
with son, brother with brother, warriors make their arrows fly,
and their swords flash, and they brave death and mortal
agonies. To gain plessure, men break their word, commit
robbery, murder, adultery : they endure excrncinting tortures
88 human punishments, and when their bodies succumb in

death, they go the way of evil-doers; in the kingdoms of hell
they will be born aguin to new torments.

And these same powers of decadence and sorrow, to which
human life is subject and which extend through all hells, have
also power over heaven, The gods may have assured to them
an incomparably longer and more happy state of being than
earthly humanity : still even they are not immortal or free
from sorrow. “The three and thirty gods, and the Yima-
gods, the happy deities, the gods who joy in erestion, and the
roling gods, bound by the chain of desire, return within the

® I here paraphrase briefly a part of the * Mahidukkhakkhandha
Suttunts * (in the Majjhima Nikiya).
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power of Miira. The whole universe 15 consnmed with flames,
the whole universe is enveloped in smoke, the whole universe
is on fire, the whole universe trembles.”*

The proverbial wisdom of the “Dhammapada™ gives the
truest picture of all of Buddhist thought and fecling, how the
disciples of Buddha saw in everything earthly the one thing, |
vanity and decay.

“ How can yo be gay,”f it is said, * how can ye indulge
desire? BEvermore the flames burn. Darkness surronnds
you: will ye not seek the light

“ Man gathers flowers ; his heart is set on pleasure. Death
comes upon him, like the floods of water on a village, and
sweepe him away.”

& Mon gathers flowers ; his heart is seb on pleasure. The
Destroyer brings the man of insatiable desire within his
clutch.” .

¢ Neither in the airial region, nor in the depths of the sea,
nor if thou piercest into the clefts of the mountains, wilt thon
find any place on this earth where the hand of death will not
rench thee.”

 From merriment cometh sorrow: from merriment cometh
fear.* Whosoever is free from merriment, for him there is no
sorrow : whenoe should come fear to him ¥ 7

« Fram love cometh sorrow : from love cometh fear : whoso-
ever is free from love, for him there is no sorrow: whence
should come fear to him?*

« Whogo looketh down upon the world, ss though he gazed

on a mere bubble or a dream, him the rdler Death beholdeth

not.,” ¢
¢« Whosoever hath traversed the evil, trackless path of the

# From the * Bhikkhuni Samyutta,” vol. i, fol, ghai.
% * Dhammupada,” v, 146, 47, 48, 128, 212, 213, 170, 414.
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Sansiirs, of error, who hath pushed on to the end, hath
reached the shore, rich in meditation, free from desire, free
from irresolution, who, freed from being, hath found rest,
him T call a true Brahman,”

Is it dinlectic only with its comparison between the notions
of becoming, decense, sorrow, which canses the world to
appear to the Buddhist that immeasurable, painful waste ?

It is true, indeed, that wherever the populsr mind ecannot
obtain a sure anchorage for itself in the firm and clear realities
of practical life, where it is under the overpowering influence
of thought, of dreamy fancy without any comterpoise, there
speculation, with its real or supposed logical conclusions,
guins an incalculsble influence as to which shall be the
nnswer given by individuals as well as eollective masses, to
the question whether life is worth living. But it is not meraly
the speculation of the Indian which furnishes the answer.
Speculation is bound up with his wishes and hopes ; it shares
with them the character of impatient impetuosity, itrained to
deal with realities. Thonght, which pusses over everything,
and srrives with one bound st the absolute, finds its connter-
part in o eraving whose impatience pushes from itself all
goods, which are not the supreme, everlusting good. But
what is the supreme good? As the glow of the Indian sun
causes rest in cool shades to appear to the wearied body the
good of goods, 8o also with the wearjed soul, rest, eternal
rest, is the only thing for which it craves. Of this life, which
promises to the cheerful sturdiness of an industrious, stroggling
people, thousands of gifts and thonsands of good things, the
Indian merely scrapes the surface and turns away from it in
weariness. The slave is tired of his servitude, the despot is
still sooner and more completely wearied of his despotism, its
unlimited enjoyment. The Buddhist propositions regarding
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the sorrow of sll that is transitory are the sharp and trenchant
expression, which these dispositions of the Indian people have
framed for themselves, an expression, the commentary to which
is written not alone in the sermon at Benares and in the
apothegms of the “ Dhammapads,” but in indelible charncters
in the whole of the mournfal history of this unhappy people.

In some of the sayings, which we have quoted from the
# Dhammapada,” the thought of the impermanence and unsub-
stantiality of the earthly world is blended with the praise
of him who has succeeded in breaking the fetters which bind
him to the prison-house. And this brings us to fill in &
necessary part without which our sketch of the Bunddhist
pessimism would be very incomplete. Some writers have
often represented the tone prevailing in it, as if it were
peenliarly characterized by o feeling of melancholy which
bewails in endless grief the unreality of being. In this they
have altogether misunderstood Buddhism. The true Buddhist
certainly sees in this world a state of continuous sorrow,
but this sorrow only awakes in him a feeling of compassion
for those who are yet in the world ; for himself he fecls no
sorrow or compassion, for he knows he is near his goal which
stands awaiting him, noble beyond all else. Is this goal
annihilation ? Perhaps it is. We cannot here answer this
question yet. But be this as it may, the Buddhist is far
from bewailing as o misfortune, or as an injury, to which he
st snbmit with sad resignation as to an unalterable destiny,
the constitution of things, which has provided just this goal
and only this goal for man’s existence. He secks Nirviiun
with the same joyous sense of victory in prospect, with
which the Christian looks forward to his goal, everlasting life.

The following sayings also of the Dhammapads ™ reflect
this spirit¥:—

* Verse 94, 107 seq. 373.
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“He whose appetites are at rest, like stoeds thoronghly
brokem in by the tramer, he who has put away pride, who is
free from impurity, him thos perfoct the gods themselves
envy.” ’

“In perfect joy we live, withont enemy in this world of
enwity ; among men filled with enmity we dwell without
enmity."”

“In perfect joy we live, hale among the sick; among sick
men we dwell without sickness.”

“In perfect joy we live, without toil among toilers ; among
toiling men we.dwell without toil.”

“In perfect joy we live, to whom belongeth m}thmg Our
. 8erip is pleasantness, as of the effalgent gods,”

“The monk who dwells in an empty nbode, whose sonl is
full of peace, enjoys superhuman felicity, gazing solely on the
truth.”

Itis not enongh to say that the final goal to which the Buddhist
strives to pass as an escape from the sorrow of the world, is
Nirvina. It is also necessary to any delineation of Buddhism
to note as a fact assured beyond all donbt, that internal
cheerfulness, infinitely surpassing all mere resignation, with
which the Buddhist pursues this end.
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CHAPTER IL

THE TENETS OF THE ORIGIN AND THE EXTINCTION
OF SUFFERING.

Tap Fonrsuvra of Toe Cavsan NEXUs.

I order to understand the first of the four eacred truths,
the tenct of sufforing, we needed to acquaint ourselves only
with the criticism which Buddhn's discourses give of the events
of daily life, the dispositions and inclinations which govern onr

‘actions, and the consequences which follow from them, The

tenets of the origin of suffering and its extinetion bring us out
of the domain of the popular speculative view of life, into the
realms of abstract notions of Buddhist dogmatic, and therewith
into & region where the ground vanishes from beneath our feet
ab every step.

«This, O monks, is the sacred truth of the origin of suffering:
it is the thirst (for being), which leads from birth to birth,
together with Inst and desire, which finds gratification here
and there: the thirst for plensures, the thirst for being, the
thirst for power.

¢This, O monks, is the sacred truth of the extinction of

suffering: the extinction of this thirst by complete annihilation

of desire, letting it go, expelling it, separating oneself from it,

giving it no room.”

——— I e e e o =
e
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The stato of being, as it surrounds us in this world, with its
restless oscillation betweon origination and docenss, is our
misfortune. The ground of our existing is our will. This is
onr besetting sin, that we will to be, that we will to be our
selves, that we fondly will our being to blend with other being
nnd extend. The negation of the will to be, cuts off being,
for us at least. Thus the two tenots of the origin of saffering
and its cessation, comprige the sum of all human sotion and all
human destiny.

But the sum must be resolved into the elements of which it
is composed. The formaor tenet, ns we have quoted it, speaks
of the thirst for being, which leads from one birth to another,
Whence this birth ¢ It, the ground of our being, on what
gronnd does it itself rest? And what law, what mechanism js -
there, what intermediate links are there, by which the Tepeti-
tion of our being, ro-birth with its SOrrOWs, is connectod with
it ?

The very oldest traditions from which we draw onr acconnt
of Buddhist speculstions, show that theso questions had been
asked. People found the brief and concise setting of fhe
sacred truths obviously inadequate and two formulas, or, morg
correctly speaking, o bipartite formuls was drawn up, which
was intended to supplement, or rathep strengthen, the tengts
regarding the origin of suffering and its cessation, the formula
of the * Oausal Nexus of heing (puticnmmupp&f]n}.*

Teadition nssigns to this formaly the next place in sacredness
to the four truths. The knowledge of the four verities is what
makes Buddha Buddha ; the formula of the enusal nexns,
which had oecurred to him already before the attainment of

* This is irequently dosignnted in later literature the formula of the
twelve nidinns (Bases of Existence), an expression which, as fip as T
know, oceurs neither in Buddha's discourses nor in the Vinaya texts,
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Buddhahood had been vounchsafed to him, occupied his mind
while he sits under the tree of knowledge, * enjoying the
happiness of deliverance.”* And when he combats the fear
that his pospel will not be comprehended on earth, it is
especially the law of the cansal nexus of being, to which this
fear attaches: “Men who move in a worldly sphere, who have
their lot cast and find their enjoyments in a worldly sphere,
will find this matter hard to grasp, the law of caunsality, the
chain of causes and effects.”’t

Ogcasionally the sacred texts make the formula of the causal
nexus actually an integral portion of the sacred truths them-
selves, by omitting the second and third truths and inserting
in their stead this formula in its two branches.t

The propositions of the caunsal nexus of being, in the form
which is most commonly met with in the traditions, and
which may be regarded as the most ancient form, with their
double, their positive and negative, arrangement—* forwards
and backwards,” as the texts express themselves—are worded
as follows —

“From ignorance come conformations (sankhfird); from
eonformations comes consciousness (vififiina) ; from conscions-
ness come name and corporeal form ; from name and cor-
porea]l form come the six fields;§ from the six fields comes

® “ Mahivaggn," i, 1 (suprs, pp. 116, 117).  Inthe “ Supyutts Nikiya™
(Phayre MBS., vol. i, fol. ja) Boddhn says that, in his ense as in the case
of the prior Buddhas, the knowledge of this hitherto unheard-of wisdom
downed on him before the attninment of the Buddhahood (pubbeva me
bhikkhave sambodhi apabhisambuddhasea).

+ Vide supra, p. 120,

1 8o in the * Anguttara Nikéiyn" (Tikenipita, Phayre MB., vol. i, fol.
or').

.; The felds of the six senses and their cbjects. In addition to the
five senses the Indians reckoned understanding (mano) the sixth.
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contact (between the genses and their objects); from contact
comes sensation ; from sensation comes thirst (or desire) ; from
thirst comes clinging (to existence : upiding) ; from elinging
(to existence) comes being (bhava) ; from being comes birth ;
from birth come old age and death, pain and lamentation,
suffering, anxiety and despair. This is the origin of the whole
realm of suffering.

“ But if ignorance be removed by the complete extinction of
desive, this brings about the removal of conformations; by
the removal of conformations, consciousness is remaved ; by
the removal of consciousness, name and corporeal form are
removed ; by the removal of name and corporeal form, the six
fields are removed; by the removal of the six fields, contact
(between the senses and their objeets) is removed; by the
removal of contact, sensation is removed ; by the removal of
sensation, thirst is removed; by the removal of thirst, the
clinging (to existence) is removed; by the removal of the
clinging (to existence), being is remioved ; by the removal of
being, birth is removed ; by the removal of birth, old age and
death, pain and lamentation, suffering, anxiety, and despair
are removed. This is the removal of the whole realm of
suffering.”

The attempt is here made by the use of brief pithy phrases
to trace back the suffering of all earthly existence to its most
remote Toots. The answer is as confused as the question was
bold. It is utterly impossible for anyone who seeks to find
ouf its meaning, to trace from beginning to end s connected
meaning in this formula. Most of the links of the chain, taken
separately, admit of a passable interpretation ; many arrange
themselves also in groups together, and their articulation may
be said to be not incomprehensible ; but between these groups
there remain contradictions and impossibilities in the consecn- :
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tive arrangement of priority and sequence, which an exact .

exegesis has not the power, and is not permitted to clear up.
Even the ancient Buddhist theologians, who were by no means
accustomed to construe too strictly in every case the require-
maent that “ein Begrill muss bei dem Worte sein,”# found
liere a stumbing-block ; the variations, with which the formula
of cansality is found in the sacred writings, afford unmis-
takable evidence of this.

Tax Tamp Loge s tEe CEAry or CAvsanrry.

It seems advissble for the explanation of the formula of
causality not to begin at the beginning. The first links of the
series—the ultimate ground of earthly existence, ignorance,
and the “conformations” which develop themselves from
ignorance—are in their nafure much more difficult of compre-
hension by conerete explanation than the following categories.
We shall return later on to the attempt here made to denomi-
nate the canse of caumses; at present we begin where con-
sciousness appears in the chain of categories and with it we
step upon the ground of conceivable reality. The sacred texts
also appavently justify us in proceeding thus, as they them-
selves often begin the chain of causality with the category of
conscionsness, omitting the first members. “ Ignorance ” and
¢ ponformations ? nre evidently among the things, of which
Buddhist dogmatists have, as far as possible, omitted to speak.
¢ From consciousness "—runs the third proposition in the
series—** come name and corporeal form.”

® Githe's * Faust,” Dialogue of Mephistopheles and the Student.

Anglicé: “ A meaning must underlie words."—{ Tranalator. ]
15%
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One of the dialogues on this subject in the collsetion of the
sacred texts, in which Buddha unfolds to his beloved diseiple,
Ananda, the greater part of the formula of causality * gives
W8 & very concrete explanation of this proposition, which
undoubtedly exponnds the original meaning, “If conscious-
ness, Ananda, did not enter into the womb, would name and
corporeal formt arise in the womb ?”—¢ No, sire."— And
if consciousness, Ananda, after it has entered into the womb,
were again to leave its place, would name and corporeal form
be born into this life 1’—* No, sire.”—* And if consciousness,
Anands, were again lost to the boy or to the girl, while they
were yet small, would name and corporeal form attain growth,
increase,’ progress 72—« No, sire.”

Thas the proposition, © From conscionsness comes name and
corporeal form,” leads us to the moment of conception. We
shall, when treating of the Buddhist notions of soul and
metempsychosis, come to understand from another point of
view still more completely the ideas which meet us here ; here
we must only state this much, that in death the other elements,
which constitute the body-cum-spirit state of being of a man,

are dissolved; the body, the Sensations, the perceptions vanish,
but not the conscionsness (vifiidna),  Consciousness forms, so
long as the existent is bound in metempsychosis, the connecting

# The Mahinidinasutta {Digha Nikiyn),

T I reserve for the Excursus the more particular statements which the
acred texts make regarding this double notion of * name and eorpareal
form," derived from older Bralmanieal speculation. Originally in this
expression undoubtedly the Name, in so far ns it expresses what is only
this person and no other, is regarded as a peculiar element annexed to the
body, somehow connected with the bod » and this interpretation has not
wholly disappeared from the Buddhist texts, Meanwhile another view
grew up, by which ** names ™ was understood to include the more subtle

immaterial fanctions connected with the body in contradistinetion to the
body formed of earth, water, fire, and air,
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link which connects the old existences with the new; not till |
the bourne of deliverance, the nirviina is reached, does the

conscionsness also of the dying perfect one vanish into nothing.

As the human body is formed out of the material elements, so

consciousness also is regarded as consisting of an analogous

spiritual element.  There are six elements, my disciples,”

says Buddha, * the element of earth, the element of water, the

olement of fire, the element of air, the element of wmther, the
element of conscionsness.” The stuff of which consciousness
is made is highly exalted above the other elements; it dwells,
as it were, in its own world, © Consciousness,” it is written,
“the indemonstrable, the everlasting, the all-illuminating ; ik
is where nor water nor earth, nor fire nor air, finds a place, mn
which greatness and smallness, weakness and strength, beauty
and non-beaunty, in which name and material form cease
altogether.”

That which in the dying man is constructed of this highest
of earthly elements, the consciousness-element, becomes at the
moment when the old being dies the germ of a new being;
this germ of consciousness seeks and finds in the womb the
material stuffs, from which it forms a new state of being coined
in name nnd material form.

But as name and material form rest on conscionsness, so also
the latter rests on the former. Those passages in the texts,
which do not carry back the line of causality to the ultimate
end, to Ignorance, are wont to make it run in a circle with
these two categories interchangeably dependent on one another
We have already quoted from Buddha's and Ananda’s dislogae
the passage bearing on tho cne gide of this subject, on the
allegation that name and material form rest on consciousness.
On the other side, then, it is said in the same conversation:
% If, Ananda, consciousness were not to find name and materin

el -
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form as its resting-place, would then birth, old age, and death,
the origin and development of sorrow, reveal themselves in
succession F ’—* No, sire, they would not.’— Therefore,
Ananda, is this the cause, this the ground, this the origin, this
the basis of consciousness: name and material form.” And
thas comprehensively are the bases on which all namenbility
and all existence of the existent, their birth, death, and re-birth,
rest, described as “name and material form combined with
conscionsness, ™ F

We extract from other texts some more characteristic
passages for the elucidation of this sabject :—

“ What must there be, in order that thers may be name and
material form? Whence come name and material form *—
I Consciousness must be in order that there may be name and
~material form; from conscionsness come name and maberial
form.—What must there be in order that there may be
consciousness ¢ Whence comes consciousness *—Name and’
jmaterial form must be, in order .t.]mtr there may be con-
scionsness ; from name nnd material form comes consciousness, /
Then, my disciples, the Bodhisatti Vipassi®*  thought :
consciousness conversely depends on name and material forng :
the chain goes no farther,”+

And in another placet the following similo is put into the
mouth of Siriputt, the greatest authority among Buddha’s
disciples: My friend, as two bundles of sticks leaning
agunst each other stand, so alsn, my friend, ¢onscionsness
Igrows out of name and material form, and name and material

* Vipassi is one of the mythical Buddhas of tho past, to whom are
attributed these refloctions on the chain of casunlity, while he was still
Bodhisatin {pursuing the path to the Buddhahood).

t thﬁpldhﬁnun_ttnl (Digha Nikiiya), second Bhiinavirn.

{ " Samyatta N.” vol, §, fol. fiah',
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form out of consciousness.” It ““grows out of it—this is not 1
intended to comvey that consciousness is the element, out of
which name and material form are made : it is merely tantamount
to saying, that consciousness is the forming power, which
originates from the material elements or being, which bears
a name and is clothed with a body.

Ty Fovzrm To THE Erzveyrn LINK IN THE CrAty OF

CAUBALITY.

When the spirit has found its body and the body found
the spirit and anited itself to it, this being compounded of
spirit and body, provides stself with organs to put itself
into communication with the external world. From name
and material form,” runs the fourth term of the formula,
#f oome the six fields*—the six fields of the subject™
(ajjhnttika fyatana), eye, ear, NOSE, tongue, body (as organ for
semsations of tonch), understanding,t and the gix corresponding
fields of the object world, corporeal forms as the object of the
eye, and so an—sonnds, odours, taste, tangibility, and last, as
the object of the understanding, thoughts (or ideas, notions,
¢ dhammi ™), which are represented ovidently as something
Wﬁ before the thinking faculty in quite an objective

# The version contained in the *“ Mahinidinasutta * (Dialogue between
Buddha and Ananda) skips the eategories of the “six fields,” and goes
on from *name and material form " straight to the next following
eategory of contact. { Fidde infra.)

L Understanding ™ (mano) and * conscigusnesa " (viffidos) are always
quite distinet in the sacred toxts, wherever they express themselves strictly.
Turns such as these: * What people are accustomed to eall thought (eittn)
or nnderstanding (manc) or conseiousness (vififiina)™ ocour, as far as
1 know, only in such connection that they may be described as an
intentional accommodation to eustomary modes of speech.




232 THE FOURTH 70 THE ELEVENTH LINE.

existence and realized by it, in the same way as visible bodies
before the eyes,

The organs of the subject now step into communieation with
the objective world. From the six fields comes eontact.
From contact comes sensation.” We meet also with &
certainly not very clearly expressed, and st the same time
searcely well-thought-out, attempt, to still further analyze these
Processes. Before the organ of sense grasps the object, an
operation of the centra] Organ, consciousness, on the organ of
Sensein requisition, gives it the command to join communieation
with the object, apparently in such a way that the former
sets tho latter in a certain manner to work. And when this
communication follows, then by means of it, besides the two
elements primarily concerned, the organ of semse and the
object, the third element, consciousness, the anthor and super-
visor of this communication, is at the same time in play. Itis
Somewhat in this way, T believe, that we must understand the
following proposition which recurs not unfrequently in the
sacred texts: “From the eye and visible bodies comes
consciousness, directed! to the eye (eakkhuvififidna), the
conjunction of the three, the contact.” And similarly in that
address of Buddha's already quoted (p- 185 seq.), the series
of ideas and processes treated of in this connection, is expressed
in the folowing fashion : * Eye—body—consciousness directed
to the eye—contact of the eye (with the objects)—the sensation,
which arises from the contact of the eye (with the objects), be
it pleasure be it pain, be it neither pain nor pleasure”  Of
course similar processes take Place in the case of the other
organs of sense to those which ccenr in the case of the eye,
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The formuls goes on: “From sensation arises thirst.”
Here the point is reached, which the tenets of the origin and
the extinction of suffering had made a starting-point, “ the thirst
which leads from re-birth to re-birth,” not the ultimate bub
the most powerful cause of suffering. We be, becanse we
thirst for being; we suffer, because we thirst for pleasure.
¢ Whomsoever it holds in subjection, that thirst, that con-
temptible thing, which pours its venom through the world, his
suffering grows as the grass grows. Whosoever holds it in
subjection, that thirst, that contemptible thing, which it is
difficult o escape in this world, suffering falls off from him as
the water-drops from the lotus flowers.”™ ** As, if the root be
uninjured, even a hewn tree grows up anew mightily, so, if the
excitement of thirst be not wholly dead, suffering ever and
anon breaks out again.” * The gift of the truth transcends all
other gifts; the swectness of the truth transcends all other
gweetness; joy in the truth surpasscs all other joy; the
extermination of thirst, this subdues all gnffering.”

The idea of thirst, usually divided by scholastic teaching
into six heads, according to whichever one or other of the six
senses it is that has caused the sensation which generates the
thirst, is usually met in close connection with the category,
which follows next in the formula of cousality, that of clinging,
to wit, elinging to the external world, to existence.f *“ From

& “ Dhammapada,” v. 335 seq. The following quotations are taken
from the same text, v. 338, 354,

+ Scholustic terminalogy specinlly distinguishes four classes of clinging :
elinging by desire, clinging by {mistaken) intentions, clinging by building
on virtue and monastic observances (s though these were alone sufficiant
to obtain salvation), and clinging by thinking of the ego. We shall not
be able to explain the last point, the attitude of Buddhist teaching as to
the jdes of the ego, until we reach a later stage.

e .




pis 2 THE FOURTH TO THE ELEVESTH LINK.

thirst,” eays the formula, ©comes clinging.” The Pili word
for “clinging** (opddina) involves a metaphor which is highly
descriptive of the idea which is here underlying. The flame
which, as a scarcely materinl existence, freely urges its way on,
spreading and rising,  clings ” still to the fuel (upidina):
it canmot be contemplated without fuel. Even if the fiame
be carried into the distance by the wind, there is still a
fnel there to which it clings, the wind. The existence of every
being is like the flame ; like the flame, our being is to a certain
extent s continuous process of burning. Deliverance is the
extinotion (nirvina) of the flame; but the flame is mnot
extinguished so long as it is supplied with fuel to which it
“glings,” And as the flame clinging to the wind presses on
into far off distance, so also the flame of onr existence is not
lnid on the spot, but presses on in transmigration to far off
distances, from heaven to hell, from hells to heaven. What is
it, to which the flame-resembling process of our being clings
in the moment of such transmigration, like the flame to the
wind ? “Then, say I, (the being of -the existent) has thirst as
the substratum to which it clings; for this thirst, O Vaccha, is
at that time (at the moment of transmigration) its (tho being’s)
clinging. "%’

Even the slightest residue of clinging prevents deliverance.
Whosoever separates from everything that is transitory, who-

® From n dinlogue between Buddha and a monk of another persunsion
numed Vaochn (* Samyuitn Nikdya,” vol. ii, fol. taun), Here may be
seen an illnsteation of the disconnectedness of the saored texts already
animadverted on, as regards the suceession of the eategories appearing in
the formula of causality. We pointed out, that the proposition * from
consciousness come name and material form™ refers to the moment of
comception, that is of transmigration of the soul. And here the estegories
of thirst and clinging, which sppear much later in the formula, are
onrried back to the very same moment,
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soever attains the most perfect quictude, but clings with his
thought even to this very quietude and is glad of this quietade,
he s still in bondage. The best, but still the minimum of
clinging is the clinging to the condition of deepest self-
suppression where consciousness and non-coNnsiouSness are
alike overcome ; complete deliverance hes overcome even this
last clinging* By the ceseation of clinging his soul was
delivered from all sinfil existence »_this is the standing
phrase with which the texts intimate that a disciple of Buddhn
has become s partaker of holiness, of deliverance.

Up to this point the conmection of the causes and effects in
our chain of categories was tolerably clear. The impression
will have been formed that the being whose conception (“ from
eongoionsness come nName and material form*’) was the starting=-
point of the series, has long since, in the later terms of the
formula, entered on real life, stroggles with the outer world,
the clinging to its goods. In this light also the oft-mentioned
dislogue between Buddha and Ananda puts iti; to the pro-
position ; * from sensation comes thirst,” it appends & picture
of human toil and stroggles for pleasure and gain : there are
met the words seek, obtain, possession, guard, envy, quarrel,
strife, backbiting, lying. 1t is therefore very surprising, when
the formula of canzality, which in its theory of the world
geemed to have already arrived at the dealings of social life,
at the struggle of égoism agninst egoism, suddenly turns baclk
and conses that being whom we have slready seen taking part
in the transactions of the world to be born. The formuls rans
thas in its three last terms: « From clinging (to existence)
comes becoming (bhava) ; from becoming comes birth ; from
birth come old age, and death, pain and lamentation, SOrTow,
anxiety and despair.”

» “Anﬂﬁimpp&j:il Quttanta ” (Majjh. X.).
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It seems to me evident that there is here a gap in the train
of thonght which our efforts of elucidation eannot, and are not
even permitted to bridge over. What was more ready than
to recognize in birth the sources from which come cld age and
death? “If three things were not in the world, my disciples,
the Perfect One, the holy, sopreme Buddha, would not
appear in the world, the Law and the Doctrine, which the
Perfect One propounds, would not shine in the world. What
three things are they ? Birth and old age and death.”** Thus
these so closely associated ideas were thrown together in the
two last terms of the causal-chain, but it was omitted to weld
these new groups of categories with those preceding, so as to
form a harmonious whole. The idea of *becoming,” which
was throst into the middle, inevitably creates by its very
vaguenesst—which you may regard as you like, as either of
very little or of very great import—the impression as if it
were intended for a shift or sléight to get over the break in
continuity.

W close with some proverbs of the * Dhammapada,*$ which
translate these last terms of the formula of causality from the
language of ideas into that of emotion and poetry.

“Behold this painted picture, the frail, scarred form of
corporeity, wherein many an aspiration dwells, which has no
happiness and no stability,”

*To age comes as its lot this form, frail, a nest of diseases :
the perishable body fails: life in it is death.”

% Fide suprs, p. 217.

¥ This is not removed by the explanation frequently oveurring in the
sacred texts, that there is a triple becoming : the becoming in desire, the
becoming in form, the becoming in formlessness, necording as a being is
born again in the lower worlds ruled by desire, or in the higher states,

the worlds of form and formlessness,
3 Vers 147-140, 44,
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« Those bleached bones, which are thrown oub yonder like
gourds in the sutumn—when snyone sees them, how can he
be happy ¢

¢ Fsteeming this body like a bubble, regarding it as a
mirage, breaking the flower-shafts of the tempter, press on to the
bourne where the monarch Death shall gaze no more on thee,”

But death is not the end of the long chain of suffering : upon
desth follows re-birth, new sorrow, another death.

Tag Finst Axp Secosp Livks oF THE CAVSAT-OHAIN.

From the end of the formuln of cansality we must turn back
to its beginuing, to speak of the two first members of the
series,

“From ignorance (avijji),” the formula begins, * come
conformations (sankhirf).

“ From conformations comes conscionsness.”

If ignorance be designated the ultimate source of soffering,
the question must arise : Who is here the ignorant? What
is that of which this ignorance is igmorant ?

Tt is tempting, by the place assigned to the category of
« jgmorance,” at the beginning of the whole line of cansality,
to allow one’s self to be carried away by interpretations whigh
soe in this ides, as it were, o cosmogonical power working
at the primitive foundation of things. Or ome might be
tempted to read in it the history of a crime preceding all
time, an unlucky act by which the non-bient had doomed
itself to be bient, that is to suffer. The philosophy of later
Brahmanical schools spesks in gimilar fashion of Miyfl, that
power of delusion, which causes the deceptive pictare of the
created world to sppear to the One, the uncreated, as if it
were béenf.  * He, the knowing, gave himself up to confused
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fancies, and when he fell into the slumber prepared for him by
Miiyfi, he beheld in amazement multiform dreams : T am, this
is my father, this my mother, this my field, this my kingdom.”
Some have compared the ignorance of Buddhism with this
Mayd of the Brahmanical theosophy; only with this note
that, as Milyd is the deceptive reflection of the true everlasting
béent, so ignorance is the reflection of that which, as they
thought, took the place of the everlasting béemt for the
Buddhists, that this, the Nothing,

Interpretations of this kind, which find in the category of
ignorance an expression for the deceptive Nothing appearing
as & béent, completely correspond in fact with the explicit
utterances of later Buddhist texts. The construction alluded
to is met with in the great standard text-hook of mystic-
nihilistic speculation, which was on authority among Buddhist
theologians in the first century after Christ. In this most
sacredly esteemed text, the “ Perfo®ion of Knowledge *
(Prajnapiramita), we read as follows :—*

Buddha said to Siriputra: “Things, O Siriputrs, do not
exist a8 ordinary and ignorant men, clinging closely to them,
fancy, who are mot instructed on the subject.” Siriputra
said : “ How then, sive, do they exist?” Buddha nmswered :
““They exist, O Siriputra, in so far that they do not exist
m truth. And inasmuoch as they do not exist, they are
called Avidydl, that is, the non-existent, or ignorance,t To
this ordinary, ignorant men, who are not instructed on the
matter, cling closely. They represent to themselves all things,
of which in fruth not one has any existence, as existent.””

* The paseage is quoted by Burnouf, “ Introduction & I'histoire du
Buddhizme indien,” p. 473 seq. 478,

t This is the same term which oeeurs at the beginning of the formula
of eausality (avidyh = Pili, avijji),
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Then Buddlia asks the holy disciple Subhiti: © What thinkest
thon now, Subhiti, is illusion one thing and material form
another? 1Is illusion one thing nnd sensations another ?
pereeptions another? conformations another? conscionsness
another 2% Subhiti snswered: “ Nay, Master, nay ; iltusion
is not one thing and material form another. Material form
is jtself the illusion and the illozion iteelf is materinl form,
sensations, perceptions, conformations, and conscionsness,” And
Buddba says: It is in the nature of the illusion that that lies
which makes beings what they ave, It is, O Subliiti, as if
a clever magician, or the pupil of a clever magician, cansed a
vast conconrse of men to sppesr at o cross road, where four
great thoroughfares meet, and, having caused them to appear,
cansed them again to vanish.”

Thus the speculations contained in the treatise on the
e Perfection of Knowledge,” make ignorance the nltimato
‘cause of the appearing. of the world and at the same time
the essentinl character of its state of being, which is in trath
rather not-being : ignorance snd not-being here coincide.

We have taken this glance at this later phase of the develop-
mgnt of Buddhist thought merely with the intention of being
put on our guard sgeinst assigning any of these ideas to
ancient Buddhism and against framing auy interpretation of
the old texts, especially of the formula of cansality, influenced
by such a process. Inquirers, who had access to the propositions
of the chain of causes and effects only in the garb of that
later period, found themselves in fact in a not very different
position from that in which a historian of Christianity would
be placed, if he were directed to string together some account
of the teaching of Jesus from the phantasms of the Gnosties.

The course, which we must follow, is clearly enough indi- .
cated: we have only to inquire from the oldest tradition of
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Buddhist dogmaties, obtainable in the Pili texts, what is that
ignorance, the nltimate ground of all suffering.

Wherever in the sacred Pili literature ¢his question is
mooted, as well in the addresses which Buddha himself and
his chief disciples are said to have delivered, as in the systema-
tizing compilations of a later generation of dogmatists, the
answer is invariably the same. The ignorance is not declared
to be anything in the way of a cosmic power, nor snything
like a mysterions original sin, but it is within the range of
earthly, tangible reality. The ignorance is the ignorance of
[Enp four sacred truths, Sdriputta says :*  Not to know suffer-
i;g,..fﬁenﬂ, not to know the origin of suffering, not to know
the extinetion of suffering, not to know the path to the extinetion
of suffering : this, O friend, is called ignorance.” “Not seeing -
the four sacred truths as they are, I have wandered on
the long path from one birth to another. Now have I
séen them: the current of being is stemmed. The root of
suffering is destroyed : there is hencoforward no re-birth”¢

The method and procedure of old-Buddhist dogmatic is here
clearly exemplified : when it tracks personality back on its
way throngh the world of sorrow beyond that moment when
consciousness clothes itself with “ name and material form,”
that is, to the moment of conception, their thought is not on
that account lost in the arcanum of pre-existence prior to
all conscionsness, but it makes this empirical existence take
root in another equally empirical conceivable existonce. That
ignorance, which is stated to be the ultimate ground of your
present state of being, involves that, at an earlier date, o being
who then oecapied your place, a being who has lived in not

# * Spmmiditthisuttanta " (Majjhima Nikiya). Similar passages ocour

frequently.
1 4 Mohhvaggn,” +i, 29.
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less tangible reality than you now do, on earth or in a heaven
or in o hell, has failed to possess a specific knowledge,
definable in eertain words, and bound for that reason in
the bonds of transmigration, must have brought about your
present state of being. We saw (p. 52) that old-Brohman
speculation, in reply to the question, what is the power which
holds the spirit bound in impermanence, what enemy must
be overcome in order that deliverance may be obtained, has -
answered with the very same conception, that of ignorance. |I
With the Brahmans this ignorance was the ignorance of thel
. identity of the particular ego with that great ego, which is the,
source and the sum of all egoity. Buddhism has given up
these thonghts and sll metaphysical hypothescs which rendered
them possible, but still the word proved itself more lasting)
than the thought: mow, as before, the ultimate root of all
suffering contimues to be called “jgnorance.” And there it
was natural, when inquiry was made as o the illatent
import of this ides of “ ignorance,” it should be described as
non-possession  of thab knowledge, the possession of which
appeared to the Buddhist the highest aim of every straggle for
deliverance, the knowledge of suffering, of the origin of suffer-
ing, of the extinction of suffering, and of the path to the
extinetion of suffering. The ultimate root of all suffering is the,
delusion which conceals from man the true being and the true
value of the system of the universe. Being is suffering: bub
ignorance totally deceives us as to thiz suffering : i conses us
to see instead of suffering a phantom of happiness and pleasare.
And the next consequence of this delusion ! The formuln of
cnugality expresses it in its first proposition : © From ignorance
eome conformations (Sankhiira).”
Here the impossibility of Buddhist terminology finding
adequate expression in our langusge makes itself keenly felt.
16
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The word Sankhdra is derived from o verb which signifies
to arrange, adorn, prepare. Sankbira is both the preparation
and that prepared; but these two coincide in Buddhist
conceptions much more than in ours, for to the Buddhist mind
—we shall have more to say on this point later on—the made
has existence only and solely in the process of being made;
whatever is, is not so much a something which is, as the process
rather of a being, self-generating and self-sgain-consuming
being. Now, nothing can be imagined at any time any how
coming under observation in this world of becoming and
decease, to which the idea of forming or of becoming formed
does not attach, and thus we shall farther on meet with the
word Sankhira as one of the most gemeral expressions for
everything that is in it. In our formuls, however, which has
not to do with the universe, but with the origin and decease of
personal life, the idea of Sankhidra suitable to the connection
is a much narrower one: here a forming is meant which is
consummated in the domain of the personal body-cum-spirit
existence. We might translate Sankhiira directly by * actions,”
if we understand this word in the wide sonse in which it
inglndes also at the same time the internal * actions,” the will
nnd wish. The old scholustic teachers divide * conformations*?
or “actions* under two heads, always in three classes, cither
viowing them as corresponding to the three categories of thought,
word, and deed, or proceeding on the basis of a moral principle
of division, into conformations which have a pure end in view
(good actions), those which have an impure end in view, and
those which have a neutral end in view. “Pure” and “impure,”
in the language of Indian theology, are nothing mere than
moral merit, which will be rewarded hereafter, and guilt,
whick finds its punishment hereafter, Thus the category of
** coniormations ' brings ns to the dootrine of Kamma, i.e.,
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the law of moral retribution, which traces out for the wandering
soul its path through the world of earthly being, throngh
heaven and hell.

What we are, is the fruit of that which we have done. As an
acquisition of pre-Buddhist specnlation we have already come
across the proposition : whatsoever he does, to a eorresponding
state he attains 7** and Buddhism teaches : My action is my
possession, my action is my inheritance, my action is the womb
which bears me. My action is the race to which I am akin, |
my action is my refoge.”’t What appears to man to be his
body is in truth “the action of his past state, which then
assuming a form, realized through his endeavour, has become
endowed with a tangible txistence.”} The law of causality,
substantially regarded by Buddhist speculation ss a natural
law, here assames the form of o moral power influencing the
aniverse. No man can escape the effect of his actions. “ Not
in the heavens,” it is said in the Dhammapada,§ “ not in the
wmidst of the sea, not if thou hidest thyself away in the clefts of
the monntains, wilt thou find a place on earth where thou canst
escape the fruit of thy evil actions.”|| © Him, who has been long

# Vide supra, p- 48,

+ = Anguttara Nikiyn,” Paficaka Nipita,

$ » Sampyutta Nikiya,” vol.i, fol. jhe’.

§ Verses 127, 219 seq.

|| He who obtains deliverance does nob thereby escape punishment for
{he evil which he has not yet expiated. Yet this punishment assumes a
form for the delivered, in which none of its terrors remain for them, The
histary of the robber Angulimiln gives an illustration. This man, who
1iad on his eonscience countless deeds of robbery and murder, is converted
by Buddha and obtains sanctity. When he goes into the city of Bivatthi
to ecllect alms, he sustains injuries from the populace by stone-throwing
and the hurling of other objects at him. Covered with blood, with
broken alms-bowl and torn garments, he comes to Buddha. The lntter
gays to him; * Seest thou not, O Brohman? The reward of evil actions,

16#%
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travelling and who returns home in safety, the welcome of
relatives, friends and acquaintances, awaits. So him, who
has done good works, when he passes over from this world into
the hereafter, his good works weleome, like relatives a hame-
returning friend.” Through the five regions of transmigration,
through divine and human existence, and through the realms of
gobling, of animal-life and hells, the power of our actions leads
us. The exaltation of heaven awaits the good. The warders of
hell bring up the wicked before the throne of king Yama ; who
asks him, whether he, when he lived on earth, did not see the
five messengers of the gods who are sent for the admonition of
men, the five visions of human weakness and human suffering ;
the child, the old man, the sick man, the eriminal suffering
punishment, and the dead man., Of course he has seen them,
“ And hast thou, O man, when thou reachedst riper years and
beeamest old, not thonght within thyself: ‘I also am subject
to birth, old nge, and death; T am not exempt from the
domimion of birth, old age, and death. Well, then! T will do
good in thought, word and deed ¥*** But he answers - “ I wus
anable to do it, sive; I neglected it, sire, in my frivolity.”
Then king Yawn addresses him : “These thy evil deeds thy
mother hath not done, nor thy father, nor thy brother, nor thy
sister, nor thy friends and advisers, nor thy connections and

" blood-relations, nor ascetics, nor Brahmans, nor gods. It is

thou alone that hast done these evil actions ; thon alone shalt
gather their fruit.” And the warders of hell drag him to the
places of torment. He is riveted to glowing iron, plunged in

for which thou shouldst otherwise have had to suffer for long yeurs and
many thouesnds of years in hell, that thou art now receiving already in
this life.” (Angalimiila Suttanta, Majjh. Nikiyn. The extract given in
Hardy's Manual, p. 260 seq., does not fully meet the theological points of
the narrative.)

o
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glowing seas of blood, or tortured on mountains of burning
conls, and he dies not until the very last residue of his guilt
has been expiated.®

Tt is quite in keeping with the spirit of the old dogmatie,
when a lster textt compares the cycle of ever-recurring
existence, connected throughout by Kamms, by merit and
demerit, to a wheel which reccils upon itself, or with the
reciproeal generation of the tree from the seed, of the seed
corn from the frait of the tree, of the hen from the egg, and of
the egg from the hen. Eye and ear, body and spirit, move
into contact with the external world; thus arises sensation,
desire, action (kamma); the fruit of the action is the new eye,
and the new ear, the new body and the new spirit, which will
go to make up the being in the coming existence.

It is this group of thoughts, associated with the idea of
Kamma, which we must next take up in order to render
intelligible the rile which the category of the Sankhiiras plays
in the formula of cansality. Yet the sacred texts point also to
another more distinct interpretation of this category, which lies
gomewhat in another direction.

Tn one of the great collections of Buddha's addresses, we
meet & sermon “on re-birth according to the Sankhiras.”}
Now this very * re-birth according to the Sankhiras ¥ is that
with which the formula of causality has to do at the place,
where we are mow arrived, for this formula speaks here
precisely of the Sankhiras, in so far as they canse the com-
ssionsness of the dying being to become the germ of a new
being (“from the Sankhiras comes consciousness. From
sonsciousness come name and material form ”).  We are thus
entitled to expect in the expositions of this Sitra a com-

* Devadita Sutin. + ¢ Milinds Panha,” seq., ete.
ok Sankhiruppati Suttanta in the Majjhima Nikiya.
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mentary upon this part of the formula of cansality: and in
fact we find it.

It runs as follows :—

“It happens, my disciples, that a monk, endowed with faith,

endowed with righteonsness, endowed with knowledge of the
doctrine, with resignation, with wisdom, communes thus with
himself : * Now then, conld I, when my body is dissolved in
[rluath,obtﬂin re-birth in a powerful, princely family.” He thinks
this thought, dwells on this thought, cherishes this thonght.
These Sankhiras and internal conditions (vibéirdl), which he has
thus cherished within him and fostered, lead to his re-hirth in
such an existence. This, disciples, is the avenue, this the
path, which leads to re-birth in such an existence.””

The train of thought is then similarly repested in detail
with reference to the several classes of men and gods. The
believing and righteous monk, who has in his lifetime directed
his thoughts and wishes to these forms of existence, will be
re-born in them. So on up to the highest classes of gods, who
are separated from Nirviina by a diminishing residuum of the
earthly, the * gods of the spheres, in which there is neither
perception nor absence of perception.” And finally, in the last
place, the Siitra speaks of the monk ““ who thus veflects: “Now
then, were I but able by the destruction of sinful existence, to
discover and behold for myself the sinless state of deliverance
in action and in knowledge even in this present life, and find in
it my abode.” He will, by the destruction of sinful existence,
discover and behold for himself the sinless state of deliverance
in action and in knowledge even in this present life, and will
find in it his sbode. This monk, O disciples, will never be
re-born.”

We see what are here the Sankhiras, which have
decisive influence on the re-birth of man : the inner form of
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tho spirit, which anon readily contents itself with the aspira-
tions of the spheres of earthly greatness, Taises itself anon with
purer energy to the worlds of the gods, even to the highest
altitudes, and soars in re-birth to existence actually in these
altitades.  Still, however, sorrow pushes even into the most
exalted regions. The wise man, therefore, aspires neither to
human nor divine happiness; his self-forming directs itself
only to the cessation of all conformations. The ignorant, on
the contrary, led astray by ligs, ignorance of the suffering of
all states of being, becomes a settler in the world of imperma-
nence. As the fuel will not permit the flame to be extinguished,
g0 this inner forming of one’s self, this hankering after an
impermanent object, holds the dying being fast bound to
existence. The spirit clothes itself with n new garment of
name and materinl form, and in & new existence repeats the
ald eyele of birth and old age, of sorrow and death.

BEiNg AND BrooMING, —SUBSTANCE AND CoONFORMATION.

We have attempted to explain the several elements of the
line of causality : it remains for us, viewing it as a whole, to
point out what view of the structure of being, if the expression
be admissible, what answer to the question : what it amounts to,
and what is implied by, anything being stated to be, is given in
the formula itself and in the elsewhere-occurring utterances
connected therewith in the Buddhist texts. First of all, how-
ever, we must here insert a proviso: we have only to deal with
tliat which in this material transient realm of things, in which
we live, constitutes being. The question whether there is
for Buddhism, beyond this form of being, another realm
of life, existing under peculiar laws, whether there is beyond
the temporal an everlasting, cannot yet be grappled.

As o suitable starting-point for our inquiry there is a
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discourse put into Buddha’s mouth in sacred tradition,
concerning the reflections by which & monk striving for
deliverance is led to dissociation from joy and pain. It is
therein recorded :—

“In this monk, O disciples, who thus gusrds himself and
rules his consciousness, who is immovably intent thercon in
holy effort and is steadfast in self-culture, there arises a
sengation of pleasure. Then he knows as follows : “In me
Las arisen this pleasurable sensation ; this has arisen from n
cause, not without a cause. Where lies this cause? It lies
in this body of mine. But this body of mine is impermanent,
has become (or, been formed), been produced by causes. A
pleasurable sensation, the cause of which lies in the imper-
manent, originated, canse-produced body, how can it be
permanent ¥ Thus, as well with regard to the body as
to the pleasurable sensation, he commits himself to the
contemplation of impermanence, transitoriness, evanition,
renunciation, cessation, resignation. While he commits
himself to the contemplation of impermanence, ete., as well
with regard to the body as to the pleasurable sensation, he
desists from all yearning propensity based on the body and
on pleasurable sensation.”

He who is not repelled by the tedious minuteness of this
discursive style, will here find & view very important for the
thought-fabric of Buddhism: the association of the imper-
manent and transitory with that' which is produced by an

| operation of causality. Cansality, or, to translate more

accurately the Indisn word (paticcasamuppida), the origin (of
one thing) in dependence (from snother thing), represents a

# ¥ Bamyuttakn Nikiya,” vol. ii, fol. jbu of the Phayre MS.

T Later nnfnﬂuwannuuﬂyidenﬁnnlmlﬂnqu]uglﬂﬁngpﬁﬂﬁﬂ
sensations, and sensations which are neither pleasurable nor painful,
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relation existing between two members, of which the one, and
because of it necessarily the other, is at no moment unalterad.
There is no being subject to the law of causality, that does not
resolve itself, when analyzed, into a process of self-changing,
of becoming, In the continuous oscillation, ruled by the
natural law of causality, between being and not-being, consists
alone the reality of the things which make up the contents of
this world. “This world, O Kacciina,” as we read,* © generally
proceeds on a duality, on the ‘it is * and the ¢ it is not.’ Dat,
0 Kacciina, whoever perceives in truth and wisdom how things
originate in the world, in his eyes there is o it is not ' in this
world, Whoever, Kaccfina, perceives in truth and wisdom how
things pass away in this world, in his eyes there is no ‘it is” in
this world. . . BSorrow alone arises where anything arises;
sorrow passes away where anything passes away. ¢ Everything
is,” this is the one extreme, O Kaccdna. Everything is not,’
this is the other extreme, = The Perfect One, O Kaccina,
remaining far from both these extremes, proclaims the truth in
the middle: ‘From ignorance come conformations ’”’—and here
follows the wording of the formula of causality. The world is
the world’s process, the formula of causality is the expression
of this process of the world, or at least of that side of the
process with which alone man, bound in sorrow and seeking
deliverance, has anything to do. The conviction of an absolute
law, which rules the world’s process expressed in this formula,
deserves to be set out in bold relief as one of the most essential
elements of the body of Buddhist thonght.{

* # Sumyutiaka Nikiya,” vol. i, fol. dbi.

4+ In another department, as may here be incidentally remurked, thers
35 evineed this same thoroughly rationalistie mode of thought of Buddhism

in its interesting attempts to explain on the principle of cause and con-
sequence, the originof the state and classes (Aggnfifiasutta, Digha Nikiya).

Of a primoval difference of castes, rooted in wystic depths, as Bralmanism|
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Things or substances, in the sense of a something existing
by itself, as we are ncenstomed to understand these words,
cannot, according to nll we have stated, be at all thought of by
Buddhism. As the most general expression for those things,
the mutual relation of which the formuls of cousality explains,
the being of which, one might almost say, is their standing in .
that mutnal relation, the language of the Buddhists has two
terms : Dhamma* and Sankhfira : we may give an approximate
rendering of them by “order” and *formation (p. 247),
Both designations are really synonymous; both include the
ides that, not o much something ordered, a something formed,
a8 rather a self-ordering, o zelf-forming, constitutes the subject-
matter of the world ; with both there is inseparably associated
in the feeling of the Buddhist the thouzht that every order
must give place to another order, and every formation to
another formation. Bodily as well as spiritnal evolutions, all
sensations, all perceptions, all conditions, everything that is,
i.e., all that passes, is & Dhamma, n Sankhfirn. . While older
‘speculation had confined all being to the Atman, the great
unchangeable “1,”” it was now laid down ss a fandamental

regarded it, we do not now speak. In old times heings possessed the

| riee, on which they lived, in common. Later on they divided it among
them. One being encroached on the share of another. The others at first
punished the evil-doer on their own responsibility. Then they resolved:
“We desire to appoint one being, who shall reprimand for ua him who
deserves reprimand, eensure him who deserves ecnsure, banish him
{who deserves banishment ; therefore we desire to give him n share of our
rice.” Thus was the first king chosen on,earth. The origin of the
priestly class is deseribed in similar fashion,

* The word Dhamma (Sansk. dharma, in'the oldest form dharman),
*arder, law,” usually signifies in Buddhist terminology * essence, ides,”
in 80 far ns the essence of anything econstitutes ita own immanent law,
Thus the word is also used ns the most general designation of the doctrine
or truth preached by Buddha.
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proposition : all Dhammas are # not-T 7#  (an-attd, Eunsk.|
an-fitman) ;+ they are all transitory. Time after time the|
words nttered by the god Indra when Buddba entered Nirvina
recur in the sacred texts: “ Impermanent truly are the Sank-
hilras, lisble to origination and decease; as they arose 8o they
pass away ; their disappearance is happiness.”

Some have expressed the difference between the Brahman
and the Buddhist conceptions of the existence of things, as
if, of the component parts which together form the idea of
becoming (being and not-being), the former had laid hold of
the idea of being only, and the latter of non-being only. We
prefer to avoid every expression which would make Buddhism!|
regard non-being as the true substance of things, and to

express ourselves thus, The speculation of the Brahmans |

apprehended being in all becoming, that of the Buddhists
becoming in all apparent being. Tn the former case substance
without eausality, in the latter cansality without substance.
Where the sources lie, from which this causality derives its
sanction and its power, Buddhism does not ask. 1t is as little

® N.B.—It is not said, * there is no ego,” but merely : * the Dhammas
—i.c., nll things which go to make up the contents of this world—are
non-ego.”

+ Verses 277-270 of the * Dhammapada " are very significant ns the most
general expression of these propositions. In them at the same time the
synonymousness of Dhamma and Sankhira is characteristically evidenced.
In the two first of these three exactly similarly constructed verses mention
is made of the Sankhira; in-the third verse, where a syllable must be
eurtailed for metrical reasons, Dhamma is used instead of Sankhira:

w ATl Sankhiiras are impermanent : when he perceives this in truth, he
turns From sorrow ; ¢his is fle path of purity.

& A1l Banklifiras are full of sorrow : when he pereeives this in truth, he
turns from sorrow; this iz the path of purity.

o All Dhammas are non-ego : when he perceives this in truth, he turns
from sorrow ; this is the path of parity.”



aga THE 50UL.

concerned whether the world was created by a god, or whethee
 {twas evolved by an absolate substance or by a creative nataral
sub-stratum out of its own interior. He nccepts its presence
and the working of the law of the world as facts, Should any
one wish to express, though by no means in full aceord with
Buoddhist habits of thought, what is the absolute within this
domain of impermanence—we should, perhaps, rather say the
most absolute—he might name as such the controlling law of
the universe, that of causality. Where there is no being, but
only becoming, it is not a substance, but only a law, which can
be recognized as the first and the last.

A beginning of time from which the working of this law takes
effect, and a limit of space, which encloses the world in which
it operates, cannot be discovered. Is there in fact no such
limit? ““This has the Exalted One not revealed.’” 0 dis-
ciples, think mot such thoughts as the world thinks: *The
world is everlasting, or the world is not everlasting. The
world is finite, or the world is not finite.” . . . If yo think,
O disciples, thus think ye: *This is suffering;’ thos think ye:
“This is the origin of suffering;”* thus think ye: ¢ This is the
extinetion of suffering ;’ thus think ye : *This is the path to
the extinction of suffering.’ **#

Tae Boor.

1t is only now, in this connection, that we are in & position
to thoroughly understand a much-talked-of dogma of Buddhism ;
the negution of soul.

It is mot incorrect to say that Buddhism disaffirms the
existence of soul, but this cannoct be understood in a sense

& Y Bapyutts ¥.," vol. iii, fol. kyd.
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which wonld in any way give this thought a materinlistic
stamp. It might be said with equal propriety that Buaddhism
denies the existence of the body. The body, as well as the
soul, exists only as a complex of manifold inter-connected
origination and decease; but neither body nor soul has
‘existenco 88 o self-contained substance, sustaining itself per
0. Sensations, perceptions, and all those processes which
make up the inner life, erowd upon ome another in motley
variety ; in the centre of this changing plurality stands
conscionsness (viiddna), which, if the body be compured to
a state, may be spoken of as the ruler of this state.® But
conscionstess is not essentially different from perceptions and
\sensations, the comings and goings of which it at the same
time superintends and regulates : it is also a Sankhfira, and
like all other Sankhfras it is changeable and without substance.
We must here divest ourselves wholly of all enstomary modes
of thinking. We are accustomed to realize our inner life as
s comprehensible factor, only when weare allowed to refer its
changing ingredients, every individual feeling, every distinet
act of the will, to one and an ever identical ego, but this mode
of thinking is fundamentally opposed to Buddhism. Here as
everywhere it gondemns that fixity which we are prone to give
to the current of incidents that come and go by conceiving
a substance, to or in which they might happen. A seeing,
n hearing, a conceiving, above all a suffering, takes place: but

# «Symyutta Nikiya,” vol. i, fol. jo; “ Milindnpadiha,” p. 62—
Compare also the following passage, often repeated in the sacred dexts
{;.g.hthn"sti.mnﬁ.ﬁlphllu Butin"): * This is my body, the material, framed
out of the four cloments, begotten by my father nnd mother . . . ,but
that is my consciousness, which clings firmly thereto, is joined toit. Like
o preeions stone, beantifal and valunble, octahedral, well polished, elear
and pure, adorned with all perfection, to which a string is attached, blue
or yellow, red or white, ora yellowish band,” &e.
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an existence, which may be regarded as the seer, the hearer,
the sufferer, is not recognized in Buddhist teaching.

It may be allowable in this place to go beyond the range of
the sacred texts, and here msert those very clear expressions
which we find on this group of problems in a later and in many
respects exceedingly remarkable dialogue, the “Questions of
Milinda.” In the centuries which followed Alexander’s
invasion of India, which was so highly important an event in
Indian history—in those times, the traces of which meet our
eyes in the Greek coins struck in India, and the half-Hellenic
figures of ancient Buddhist reliefs—there cammot but have
been in the Indus territory meetings of argumentative Gretks
with Indisn monks and dinlecticians, and Buddhist literature
has preserved one record of such encounters in that dinlogue,
which bears the name of the Yavana king Milinds, that is, the
Tonian or Greek prince Menander (ca. 100 s.0.). ’

King Milinda* says to the great saint Nignsenn: * How
art thou known, venerable sire ; what is thy name, sire ?

The eaint replies: “] am named Nigasena, O great king;
but Nigasena, great king, is only a name, an sappellation,
o designation, an epithet, a mere word; here there is no
Eubjov;t.” 3

Then said the king Milinda: “ Well to be sure! lat only
the five hundred Yavanas and the eighty thousand monks
hear it: this Nigasenn says: ‘Here there is no subject.’
Can anyone assent to this !

And king Milinda went on to say to the venerable Nagasena :
i "0 venerable Niigasens, there is no subject, who is it
then that provides you with what you need, clothes and food,
lodging and medicine for the sick? Who is it that enjoys all

# “Milindapailha,” p. 25 seq. I take the liberty of omitting n few
unnocessary repetitions in my translation,
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these things? Who walks in virtues? Who expends labour
upon himself? Who attains the path and the fraits of holiness ?
Who attains Nievina ? Who kills ! Who steals? Who walks
in pleasures ! Who deceives? Who drinks? Who commits
the five deadly sina? Thus there is then no good and no evil ;
there is no doer and no originator of good and evil actions;
good action and evil action bring no reward and bear no fruit.
1f anyome were to kill thee, venerable Nigasens, even he
- would eommit no murder. '
© ¢ Sire, are the hairs Nigasena {7

“ No, great king.”

# Are nails or teeth, skin or flesh or bone Nigasena t”
& No, great king.”

(44 I8 the bodily form Nigasens, O sire?”

‘HD, grmt lu'ng.“

% Ape the sensations Nigasena !

“ No, great king.”

« Ave the perceptions, the conformations, the consciousness
Niigasena t ™

 No, great king."”

“ (O, sire, the combination of corporeal form, sensations,
perceptions, conformations, and consciousness, is this Niga-
sena t

“ No, great king.”

¢ O, sire, apart from the corporeal form, and the sensations,
the perceptions, conformations, and conscionsness, is there
a Nigasena ? "

“ No, great king.”

« Wherever I look then, sire, I nowhere find a Nigasena,
A mere word, sire, is Niigasena., What is Nigasena then?
Thou speakest false then, sire, pnd thou liest; there is no

‘Nagasena,”

.t
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Then spoke the venerable Nigasens to king Milinda thus:
“ Thon art accustomed, great king, to all the comfort of n
princely life, to the greatest comfort. If then, O great king,
thou goest out on foot at midday on the hot earth, on the
burning sand, and treadest on the sharp stones, gravel, and
sand, thy feet are hurt ; thy body is fatigued, thy mind upset;
there nrises a consciousness of a bodily condition associated
with dislilke. Hast thon come on foot or on a chariot 77"

“T do not travel on foot, sive : T have come on a chariot.”

“If thou hast come on o chariot, great king, then define the
chariot. Is the pole the chariot, great king ? *

And now the eaint turns the same conrse of ressoning
against the king which the king himself had used agninst him.
Neither the pole, nor the wheels, nor the body, nor the yoke is
the chariot. The chariot, moreover, is not the combination of
all these component parts, or anything else beyond them.
o Wherever I look them, O great king, 1 nowhere find the
chariot. A mere word, O king, is the chariot. What then is
the chariot ! Thon speakest false then, O king, and thon Hest;
tt‘.]:l.Eu:EI 18 no chariot. Thou art, O great king, suzerain of all
Indin. Of whom, therefore, hast thon any dread, that thou
speakest untruth? Well to be sure! let the five hundred
Yuavanas and the eighty thonsand monks hear it. This king
Milindn has said : ‘I have come here in a chariot.” Then I
said, “If thon hast come on a chariot, O great king, then
explain the chariot ¥  And he could nob point ont the ﬂhﬂriﬂ.t.
Can snyone nssent to this

When he spoke thus, the five hundred Yavanns shonted
approval of the venerable Nigasena and said to king Milinda:
* Now, O great king, speak, if thon eanst.”

But king Milinda said to the venerable Ndgasena :

“1 do not speak untraly, venerable Nigasens. In reference
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to pole, axle, wheels, body and bar, the name, the appellation,
the designation, the epithet, the word  chariot * is nsed.”

“ Good indeed, great king, thou knowest the chariot. And
in the same way, O king, in reference to my hair, my skin and
bones, to corporeal form, sensations, perceptions, conforma-
tions, and conscionsness, the word Nigasenn is used : but here
sabject, in the strict sense of the word, there is none. Thus
also, great king, has the nun Vajird explained in the presence
aof the Exalted One (Buddha):

“¢ Asin the case where the parts of a chariot come together
the word *chariot” is used, o also where the five groups* are,
there is a person; that is the common notion.”

“Well done, venerable Nigasena! wonderful, Nigasens !
Many questionings indeed arose in my mind and thou hast

resolved them. If Baddha were alive, he would applaud thee.
Bravo! bravo! Nigasena; many questionings arose in my
mind and thon hast resolved them.”

We have selected for quotation this passage of the “ Ques-
tions of Milinds,” because it controverts the idea of a soul-
substance more fully and clearly than is done in the eanomieal
texts., DBut the old texts themselves virtaally rest on the same
gronnd and the dialogue does not omit to anthenticate it, by
expressly quoting the canonical books. Although the “Milinda-
pafiha’ was written apparently in the north-west of the Indian
peninsula, and the sacred texts lie before us in the form in
which they were preserved, and still are preserved, in the
cloisters of Ceylon, nevertheless the words of the nun Vajird
quoted in the dialogue are actually to be found in these texts.

# Tha five groups of the elements, which make up the being of any one
that exists: material form, sensations, pereeptions, conformations, con-
soiousness.

17
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I have succeeded in finding them there,* and the connection in
which they oceur is a guarantee that the conversation of the
saint Nigasena and the Greek king Menander truly reflects the
old Church tesching on the subject. Mira, the tempter, who
seeks to eonfuse men by error and heresy, appears before o
nun snd says to her: “ Thon art that by which personality is
constituted, the creator of the person; the person that has an
arigin, that thou art; thou art the person that passes away.”
She answers: “ What meanest thon, Mira, that there is a
person? False is thy teaching. This is only s heap of
changeful conformations (Sankhilra) ; here there is not a person.
As in the case where the parts of a chariot come together the
word ‘chariot’ is used, so also where the five groups are, there
is & person ; that is the common notion. Pain alone it is that
comes, pain that exists and that passes awny; nothing else
but pain arises, nothing else but pain vanishes again.”
Thought has smitten down the stony, unvarying entity of
Brabmanism ; here it realizes in full consciousness the ultimate
consequences of its act: if it is the absolutely restless move-
ment of things which creates suffering, it cannot be said any
more, *I suffer, thou sufferest;” there is left alone the
certainty that there is suffering, or better still, that suffering
keeps on coming and going. For the stream of Bankhiras
appearing and again vanishing admits no “I1* and no “ thon,”
but only & phenomenon of the “I1* and * thou,” which the many
in their hallucination address with an appellation of personality.f

# In the Bhikkhuni Samyutta, ** Samy. Nik.” vol i, fol. ghai’-gho.

T The diffieulty of bringing this doetrine ‘of the non-existence of n
subject in the complex of the body-cum-spirit attributes of man into
harmony with the doctrine of moral retribution of our netions, has been
keenly felt. * If material form be not the ego, il sensations, perceptions,
formations, eonsciousness be not the ego, what ego is thers to be affected
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Imagination, which in the service of inquiring thonght seeks
for types and symbols of formless ideas in the form-world of
nature, has at all times when its cbject was to represent a being,
the charcteristic of which is movement, chosen with decided
preference two images : the flowing stream of water and the
‘self-consuming flame. In the dark sayings of Buddha's grest
contemporary, Heraklitos, who in his theory of the being of
beings more nearly approaches Buddha than does any other
Grroek thinker, both comparisons are constantly reeurring m
the foreground : * Everything flowson; " the universe is “an
ever-living fire.” The figurative language of Buddhism also
employs both the stream and the flame as gymbols of the
restless movement involved in every state of being. But in
this the Buddhist figure differs from that of the Ephesian, that
Buddhism, ignoring every metaphysical interest which has not
its Toot in an ethical interest, does not in its view of the water
and the flame contemplate the mere movement, the bare
becoming only, but above all the to-human-life-so-momentons
and destructive power of this movement, this becoming.
There are four great currents which break in with destractive
force upon the human world : the stream of desire, the stream
of being, the stream of error, the stream of ignorance. ** The
by the work, which the non-ego now performs¥” Thus a monk aske,
Puddha answers the question : ** With thy thonghts, which are under the
dominion of desire, dost thou dream thou eanst overhaul the teaching of
the Master” (= Samyutta Nikiya,” vol.i, fol.da). In fact Buddhism does
not allow itself to be confused by metaphysical questions ns to the
identity of the subject,in its belief that the rewnrd and punishment of
our actions overtakes us. If in our present state of being this or that
happens to us, it is a result of the fact, that we have done this or that
in a previous existence : in this simple belief, universally eomprehensible,
this iden is firmly kept in view, heedless of theoretienl difficulties, that
he who performs an evil action, and he who suffers the punishment

thereof, are one and the sune person.
17 *®
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gen, the sea : thus, O disciples, saith a child of this world, who
hath not received the Doctrine. But this, O disciples, is not
that which is called the sea in the Doctrine of the Holy One;
this is only a great mass of water, a great flood of water. The
eye of man, O disciples, is the sea ; things visible are the foam
of this sen. He who hath overcome the foaming billows of
visible things, of him, O disciples, it is said: That is a
Brahman who hath in his inner man outridden the sea of the
eye, with its waves and whirlpools, with its depths profouhd
and its prodigies; he hath reached the shore; he stands on
firm earth.” (The same follows regarding the sea of hearing
and the other senses.) * Thus spake the Exalted One; when
the Perfect One had thus spoken, the Master went on to say :

“#¢ T thou this sea with its abyss of waters,
Full of waves, full of deeps, full of monsters,
Hast crossed, wisdom and holiness are thy portion ;
The land hast thoa, the goal of the wniverse hast thou reached.” ™®

But no other pictare was so perfectly adapted for Boddhism
to express the noture of being as the figure of flame, which,
remaining in apparently restful invariability, is yet only a
continnons self-production and self-consumption, and in which
at the same time is embodied, with a still more impressive
reality for the Indinns than for us, the tormenting power of
heat, the enemy of blissful coolness, the enemy of happiness
and peace, “* As, where there is heat, coolness is also found,
so also where there is the threefold fire—the fire of love, hate
and infatuation—the extinction of the fire (Nirvina) must be
sought.”+—* Everything, O disciples, is in flames., And what
Everything is in flames? The eye is in flames, and so on.
By what fire is it kindled ? By the fire of desire, by the fire of

& ¢ Bapyutta Nikiyn,” vol. i, fol. ehi. + “ Buddhavamsa,”
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hate, by the fire of fascination, it is kindled ; by birth, old age,
death, pain, lamentation, sorrow, grief, despair, it is kindled :
thus I say.”#*—“The whole world is in flames ; the whole
world is wrapped in smoke, the wholo world is wasted by fire ;
the whele world quakes.”{

But to us in this connection more important than the
employment of the metaphor of fire, from an ethical point of
view, is its introduction to illustrate the metaphysical nature
of being. as of a continnous process. It is reserved to later
texts to work up this metaphor to perfect clearness; but it -
alrendy exists in the sacred writings, although we feel how
thought has here to stroggle with expression, DBeings
resemble a flame; their state of being, their becoming
ra-born is a flaming cleaving of self, a feeding of self npon
" the fuel which the world of hnpcrnlluneucu supplies. As the
flame, elinging to the wind, borne by the wind, inflames even
distant things, so the flame-like existence of beings, presses
on in the moment of rve-birth into far distances; here the
being puts off the old body, there it clothes itself with a new
body. As the wind carries on the flame, so the thirst which
clings to being carries on the soul from one existence O
another.}

In the previously quoted dinlogue *The (Questions of
Milinda,”|| the conversation turns upon the problem of the
identity or non-identity of the being in his several existences.
The saint Nagasenn says: it is not the same being and yet
they nre not separate beings which relieve one another in the

® « Mabiivagga,” i, 21, vide supra, p. 182, seq.

4+ »Supyutte Nikiys," vol. i, fol. ghad.

% CF. the above (p- 234) quoted dinlogue of Buddha and the monk
Vaccha.

i B. 40,
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series of existences. “Give an illustration,” says king
Milinds. “If a man were to light a light, O great king,
would it not burn on throngh the night?*— Yes, sire, it
wonld burn through the night,”—* How then, O great king,
is the flame in the first watch of the might identical with the
flame in the midnight watch ?"—* No, sire.”’—* And the flame
in the pidnight watch, is it identical with the flame in the last
watch of the night #¥— No, sire.”—* But how then, O great
king, was the light in the first watch of the might another,
in the midnight watch another, and in the last wateh of the
night another '—* No, sire; it has burned all night long
feeding on the same fuel”—“Bo also, O great king, the
chain of elements of being (Dhamma) completes itself’: the one
comes, the other goes. Without beginning, withont end,
lthe circle completes itzelf: therefore it is meither the same
\being nor another being, which presents itself last to the
'conscionsness.”

Being is, we may say, the procession—regulated by the
Inw of caunsality—of continuous being at every moment self-
consuming and anew begetting. What we term a sonled
being, is one individual member in the line of this procession,
one flame in this sea of flame. As in consuming the flame is
always seeking fresh fuel for itself, so also this continuity
of perception, sensation, action and suffering, which seems to
the deluded gaze, deceived by the appesrance of unbroken
invarinbility, to be a being, a subject, maintains itself in
the pgeneral inflox and evanescence of ever fresh elements
from the domain of the objective world.



CAUSALITY AND ITS CESSATION. ' 2635

T Saxr—Tre Eso—Tne NievAxa.

Sitting under the tree of knowledge Buddha says to him-
golf + “Difficult will it be for men to grasp the law of
causality, the chain of causes and effects. And this also will
be very hard for them to grasp, the coming of all conformations
to an end, the looseming from everything earthly, the
extinction of desire, the cessation of longing, the end, the
Nirviing,” These words divide the cirele, which Buddhist
thought describes, into its two natural halves. On the one
side the earthly world, ruled by the law of cansality. On
the other side—is it the eternal? Is it the Nothing? We
may doubt. We know this much only to begin with, that it
s the domain over which the law of causality has no power.

Our sketch will follow this clearly indicated division.

From the flames of becoming, decease, and suffering, the
heliever, he who has knowledge, saves himself in the world
of “extinction” (Nirvios), in the cool quiet of everlasting
peace. Ho overcomes jgnorance and thereby sets himself
troo from the painful fruits which are bound up with it
throngh the natural necessity of the law of cansality. He
knows the four sacred truths, and  while he thus knows
and apprehends, his soul is freed from the calamity of desire,
froed from the calamity of becoming, freed from the calamity
of error, freed from the calamity of jgnorance. In the
delivered there arises the knowledge of his deliverance ;
ended is re-birth, fulfilled the law, duty done, there is no
more any Tetnrning to this world : this he knows.”

Budilha’s disciple hopes to attain this happiness not merely
in the hereafter. He who has conquered ignorance and gob
rid of desire enjoys the supreme rewnrd already in this life.
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His onter man may still be detained in the world of suffering ;
he knows that it is not he himself whom the coming and
going of the Sankhiras affects. Buddbist proverbial philo-
sophy attributes in inmumerable passages the possession ot
Nirvéna to the saint, who still treads the earth :

#*The disciple who has put off lust and desire, rich in wisdom,
has hiere on earth attained the deliverance from death, the rest,
the Nirviina, the eternal state.”

“ He who has escaped from the trackless, hard mazes of the
Sansfirs, who has crossed over and reached the shore, self-
absorbed, without stumbling and withont doubt, who has

delivered himself from the earthly, and attained Nirvilna, him
II call a true Brahman,"'*

It is not an anticipation in parlance, but it is the absolutely
exact expression of the dogmatic thought, when not merely
the hereafter, which awnits the emancipated saint, but the
perfection which he already attains in this life, is called the
Nirvina, What is to be extinguished has been extinguished,
the fire of lust, hatred, bewilderment. In unsubstantial dis-
tance lie hope and fear; the will, the hugging of the hallnei-
nation of egoity is subdued, as & man throws aside the foolish
wishes of childhood, What matters it whether the transitory
state of being, the root of which is nipped, lay aside its
indifferent phenomenal life instantaneously or in after ages !

If the saint will even now put an end to his state of

® " Buttasangnhn," fol. cf; * Dhsmmapads,” 414. The prose texts
contnin very numerous similar expressions, For instance, a Brahmanical
escetic addresses to Biriputta this question : *Nirviina, nirvina, so they say,
friend Siriputtn. But what is the Nirvina, friend 2" “The subjugation
of desire, the subjugntion of hatred, the subjugation of perplexity; this,
O friend, is called Nirvina” Thereon follows in the same way the
question: “ Holiness, holiness (arahatts), so they say,” &e. The AnEWer
38 word for word similar to the preceding (* Samy. Nik.” ii finmp).
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being he can do so, but the majority stand fast nntil natare
has reached her goal : of such may those words be said which
are put in the mouth of the most prominent of Buddha’s
disciples : *“ I long not for death, I long not for life; I wait till
mine hour come, like a servant who awaiteth his reward, I
long not for death, I long not for life; I wait till mine hour
come, alert and with watchful mind. %

1f we are to indicate the precise point at which the goal is
reached for the Buddhist, we must not look to the entry of the
dying Perfect One into the range of the everlasting—be this
cither everlasting being or everlasting nothing—bub to ‘that
moment of his earthly life, when he has attained the status of
sinlessness and painlessness ; this is the true Nirvana. 1f the
Buddhist faith really make the saint’s state of being disembody
itself into nothingness—we shall come directly to the question
whether it does so—still entry into nothingness for nothingness’
sake is mot ab all the object of aspiration which has been
set before the Buddhist. The goal to which he pressed was,
we must constantly repent this, solely deliverance from the
sorrowful world of origination and decease. Religious,
aspiration did not purposely and expressly demand that this
deliverance should transport to nothingness, but when this
was taught at all expression was merely given thereby to the
indifferent, sccidental consequences of metaphysical reflections,
which prevent the assumption of an everlasting, immutable,
happy existence. In the religious life, in the tone which;
prevailed in the ancient Buddhist order, the thought of
annibilation has had no influence. “ As the great sed, 0
disciples, is permeated by but cne taste, the taste of salt, so
ahu,ﬂﬂjanipleﬂ,thil]]mtrinn and this Law are pervaded by
but one taste, the taste of deliverance.”

# «Milindapaitha,” p. 45, f. Therag. fol. ko.
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Our speculations must not seek to discover what is the
essence of o faith; we must permit.the adherents of each
faith themselves to determine this, and it is for historical
~inquiry to point out how they have defined it. If sny one
describes Buddhism as a religion of annihilation, and attempts
to develope it therefrom as from its specific germ, he has, in
fact, succeeded in wholly missing the main drift of Buddha and
the aneient order of his disciples.

Has the saint attained the goal of his earthly life, then is true
of him what an old text says of Baddha :* *The body of the
Perfect One, O disciples, subsists, et off from the stream of
becoming. A= long as his body subsists, so long will gods
and men see him ; if his body be dissolved, his life run out,
gods and men shall no more behold him.” While in the ease
of beings who are committed to the path of metempsychosis,
 consciousness (vifififina), escaping from the dying, becomes the
germ of a new state of being, the consciousness of the dying
gaint is extingmished without residunm. * Dissolved iz the
body,” says Buddha, when one of the disciples has entered
into Nirviins, * extinet is perception; the sensations have all
vanished awny. The conformntions have found their repose : the
consciousness has sunk to its rest.¥+

‘When the venerable Godhika has brought about his own
death by opening & vein, the disciples see a dark cloud of
smoke moving to and fro on all sides round his corpse. They
ask PBuddha what the smoke means. * That is Mira, the
wicked ome, O disciples,” says Buddha: “he is looking for
the noble Godhika’s consciousness: ‘where has the noble
Godhika’s conscionsness found its place?? But the noble

el ]itlllmuji_dam * (ot the end).
T # Uddga™ (Phayre MS.), fol. fin.
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(iodhika has entered into Nirviinn; his comscionsness nowhere
romains.”'#

Does this end of the earthly existence imply ot the same
time the total cessation of being? Is it the Nothing which
receives the dying Perfect Oue into its dominion ?

Step by step we have propared the ground so as now to be
able to face this question. . -

Some have thought to find the answer to this question con-
tained in the word Nirvina itself, i.e., © Extinction.” It seemed
the most obvious construction that extinction is an extinction
of being in the Nothing. But doubts were soon expressed as
to the propriety of so summary a disposal of this question. Tt
was quite allowable to speak of an extinction in the case—and
the term was most incontrovertibly used by the Indiaus in the
case—where being was not nnnihilated, but where it, freed
from the glowing heat of suffering, had found the path to the
cool repose of painless happiness.t Max Miiller has above all
others maintained with warm eloquence the notion of Nirvina
4s the completion but not as an extinction of being.f His
position is, that although later Buddhist metaphysicians have

* « Samyutts Nikiya,” vol. i, fol. ght’, The story is also nareated in
the eommentary to the ** Dhammapads,” p. 260.

+ How universally in the language of that age the word Nirvinn
denoted the summwm bomum, without any reference to the close of
" existence, is elearly shown by the following passage, in which the view:
considering earthly enjoyments as the highest good is spoken of: ** There
are, O disciples, many Samsnas and Drahmans, who thus teach and thus
heliave : If the cgo moves, gifted and endowed with the pleasure of all
the five senses, then has this cgu,turyinginﬂmﬁaiblawuﬂd.ntnined
the highest Nirvina."—Brakmajilarutta.

% Introduction to Rogers, Buddhaghosha's Parables,” p. xxxix, seq.
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nndoubtedly regarded the Nothing as the supreme object of all
effort, yet the original teaching of Buddha and the ancient
order of his disciples was different : for them the Nirvana was
nothing more than the entry of the spirit upon its rest, an
‘eternal beatitude, which is as highly exalted above the joys, as
it is nbove the sorrow of the transitory world. Would not,
‘asks Max Miiller, a religion, which lands us at last in the
{Nothing, cease to be o religion ! It would no -longer be what
every religion ought to be and purports to be, a bridge from the
temporal to the eternal, but it would be a delusive gangway,
which suddenly breaks off and shoots a man, just when he
fancies he has reached the goal of the eternal, into the abyss of
annihilation.

We cannot follow the famous inquirer, when he attempts
to trace the limits between the possible and the impossible in
the developement of religion. In the soltry, dreamy stillness
of Indin, thoughts spring and grow, every surmise and every
sensation grows, otherwise than in the cool air of the west.
Perhaps what is here beyond comprehension may there be
comprehensible, and if we reach a point which is to us a limit
of the comprehensible, we shall permit much to pass and stand
as incomprehensible, and await the future, which may bring us
nearer the solution of the enigma.

Max Miiller's researches, which could under the then cirenm-
stances of the case be based on only a portion of the anthentic
texts bearing on this branch of the subject, did not fail to
attract the attention of native literati in Ceylon, the conntry
which has preserved to the present day Buddhist temperament
and knowledge in its purest form. And by the joint labours
of eminent Singhalese students of Buddhist literature, such
as the late Jumes d’Alwis, and European inquirers, among
whom we may mention especially Childers, Rhys Davids, and
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Trenckner, literary materials for the elucidation of the dogma
of Nirvina have been amply uncarthed and ably treated.
T have endeavoured to complete the collections, for which
we hiave to thank these learned scholars, in that I have
submitted all the testimony of the sacred Pali canon, that
contained in the discourses of Buddha as well as that in the
writings upon the rights of the Order, to a detailed examina-
tion, so that I believe I am in a position to hope that no
essentinl expression of the ancient dogmaties and doctrinal
poets hns been omitted.# Before T undertook this task, it
was my conviction that there is in the ancient Buddhist litera-
ture no passage which directly decides the alternative whether
the Nirvina is eternal felicity or annihilation. So much the
greater therefore was my eurprise, when in the course of
fhese researches I lit not upon one passage, but upon very
pumerons passages, which speak as expressly as possible
upon the point, regarding which the controversy is waged,
and determine it with a clearness which leaves nothing to be
desired. And it was no less a cause of astonishment to me
when 1 found that in that alternative, which appeared to have
been Inid down with all possible cogency, viz., that the Nirvina
must have been nnderstood in the ancient Order o be cither
the Nothing or a sapreme felicity, there was finally neither on
the one side nor on the other perfect accuracy.

We shall now endeavour to state the question as it must
have presented itself to Buddhist dogmatic on its own premises,
and then the answer which the question has roceived.

A doctrine which contemplates a future of eternal perfection
behind transitory being, cannot possibly admit of the kingdom

® Tn Excursus iii, further quotations are given from the materials
here mentioned, and the dogmatie terminology is disenssed in detail at
greater length than appeared expedient infthis place. :
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of the cternal first beginning only at the point where the
world of the transient ends, cannot eonjure it up immediately,
as it were out of the Nothing. In the kingdom of the fransient
sisolf there must be contained, veiled perhaps like a latent
germ, but still present, an element which bears in itself the
plodge of everlasting being strotehing out beyond origination
and decease, It is possible that, where the claims of strict
dinlectic sequence are opposed by motives of another kind,
thought pauses before accepting this so obvious conclusion
but it is important before we examine these deviations from the
logical consequence, which we may possibly expeet to find, to
obtain a view of the form in which the logical comsequence
must have presented itself to Buddhist thonght.

The finite world appears in the dogmatic of Buddhism to rest
wholly upon itself. Whatever we see, whatever we hear, our
senses as well as the ohjects which are presented to them,
everything is drawn within the eycle of origination and decease;
everything is only a Dhamma, a Sankhiira, and all Dhammas,
all Bankhfiras are transitory. Whence this eyele ! No matter
whence; it is there from a past beyond ken, The existence
of the conditional is accepted as o given fact; thought shrinks
from going back to the unconditional.

This is specially evident in the question as to the soul, the
personality. “This is only u heap of Sankhiiras ; here there is
not a person ” (p. 258).

We see: the finite world bears in itself no traces which
point to its connection with aworld of the eternal. How could
it possibly be otherwise! Where the opposition of the
transient and eternal is carried to the point which Indian
thought has here reached, there can in fact be no wunion
conceived between the two extremes, Had the eternal any
share whatsoever in the occarremces of the world of the
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changeable, a shadow of the changeable would fall on its own
unchangeability, The conditional can ouly be thonght of as
conditioned through another conditiomal. If we follow the
dinlectie eonsequence solely, it is impossible on the basis of
this theory of life to conceive how, where o series of conditions
has run out, annihilating itself, anything else is to be recog-
pized as remaining but a vacuom.

This is the consequence. Does Buddhism actually admit
this ?

We must here insert a few remarks upon the standard
technical terms, which our texts are wont to use in dealing
with these questions.

The word which we have translated  Person * (Satta) in the
‘passages quoted, is not the precise technical term which the
Brahmanical speculation, discussed by us ab an earlier stage,
had coined as the most exact and special expression for the
obernal in man : Atman,  the self,”” * the ego,”” The Buddhist
texts deal with the Atman (in Pili: Attd)also. If the demands
of dinlectic alone be regarded, it cannot be understood how the
question regarding the * ego ” was to be answered otherwise
than the question a8 to the “ person ’—it seems clear enough
_ that both words are only different names for the same ides, and
that he who donies the existence of the * person,” eannot
maintain the existence of the “ego” or even admit it possible.

Beside the expression Atman (aftd) we place another, of
which the same may be said, the name Tathigata, the Perfect
One.” Buddha is in the habit of calling himself Tathigata in
his Buddbahood (p. 126), If a guestion be raised as to the
essentiality and everlasting continuance of the Tathigata, this
is altogether parallel to the question regarding the essentiality
and continuance of the ego; if there be an ego, the sacred
perfect personality of the Tathigata must undoubtedly be the
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ego, which deserves this name in the highest sense, which bears
in itself the greatest claim to everlasting being. But as we
might expect, with the lot of the *person® (satta) the lot of
the Tathiigata, as well as that of the ego (attd), is cast,

Let us see whether the expressions of the Buddhist texts ave
in accordance with this view.

“Then the wandering monk* Vacchagotta went to where
the Exalted One was staying. When he had come near him,
he saluted him. When, salating him, he had interchanged
friendly words with him, he sat down beside him. Sitting
beside him the wandering monk Vacchagotta spake to the
Exalted One, saying : “ How does the matter stand, venerablo
Gotamn, is there the ego (attd) ?”

When he said this, the Exalted One was silont.

* How then, venerable Gotama, is there not the ego ™

And still the Exalted One maintsined silence. Then the
wandering monk Vacchagotta rose from his seat and went
away.

But the venerable Ananda, when the wandering monk
Vacchagotta had gone to a distance, soon said to the Fxalted
One : “wherefore, sire, has the Exzalted One not given sn
answer to the questions put by the wandering monk
Vacchagotta 1 -

“If I, Anands, when the wandering monk Vaechagotta
aeked me: ‘Is there the ego? had answered: *the ego is*
then that, Ananda, wounld have confirmed the doctrine of the
Samanas and Brahmanns who believe in permanencet If T,
Anands, when the wandering monk Vacchagotta nsked me:

* A monk of a non-Buddlist seet. The dislogue here translated is
to be found in the * Ssmyuttakn Niklya,” vol. i, fol. tan,

t A few Samanas and Brahmanas, who believe in permanence, teach
that the ego snd the world are permanent." —Brakmojdlaatta,
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“is there not the ego?’ had answered : “the ego is not,’ then
thot, Ananda, would have confirmed the doctrine of the
Samanas and Brahmanas, who believe in anmihilation® IF T,
Ananda, when the wandering monk Vacchagotta asked me:
*is there the ego t* had answered : “the ego is,” would that have
served my end, Ananda, by producing in him the knowledge :
all existences (dhamma) are non-ego ¥

* That it would not, sire.”

“ Bat if I, Ananda, when the wandering monk Vacchagotia
asked me : “Is there not the ego 77 had answered : “ The ego is
not,” then that, Ananda, wounld only have caused the wandering
monk Vascchagotta to be thrown from one bewilderment into
another : My ego, did it not exist before ! but now it exists
no longer I"

We see: the person who has framed this dialogue, has in
his thought very nearly spproached the comsequence, which
lends to the negation of the ego. It may almost be said,
that, thongh probably he did not wish to express this
consequence with overt conscionsness, yot he has in fact
expressed if. 1f Buddha svoids the negation of the existence
of the ego, he does so in order not to shock a wenk-minded |
hearer. Throogh the shirking of the question as to the
existence or non-cxistence of the ego, is heard the answer,
to which the premises of the Buddhist teaching tended : The|
ego is mnot. Or, what is equivalent: The Nirvina is!

anmnihilation.

" But we can well understand why these thinkers, who

# o A few Samanns and Brahmans, who believe in annihilation, teach
that the person (satta) is, and that it undergoes annihilation, destruction,
and removal ™ (ibidem).—It is meant, that the ego, even without being
purified from sins, undergoes no transmigration, but becomes extinet in
death.

: 18
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were in a position to realize this ultimate comsequence and
to bear it, abandoned the erettion of it as an official dogma
of the Buddhist order. There were enough, and more than
enough, of hopes and wishes, from which he who desired to
follow the Sakya’s son, had to sever his heart, Why present
to the weak the keen edge of the truth: the victor’s prize of
| the delivered is the Nothing ? True, it is not permissible to
put falsehood in the place of truth, but it is allowable to
draw a well-meant veil over the picture of the truth, the sight
of which threatens the destruction of the unprepared. What
harm did it do ? That which was alone of intrinsic worth and
essential to excite the struggle for deliverance was maintained
in unimpnired force, the certainty that deliverance is to be
found only where joys and sorrows of this world have ceased.
Was the emancipation of him, who knew how to free himself
from everything transitory, not perfect enough? Wounld it
become more perfect, if he were driven to acknowledge that
beside the transitory there is only the Nothing ¥
Therefore the official teaching of the Church represented
‘that on the question, whether the ego is, whether the perfected
saint lives after death or not, the exalted Buddha bas taught
nothing.*
From the texts, in which this shirking of the question is
inculeated, the following epitomized dinlogue may be given.t
The venerable Milukya comes to the Master and expresses .
his astonishment that the Master’s discourse leaves a series of

# The first scholar, who has given the correct interprelation of a text
having an important bearing on this connection and has dirested
aitention to this disallowing of the question as to continuanee in tho
hereafter, is, as far as I know, V. Trenckner (*Milinda P."* 424), I
am glad to find my independently formed conclusion confirmed by the
wpinion of this able Danish scholar.

. +  Ciila-Milukys-Ovida " (Majjhima Nikliya).
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the very most important and deepest questions unanswered.
Is the world eternal or is it limited by bounds of time ¥ Does
the perfect Buddha (Tathigata) live on beyond death ? Does
the Perfect One not live on beyond death? Tt pleases me not,
says that monk, that all this should remain unanswered, and I
do not think it right; therefore T am come to the Master to
interrogate him about these doubts. May it plense Buddha
to answer them if he can. *“But when anyone does not
understand a matter and does not know it, then a straight-
forward man says: I do not understand that, I do not know
thﬂt.”

We see: the question of the Nirviina is brought before
Buddha by that monk as directly and definitely as conld ever
be possible. And what answers Buddha? He says in his
Socratic fashion, not without a touch of irony :—

“What have I said to thee before now, Milukyaputta ?
Have I said: Come, Malukyaputta, and be my disciple; I
ghall teach thee, whether the world is everlasting or not
everlasting, whether the world iz finite or infinite, whether
the vital faculty is identical with the body or separate from it,
whether the Perfect One lives on after death or does not live
on, or whether the Perfect One lives on and at the same time
does not Live on after death, or whether he neither lives on
nor does not live on ¥ #

* That thou hast not said, sire.”

Or hast thou, Buddha goes on, said to me: I shall be thy
disciple, declare unto me, whether the world is everlasting or
not everlasting, and so on ?

This also must Milokya answer in the negative.

If a man, Boddha proceeds, were struck by s poisoned
arrow, and his friends and relatives called iu' a skilful
physician ; what if the wounded man said: 1 ghall not

18 #
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allow my wonnd to be treated until I know who the man is
'by whom 1 have been wounded, whether he is a_noble, n
Brahman, a Vaicys, or Gidra*—or if he said: “I shall not
allow my wound to be treated, until I know what they call the
man who has wounded me, and of what family he is, whether
he is tall, or small, or of middle stature, and how his wespon
was made, with which he has struck me.” What would the
end of the ease be? The man would die of his wound.

Why has Buddha not teught his disciples, whether the
world is finite or infinite, whether the saint lives on beyond
death or not T Because the knowledge of these things does
|not conduee to progress in holiness, because it does not
‘contribute to peace and enlightenment. What contributes
to peace nnd enlightenment, Buddba has taught his own:
the truth of suffering, the truth of the origin of suffering, the
truth of the cessation of suffering, the truth of the path to the
cessation of suffering® “ Therefore, Milukyaputta, whatso-
ever has not been revealed by me, let that remain unrevealed,
and what has been revealed, let it be revealed.”

Our rosearches must accept this clear and decisive solution
of the question, recurring often in the sacred texts, as it is
given ; it needs no interpretation, snd admits of no strained
construction. Orthodox teaching in the ancient order of
Buddhists ineuleated expressly on its converts to forego
the knowledge of the being or non-being of the perfected
saimt,

But, besides the question as to what was recognized as the
orthodox dogma, there is yet another which we have to take
up. Who would believe that he has fathomed the faith and

# The wording of the passage of which an epitome is here given is
identical with that given before at p. 204
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hope of the devout heart, when he knows tlie dogma, which
the Ohurch prescribed and to which the believer subscribed ?
Was the waiving of the question which the religious con-
soionsness cannot cease altogether to pub to itself over and
over again, sufficient to eliminate from the spirits of Buddha’s
disciples the craving for a Yes or No? Certainly the Yes or
the No might not be declared as doctrine; this would be
heretical disobedience of Buddha’s injunction. Dut it might
mako itself perceptible like a vibration, like a gentle flutter
of light or shadow, something felt rather than definable;
it might, even where the honest purpose to faithfully enunciate
the dogma existed, betray iteelf between the lines, in an
incantions expression, in & word too many or 100 few. In
the dinlogue between Buddha and Ananda (p. 272, seq.),
o trace seemed to show itself of how some resolute spirits
in the order were not far from perceiving that the conclusion
of the doetrine involves the negation of the ego, the negation
of an oternal future. DBut this very circumstence, that the
official dogmatic abstained from answering these questions, was
sure to lend to greater liberty and variety in the solutions
which individual thonght worked oot than could be the case
with regard to problems, for which a recognized orthodex
solation had been furnished. Could not that negative answer,
which we have come to recognize as the true answer of close
disleotic, be met by an affirmative also? Might not hearts,
that quailed before the Nothing, that counld not relinquish the
hope of everlasting weal, gather from Buddha’s silence above
all this one response, that it was not forbidden to them fo
hope ?

Tt appears to me that among the many utterances on these
questions, which are bound up together in the great complex
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of the sacred writings, traces of such agitations, as I have hers
described, are unmistakably enongh to be seen.

King Pasenadi of Kosala, we are told,* on one occasion on
a journey between his two chief towns, Siketa and Sivatthi,
fell in with the nun Khemd, a fomale disciple of Buddha,
renowned for her wisdom. The king paid his respects to her,
and inquired of her concerning the sacred doctrine.

“ Venerable lady,” asked the king, “ does the Perfect One
(Tathigatn) exist after death 7

“The Exalted One, O great king, has not declared: the
Perfect One exists after death.”

“Then does the Perfect One not exist after denth, venerable
Indy ? >

“This also, O grent king, the Exalted One has not declared :
the Perfect One does not exist after death,”

“Thus, venerable lady, the Perfect One does exist after
death, and at the same time does not exist after death ?—thus,
venerable lady, the Perfect One neither exists after death, nor
does he not exist ? »

The snswer is still the same: the Perfoct One has not
revealed it. We see how great pains are taken, with that
somewhat clumsy subtlety which is charactoristio of thonght
ot every step in this stage of development, not merely to
exhsust the two alternatives immedintely confronting each
other, but in the most careful manner to close up all joinings
and loopholes, by which the true facts of the case might
escape being canght in the logical net. But it is in vain ; the
Exalted One has not revealed this.

The king is astonished,  What is the reason, venerable

o Bamyutta Nikiya,” vol. ii, fol. uo, Be.
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lady, what is the ground, on which the Exalted One has not
revenled this 77

« Pormit me,” answers the nun, “nOW to ask thee &
question, O great king, and do thou answer me as the case
seems to thee to stand. How thinkest thou, O great king,
hast thon an accountant, or a mint-master, or a treasurer, who
could count the sands of the Ganges, who could say: there
are there so many grains of sand, or so many hundreds, or
thousands, or hundreds of thousands of grains of sand 7

¢ No, venerablo lady, 1 have not.”

# Or hast thou an accountant, a mint-master or a lreasurer,
who could measure the water in the great ocean, who could
say: there aro {herein so many measures of water, or S0 many
hundreds or thousands, or hundreds of thousands of measures
of water ?”

«“ No, venerable lady, T have not.””

« And why not? The great ocean is deep, immeasurable,
unfathomable. So also, O great king, if the pxistence of the
Porfect One be measured by the predicates of corporeal form :*
these predicates of the corporeal form are abolished in the
Perfect One, their roob is sovered, they are hewn awny like
a _tree, and Inid aside, so that they cannot germinate
again in the future. Released, O great king, is the Perfect
One from this, that his being should be ganged by the
measure of the corporeal world: he is deep, immeasurable,
unfathomsble as the great ocean. «The Perfect One exists
after denth,” this is not apposite; ¢the Perfect One does nob
axist nfter death,’ this also is not apposite; ‘the Perfect One
&b once exists and does not exists after death,” this also is not

* Aftorwards, what is here said ufmrpursnlform.willhnmputed in
dotail regarding the four other groups of olements, of which earthly being
is constituted (sensations, pereepkions, conformations, consciousness).
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apposite; “the Perfect One neither does nor does mot exist
after death,’ this also is not apposite.”

“Bat Pasenadi, the king of Kosala, received the nun
Khemii's disconrse with eatisfaction and approbation, rose
from his seat, bowed reverently before Khemd the nun,
turned and went away."'*

We shall scarcely be astray in supposing that we discover
in this dinlogne a marked departure from the sharply defined
line to which the course of thonght confines itself in the
previously quoted conversation between Buddha and Milukya
(p. 274, seq.). Troe, the question as to the eternal durstion of
the Porfect One i3 as little answered here as there, but why
can it not be answered? The Perfect One's existence is
unfathomably deep, like the ocean: it is of a depth which
terrestrinl human thonght with the applinnces at its command,
ennnot exhaunst. The man who applies to the strictly uneon-
ditional predicates such as being and non-being, which are
used properly enough of the finite, the conditional, resembles
a person who attempts to count the sands of the Ganges or the
drops of the ocean.

When such a reason is nssigned for the waiving of the
question as to whether the Perfect One lives for ever, is not
this very giving of a renson itself an answer? And is not this
answer a Yes? No being in the ordinury sense, but still
assuredly not a non-being: a sublime positive, of which
thought has no idea, for which language hus no expression,
which benms out to meet the cravings of the thirsty for immor-
tality in that same splendour, of which the apostle says : © Eye

*® The texts relates then how the king at a Inter opportunity addressed
the same questions to Buddha and obtuined from him word for word the
same answers which he had received on this occasion from the nun

EKhemd.
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Liath not seen, nor ear heard, neither have entered into the
heart of man, the things which God hath prepared for them,
that love Him.”

‘We here proceed to insert another passage,* which adopts &
position on this question similar to that last quoted.

& At this time n monk named Yamaka had ndopted the
following heretical notion : ‘I understand the doctrine taught
by the Exalted One to be this, that a monk who is free from
sin, when his body dissolves, is subject to anuihilation, that he
paeses nway, that he does not exist heyond death.””

Whoever names the absolute Nothing as the goal, in which,
sccording to the Buddhist creed, the life of the Perfect One
ends, may lesrn from the opening words of this passage, that
the monk Yamaka advocated this very interpretation and that
he had thereby been guilty of heresy. :

The venerable Siriputts undertakes to instruct him.

“ How thinkest thou, friend Ywmaka, is the Perfect One
{Tathiigata) jdentieal with the gorporeal form (i.0., does
Buddha’s body represent his true ego) *  Dost thou hold
this?

- «] do not, my friend.”

#Js the Perfect One identical with the- sensations ! the
perceptions ! the conformations, the consciousness ? Dost
thou hold this I

%1 do not, my friend.”

“ How thinkest thou, friend Yamaks, is the Perfoct One
comprised in the corporeal form (. . the sensations, snd so
on)? Dost thon hold this e ;

«1 do not, my friend.”

«Ts the Perfect One separate from the corporeal form ?
Dost, thon hold this?

= ® « Samyntta Nikiyn,” vol. i, fol. de, seq.
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“ I do not, my friend.”

“ How thinkest thou, friend Yamaka, are the corporeal form,
sensations, perceptions, conformations, and conscionsness (in
their nggregate) the Perfect One?  Dost thon hold this ?

“1 do not, my friend.”

“ How thinkest thou, friend Yamnks, is the Perfect One
separate from corporeal form, sensations, perceptions, con-
formations, and consciousness ! Dost thou hold this ?

“1 do not, my friend.”

“Thus then, friend Yamaks, even here in this world the
Perfect One is not to bo apprehended by thee in troth. Hast
thon therefore a right to speak, saying, ‘I understand the
doctrine taught by the Hxalted One to be this, that & monk
who is free from sin, when his body dissolves, is subject to
annihilation, that he passes away, that he does not exist beyond
death’

“ Such, indeed, was hitherto, friend Siriputia, the heretical
view which I ignorantly entertained. But now when I hear
the venerable Sériputta expound the doctrine, the herctical
view has lost its hold of me, and I have learned the doctrine.”

Thus are all attempts to define dialectically the ego of the
Perfect One, repelled. The idea is certainly not that some
other attempt might prove successful, but is kept in conceal-
ment by Siriputta; no more does the unavailingness of all
these attempts to find a solution imply that the Perfect One
does not exist at all. Thonght, Siripntta means to say, has
here reached an unfathomably deep mystery, on the solution of
which it must not insist. The monk, who seeks the happiness
of his soul, has something else to pursue,

One who clearly and indefinitely renounced an everlasting
future would speak in another strain; behind the veil of the
wystery there flies the longing for escape from opposing
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reason, which declines to admit the conceivableness of ever-
lasting existence, the hope for an existence, which is beyond

The terms, which can be applied to such an existence, are
obviously exclusively negative. * There is, O disciples, a
state, where there is neither earth nor water, neither light nor
air, neither infinity of space, nor infinity of reasom, nor abso-
lute void, nor the co-extinetion of perception and non-percep-
tion, neither this world nor that world, both sun and moon.
That, O disciples, I term neither coming nor going nor standing,
neither death nor birth. It is without basis, without pro-
cession, without cessation: that is the end of sorrow.”#
“There is, O disciples, an unborn, unoriginated, uncreated,
unformed, Were there not, O disciples, this unborn, un-
originated, uncreated, unformed, there would be no possible
oxit from the world of the born, originated, created, formed.”§

These words seem to sound as if we heard Brahmanical
philosophers talking of the Brahma, the unborn, intransient
which is neither great nor small, the name of which is © No,
No,” for no word can exhaust its being. Yet these expres-
sions, when viewed in the connection of Buddhist thought,
convey something wholly different. To the Braliman the
uncreated is so veritable a reality, that the reality of the
created pales before it ; the created derives its being and life
golely from the unmcreated. For the Buddhist the words
@ there is an uncreated *’ merely signify that the created can
free himself from the curse of being created{—there is a path

* « Udina,” fol. ghau.

+ “ Udina,” fol. ghav’,

1 In the * Dhammapada” it is said (v.383) : * If thou hast learned the
destruction of the Sankhirn, thou knowest the unereated.” Max Miller

(Introduction L.e., . xli¥) adda to these words the remark : * This surely
shows that even for Buddha s something existed which is not made, and
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from the world of the created out into dark endlessness. fﬁ]u-uu
the path lead into a new existence? Does it lead into the
Nothing? The Buddhist creed rests in delicate equipoise
between the two. The longing of the heart that craves the
eternal has not nothing, and yet the thought has mot a
something, which it might firmly grasp. Farther off the
iden of the endless, the etornal conld not withdraw itself
from belief than it has done here, where, like a gentle flutter
on the point of merging in the Nothing, it threatens to evade
the gnze.

I close with a fow sentences from the collections of aphorisms
of ancient Buddhist literature. These aphorisms may add
nothing new to what has been said, but they will show more
clearly than all abstract treatment, what melodies were
awakened in the eircle of that ancient monastic order, when the
chord of the Nirvina was touched.

# Plunged into meditation, the immovable ones who valiantly

which, therefore, is imperishable and eternal.” It appears to me, that we
can find in the expression another meaning, and if we consider it in
sonnection with the Buddhist theory of the world, we mnst find another
meaning : Let thine own aim be, to discover the cossation of imperme-
|narm.-e If thou kmowest that, thou hast the highest knowledge. Let
‘others pursue the unereated by their erroneous paths, which will never
jearry them beyond the realm of the created. As for thee lot the attain-
ment of the unereated consist in this, that thou reachest the cessation of
the created. Inthe * Alagnddipamn Sutta ™ (Msjjh. N.) we read : © The
belief which suys: * This is the world, this is the self (uith), this shall T
dying become, firm, durable, everlasting, nnchangeable ; so whall I be
yonder in eternity ‘“—is not that, O disciples, merely sheer folly ¥"—
* How can it be, sive, anght else but shoer folly #"—* How think ye then,
O disciples, is corporeal form everlnsting or meermnmﬂl?"—ﬂ.nfllhm
there follow the familiae doctrines of the impermanence of the five
.eomplexes (ride supra, p. 218), n significant commentary to the allegation,
 that the Buddhist asking after the eternal is the same as asking after the
|ecssation of the impermanent.
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struggle evermore, the wise, grasp the Nirvins, the guin whicl
no other guin surpasses.”

« Hunger is the most grievous illness ; the Sankhiira are the
mosh grievous sorrow ; recognizing this of a truth man attains
the Nirviina, the sapreme happiness.”

T wise, who cause no suffering to any being, who keep
their body in check, they walk to the everlasting state : he who
has reached that, knows no sorrow.”

¢ Ha who is permeated by goodness, the monk who adheres
to Buddha’s teaching, let him turn to the land of peace, where
transientness finds an end, to happiness.”*

#  Dhammapada,” 23, 203, 225, 368,




CHAPTER IIL

THE TENET OF THE PATH T0O THE EXTINCTION OF
SUFFERING,

DuTiEs TO OTHERS.

Fourowmve the course which the rule of faith (i.e. the four
sncred truths) marks out for us, we have delineated, ns corre-
sponding with the second and third of these tenets, what may
|be described as the metaphysic of Buddhism: the picture of
the world bound in the chain of causality, of the sorrow-franght
present, and the picture of the hereafter, in which origination
and decease have come to o pause, the flame of sorrow has been
extinguished. The fourth tenet of the sacred truths teaches
us to know the path which leads ont of that world into the
domain of deliverance ; the group of thonghts which it covers,
may be termed the ethic of Buddhism.*

* If the sketeh of Buddhism be divided aceording to the two eategaries
on which the divizion of the suered toxts proceeds, Dhamma and Vinaya,
i, Doctrine and Ordinanee, ethic must be referred, accarding to the
Buddhist view, to the head of * Doctrine,” for not only does that brjefest
expression of the Doctrine, the sacred truths, include within itself ethie
in the last of the four tenets, but the matters falling under the seope of
ethic have throughout found their mace in the “ Basket of {he Doctrine,”
i.e,in the complex of the sacred texts dealing with Dhamma, * Ordinanpe,”
a8 apposed to * Doetrine,"” is not to be understood in an ethical, but in

legal nense; it is ordinances to govern the associnted life of the monastic
order.
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“This, O monks,” so runs this tenet, “is the sacred truth of
the path to the extinction of suffering: it is this sacred, eight-
fold path, to wit: Right Faith, Right Resolve, Right Speech,
Right Action, Right Living, Right Effort, Right Thought,
Right Self-concentration.”

The ideas here placed before us gather significance and
colour from the many discourses of Buddhs, in which the path
of salvation leading to deliveranceis described. That scholastic
apparatus, from which Indian thonght can never shake itself
wholly free, is employed in no gparing manner. Everything
has its established, ever recurring expression. Virtues and
vices have their number: there is a fourfold onward effort ;
there are five powers and five organs of moral life.
Heretics and unbelievers also know the five impediments and
the seven elements of illomination, but Buddha’s disciples
alone know, how that cing becomes a dix, and this seven n
fonrteen®

More yalaable than this scholastic, as an aid to nnderstanding
how the moral presented itself to the Buddhist view, are the
beautifl ntterances of the poetical collections, as well as fables
and parables, sbove all the ideal form of Buddba himself as
the religious fancy of his disciples has sketched him. Not only
in his final stage of earthly existence, but in hundreds of
preceding existences has he umintermittingly arrived at all
those perfections which were bringing him nearer and neaver
to the supreme Buddhahood, and has in numberless displays of
invincible strength of will and devoted gelf-sacrifice ereated an
example for his believers. The components, which go to
make up this ethical ideal, obvionsly disclose at every step the
monastio character of Buddhist morality. The true holy life,
is fhe life of the monk; the worldly life is an imperfect,
necessarily unsatisfying life, the preliminary atep of the weak.

* « Samyutta Nikiyas," vol. ifi, fol. pi'; seq.

‘ﬁ
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The primary demand made upon the monk is not: thou shalt
live in this world and make this world a something which is
warthy of life—but it is : thon shalt separate thyself from this
world.

It is hardly necessary to say that any attempt to deduce
from these enumerations of moral notions and sayings and
narrations & connected code of morals, wonld be not less
opposed to scientific truth than to scientific taste. Still, we
find in the sacred texts expressions which point to a definite
path of thought traversing the wide range of morl nection
and passion, a distribution of all that tends to happincss and
deliverance under certain leading heads. Above all there
recur continunlly three categories, to some extent like the
headings of three chapters on othic: uprightness, self-eon-
centration, and wisdom.# In the nareative of Buddha’s last
nddresses, the discourse in which he places before his followers
the doctrine of the path of salvation, is time after time couched
in the following words : “ This is uprightness. This is self-
concentration. This is wisdom. Pervaded by uprightuess,
self-concentration is fruitful and rich in blessing ; pervaded
by self-concentration, wisdom is fraitful and rich in blessing ;
pervaded by wisdom, the soul becomes wholly free from all
infirmity, from the infirmity of desire, from the infirmity of
becoming, from the infirmity of error, from the infirmity of
ignorance.” These three ranges of moral living are mmparml
to the stages of a journey : the end of the journey is deliver-
ance. The base of all is nprightness of walk, but inversely
outward righteonsness receives its finish only through wisdom.
“As hand washes hand and foot washes foot, so uprightness
is purified by wisdom, and wisdom is purified by uprightness.
Where there is uprightness, there is wisdom : where there is
wisdom, there is uprightness. And the wisdom of tha upright

® The Pili expressions are; sila, samidhi (or citta), pafifil.

.
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and the uprightness of the wise, have of all nprightness and
wisdom in the world the highest value.”'*

The will of a sapreme lawgiver and ruler in the realm of
the moral world, as the ground on which the fact and force
of & moral command rest, is no more s factor of Buddhist
thonght than any bold claim, based on inherent necessity,
of the unmiversal, that the individusl shounld be subordinate
thereto. Nay more, the decided advantage of moral action

over immoral arises wholly and solely from the consequence

to the sctor himself, which is nutarally and necessarily
attached to the one course of action or the other. In the
ong case reward—in the other punishment. ‘He who speaks
or acts with impure thoughts, him sorrow follows, as the wheel
follows the foot of the draught horse. He who speaks or acts
with pure thought, him joy follows, like his shadow, which
does not loave him.”’t A peasant who saw a fruitful field
and seattered no seed there, would not look for a erop. Even
so I, who desire the reward of good works, if I saw a fine field
for nction and did not do good, should not expect the reward
of works.”4 Thus morality hns its sole weight in this, that it
is the means to an end, in the lower degree tho means to the
humble end of happy life here on earth and in the forms of
being yet to come, in the higher degree the means to the
supreme and sbsolute end of happy deliverance.

‘We now pause in the next place to consider the requirement
_ whicl! Buddhism makes the precursor and preliminary of all
higher moral perfection, the procept of * uprightness,” and
we find its purport expressed in a series of uniformly negative
propositions. Upright is he, who keeps himself from all

# v Sopadaga Sutta ™ (“ Digha Nikiya g
+ * Dhammapada,” 1, 2.
+ * Cariyh Pitaks," 1, 2.
19
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impnrity in word and deed. In the diffsrent series of pro-
hibitions, into which this precept is analyzed in the sacred
texts, n complex of five commandments takes n special place
in the foreground, the regular observance of which constitutes
the ** five-fold uprightness.”” Their snbstance is :—

1. To kill no living thing ;¥
. Not to Iny hands on another’s property ;
. Not to tonch another's wife ;
. Not to speak what is untrne ;

. Not to drink intoxicating drinls.
. For monks the injunction of absolute chastity was inserted
{instend of the third of these propositions, and there is added
for them a long series of further prohibitions in which
abstinence from worldly comforts and enjoyments, from all
worldly intermeddling as well as self-indulgzence, iz laid down
as their duty. In the detailed expositions, which we find
appended to the several prohibitions, the limits of the pure
negative are mot unfrequently transgressed.t It counld not
but happen that, whether the fundamental principle of
Buddhist ethic admitted of morality being conceived as n

tl'!-hi'.ﬁbﬂ

# Tt is well known to what an extreme Buddhism, snd Indian habits
of thonglit generally, tends to push the regard for the life of even the
amallest creature. This regard lies at the bottom of numerous
regulations for the daily life of monks. A monk may not drink water
in which animal life of any kind whatever Is contained, nnd must not
even ns much as pour it out on grass or elay (" Ploittiya,” 20, 62).
When monks wish to have silk cloths made for themselves, silkweavers
murmur and say : “It is our misfortune, it is our ill-fate, that we are
abliged to kill many little ereatures for the sake of our living, for our
wives' and children’s sake.” And Buddha forbids the monks on this
acconnt the use of silk eloths (* Vinayn Pitaka,” vol. iii, p. 224),

t Cf. the extensive section bearing on this subject in the “ Simidfiaphala
Suttii " (the Discourse on the Rewnrd of Ascetiem).
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positively constituted power or nof, the *“thon shalt not™
should gradually transform itself for the lively moral con-
seioneness into thon shalt.”” In this way we find the first
of these prohibitions, that of killing, construed in a manner
which scarcely falls short of the Christian version of that
command, which * was said by them of old time: thou shalt
aot kill.” “How does a monk become a partaker of
uprightness ?’ asks Buddha, and then proceeds himself to
furnish the answer in the following sentences: “ A monk
ahstains from Kkilling living creatures; he refrains from

cansing the denth of living creatures. He lays down the|

shick ; he lays down weapons. He is compassionate and
* tonder-hearted : he seeks with friendly spirit the welfare of
all living things. That is part of his uprightness,” From
the prohibition of backbiting a positive eourse is deduced
in the same speech of Buddha's in the following way: “ He
abstains from calumnious conversation ; he refrains from
calumnions conversation. What he has heard here he does
not repeat there, to separate this man from that ; what he lLas
heatd there he does not repeat here, to separate that man from
this, He is the uniter of the separated, and the confirmer
of the united. He enjoys concord; he seeks to promote
concord; he takes delight in concord; he is s speaker of
concord-producing words, This also is a part of his upright-
ness.”

In every case it is quite true that the prohibition is far more
comprehensive than the command ; the range of the command
goes in but fow cases beyond what is of itself implied in the
gentle influence which good men exercise by their mere
presence without action. As it is peculinrly characteristic of
woman’s nature to diffuse such an influence silently around

her, we shall perhaps be justified in attributing & trace of the
19 *

n
|/
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feminine to that type of morality to which Buddhism has given
birth.

Some who have endeavoured to bring Buddhism up to
Christianity, have given compassionate love of all creatures
as the kernel of the Buddhist’s pure morality. In this there is
something of truth. But the inherent difference of the two
moral powers is still apparent. The language of Buddhism has
Ino word for the poesy of Christinn love, of which that hymn of
Paul’s is full, the love which is greater than faith and hope,
without which one, though he spake with the tongue of men or
of angels, would be a sounding brass or a tinkling eymbal ; nor
have tho realities, in which that poetry assumed flesh and
blood within the Christian world, had their parallel in the "
history of Buddhism. We may say that love, such as it
displays itself in Boddhist morality, oscillsting between
negative and positive, approsches Christian love without
actually touching it, in a way similer to that in which the
beatitude of the Nirviina, though fundamently wholly different
from the Christinn idea of happiness, does to a certain extent,
as we saw, swing towards it. Boddhism does not so muoch
enjoin on one to love his enemy, as not to hate his enemy ; it
evokes and cherishes the emotion of friendly goodness and
tender-heartedness towards all ereatures, o feeling in which the
motive power is not the groundless, enigmatic self-surrender
of love, but rather intelligent reflection, the conviction that
:‘ir. is thus best for all, and not least the expectation, that the
natural law of retribution will allot to sueh eondnet the
'vichest rewari. '

“He who keeps the angry passion,” thus we read in the
Dhammapada,® “ within his control, like a rolling waggon, him

* Verses 223, 323, 3 seq. (“* Mabivagga,” x, 3).
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1 eall the real waggon-driver ; any other is only a rein-holder.”
¢ Lat & man overcome anger byjnot becoming angry : lob aman
avercome evil with good ; let o man overcome the parsimonious
by generosity, let a man overcome the Har with truth.”? ¢ He
Jins abused me, he has struck me, he has oppressed me, he has
robbed me’—they who do not entertain such thoughts, in such
men enmity comes to an ¢nd. For enmity never comes to an
end through enmity here below; it comes to an end by non-
enmity ; this has been the rule from all eternity.”

The lust of these verses is connected with a narrative, which
iz to be found in sne of the canonical books,* and iz worthy of
the consideration of him who desires to know whether and how
far the Christian thonght, that © there is no fear in love, but
perfect love casteth out fear,” recurs in the ground of the
Buddhist moral intelligence.

On one oceasion when o dispute arises in the band of his
disciples, Buddha narrates to the discontented the history of
King Long-grief, whom his powerful neighbour Brahmadatta
had driven from his kingdom and deprived of all his possessions.

Disgnised as a mendicant nonk the vanquished king fled with .

his wife from his home and sought safety in concealment ab
Benares, the capital of his encmy. There the queen bore him
a son, whom he named Long-life: who became a clever boy,
proficient in all arts. One day Long-grief was recognized by
one of his quondam courtiers and his place of concealment
betrayed to the king, Brahmadatta - thereapon the king
‘ordebed him and his wife to be led bound through all the

strects of the town, and then hewn into four pieces outside the:

town. But Long-life saw how his father and mother were
being led in chains through the town. And he went up to his
father, who ssid to him: * My son Long-life, look not too

» o N shivagge,” x, 2.
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far and nok too near. For enmity comes not to an end by
enmity, my son Long-life; by non-enmity, my son Long-life,
enmity comes to an end.”

Thereupon king Long-grief and his wife wera put to death.
But Long-life made the goards who were placed over the
corpses drank, and when thoy had fallen asleep, he burnt both
the dead and walked with folded hands fhree times round
the funeral pile. Then he went into the forest and wept and
wailed to his heart’s content, then washed awsy his tears, went
mto the town, and tock serviee in the king’s elsphant-stalls.
By his beautiful singing he won the favour of Brahmadatta,
who made him his trusted friend. One day he accompanied
the king out hunting. They two were alone : Long-life had so
managed that the retinue took another road. The king hecame
tired, Iaid his head in Long-life’s lap, and soon fell asleep.
Thereupon thought the youth Long-life : “this King Brahma-
datta of Benares has done us much evil, He has taken away
our army and baggnge, and land, and treasure, snd stores, and
has killed my father and mother. Now is the time come for

e to satisfy my enmity.”” And he drew his sword from the
seabbard, But just then this thought occurred to the youth
Long-life: “My father has said to me, when he was being
led away to exeention : ¢ My son Long-life, look not too fir and
not too near. For enmity comes not to an end by enmity, my
gon Long-life ; by non-enmity, my son Long-life, enmity comes
to an end.” Tt would not be right for me to transgress my
father’s words.” 8o he put his sword back in the seabbard
again. The desire for revenge comes over him three times:
three times the recollection of his father’s last words overcomes
his hatred. Then the king starts up from sleep : un evil dream
has awakened him ; he has dreamed sbout Long-life, that he is
taking his life with the sword, * Then the youth Long-life
seined with his left hand the head of King Brahmadatta of
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Benares, and with his right he drew his sword, aud he said to
Brahmadastta, the king of Benares: ] am the boy Long-life,
0 king, the son of King Long-gricf, of Kosala. Thou hast
done us much evil; thou hast taken away our army andl
baggage, and land, and treasure, and stores, and hast killed
my father and mother. Now is the time come for me to
eatisfy my enmity.” Then the King Brahmadatta of Benares,
fell at the fect of the youth Long-life, and gaid to the youth
Long-life: ‘ Grant me my life, my son Long-life: grant me
my life, my son Long-life 1* ¢How can 1 grant thee thy life,
0 king? It is thou, O king, who must grant me life.” ¢ Then
grant thou me life, my son Long-life, and 1 will also grant
theo life? Then the King Brahmadatts of Benares and the
boy Lomg-life granted each other life, gave each other their
hands, snd swore to do each other no harm. And King
Brahmadatta of Benares said to the youth Long-life: ‘My
son Long-life, what thy father said to thee before his death,
* Look not too far and not too near. For enmity comes not
to an end by enmity : by non-enmity enmity comes to an end "’
—what did thy father mesn by that?’ ¢ What my father
0 king, said to me before his death: * Look mot too far,”
signifies: ““ Lot not enmity long continue ;* that was what
my father meant when he said before his desth: *Look not
too far” And what my father, O king, said to me before Iis
death : “Not too near,” signifies: © Fall not out too readily
with thy friends;” that was what my father meant when
“he suid to me before his death : « Not too near.” And what
my father, O king, anid to me before s death ; * For enmity
comes not to an end by enmity ; by non-enmity enmity comes
to an end,” signifies this: Thou, O king, hast killed my father
and my mother. Were 1 now, O king, to seek to take thy
hﬁ!;thunt‘hqw who are attached to thee, 0 king, would take
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my life, and those who are attached to me, would take their
lives; thus our enmity wonld not come to an end by enmity.
But now, O king, thou hast granted me life and T, O king,
have granted thee life: thos by non-enmity has our enmity
come to nn end. This is what my futher meant when he said
to me before his death: “For enmity comes not to an end
by enmity ; by non-enmity enmity comes to an end.”’ Then
King Brahmadatta of Benares reflected : ¢ Wonderfull Astonish-
ing | What a clever youth is this Long-life, that he can expound
in such detail the meaning of what his father has so briefly
said.’  And he gave him all that had belonged to his father,
army and bageage, and land, and treasure, and store, and gave
him his danghter to wife,”

While Buddhism enjoins the forgiveness of the wrongs
which others have done us, we ought not to overlook the
thought which incidentally peeps out from this moral, that in
the dealings of the world forgiveness and reconciliation are
A more profitable policy than revenge, The proposition that
enmity comes not to an end by enmity is verified in a very
substantinl way in the case of the clever lad Long-life :
mstead of losing his life, he obtains a kingdom and & king’s
danghter to wife,

The lesson of forgiveness and love of enemies finds a deeper
and more beantiful expression in the pathetic narrative of
prince Kunils* the son of the great Buddhist king Asokn
(cire. 250 n.c). Kunila—this name was given to him on
account of his wonderfully beautiful eves, which are as
beantiful as the eyes of the bird Kunflo—lives far from the
bustle of the conrt, devoted to meditation on impermanence,
One of the queens is burning with love for the beantiful

* The narrative is only known from northern Buddhist sourees, which
are searcely of very ancient urigin.—Burum;ﬂ Introduction, p. 408, seq.
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youth, but her solicitation and the menaces of disdained
heanty are alike in vain, Thirsting for revenge, she contrives
to have him sent to a distant provinee, and then issues an
order to that quarter, sealed with the slyly stolen ivory seal of
the king, for the prinee’s eyes to be torn out. When the
order arrives, no one ean be prevuiled upon to lay hands on the
noble eyes of the prince. The prince himself offers rewards
to any one who should be prepared to execute the king’s
order. At last a man appears, repulsive to look om, who
undertakes the performance. When, amid the cries of the
weeping multitude, the first eye is torn out, Konilla takes it
in his hand and says: “ Why seest thou no longer those forms
on which thou wast just now looking, thou coarse ball of
flesh? How they deceive themeelves, how blamable are those
fools, who eling to thee and say: “This is 1. And when
his second eye is torn out, he says:  The eye of flesh, which
is hard to get, has been torn from me, but T have won the
perfect, fanltless eye of wisdom. The king has forsaken me,
but T am the son of the highly exalted king of truth: whose
child T am called.” He is informed that it is the gueen,
by whom the command concerning him was issued. Then
he says: *Long may she enjoy happivess, life, and power
who has brought me so great welfare,” And he goes forth
a beggar with his wife; and when he comes to his father's
city, he sings to the lute before the palace. The king hears
Kunfllo’s voice ; he has him called into him, but when he sces
the blind man before him, he cannot recognize his son. At
lnst the truth comes to light, The king in the excess of grief
and rage is about to torture and kill the guilty queen. Bat
Kunflla says: “It would not become thee to kill her. Do
25 honour demands and do not kill a woman, There is no
bigher reward than that for benevolence: patience, sire, has
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been commanded by the Perfect One.”” And he falls at the
king’s feet, saying: “0O king, I feel no pain, and notwith-
standing the inhumanity which has been practised on we,
I do not feel the fire of anger. My heart has none but o
kindly feeling for my mother, who las given the order to
have my eyes torn out. As sure as these words are true,
may my eyes again become as they were ”—and hig eyes shone
in their old splendour as before.

Buddhist poetry has nowhere glorified in more beautiful
fashion, forgiveness, and the love of ememies than in the
parrative of Kundla, But even here we feel that cool air
which floats round all pictures of Buddhist morality, The wise
man stands upon a height to which no act of man can spprosch.
He resents no wrong which sinful passion may work him, but
he even feels no pain under this wrong. The body, over
which his enemies have power, is not himself. Ungrieved by
the actions of other men, he permits his bengvolenece to flow
over all, over the evil as well as the good. “Those who eanse
me pain and those who cause me joy, to all T am alike; affection
and hatred T know not. In joy and sorrow I remain unmoved,
in honour and in dishonour ; throughout T am alike. That is
\the’ perfection of my equanimity.’’*

The Buddhists had a peculisr penchant for systematic and
methodical devotion at fixed times to certain modes and
meditations, for which they previously put themselves with due
precision in appropriste postares. So we have rules which
are highly characteristic of this almost extravagant, guaint
peculisrity of Buddhist praxis, regarding the art and method
by which a man is to foster within himself the disposition of
kindly benevolence to all beipgs in the universe, following the
course of the four-quarters of the heavens, Buddha says:

* * Cariyi Pitaka," iii, 15,
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« After *refloction, when I have returned from the begging
excursion, I go into the forest. There 1 heap together the
blades of grass or the leaves which are there to be found, and I
sit down on them, with crossed legs, upright body, surrounding
my ecountenance with vigilant thought (as with an aureols).
Thus I remain, while I canse the power of benevolence, which
fills my mind, to extend over one quarter of the world ; in the
same way over the second, the third, the fourth, above, below,
ucross; on oll sides, in all directions over the whole of the
entire universe T send forth the power of benevolence, which
fills my spirit, the wide, great, immeasurable (feeling) which
knows nsught of hate, whioh doeth no evil.”*

Whoever bears benevolence within him, possesses therein
us it were n magical power; men and beasts, when he lets fall
on them u ray of this power, aro thereby wondrously subdued
and attracted. Devadatta, the Judas Iscariot smong Buddha's
disciples, lets loose on Buddha s wild clephant in o narrow
street (p. 160). “But the Exalted One exercised on the
elephant Niligiri the power of his benevolence. Then the
olephuut Néllgiri, struck by the Exalted One with the power
of his benevolence, lowered his trunk, went up to where the
Exalted One was, and stopped before him.”t On another

~ occasion Ananda entreats the Exalted One, to be pleased to .

convert to the faith Roja, one of the stranger noblemen of the

® Thero follow several repetitions of the same passage, in which
instead of * power of benevolence,” there oecur: power of pity, power
of cheerfulness, power of equanimity (* Angullara Nikiiyn,” vol. i, fol.
ey, ; ef. vol. ii, fol, chu, where the sume spiritual exeroises ure sttributed
fo Brahmanical ascetics also; *Samyutta Nikiys,” vol. ii, fol. tho's
*Childer's Dictionary,” p. 624).

+ * Cullavagga,” vii, 3, 12. The using of the power of benevolence
over the different kinds of snukes as & protection agninst snake-bite is
mm‘m f‘ﬂ-‘

— e e ——
4

), E— RS



400 DUTIES 10 OTHERS.

liouse of the Mallas, inimical to the doctrine of Buddla, “It
is mot diffienlt, O Anvanda, for the Perfect One to cause the
Malla, Roja, to be won to this faith and this order.” Thereupon
the Exalted One extended to Raja, the Malls, the power of his
benevolence, rose from his seat and went into the honse. And
Roja, the Malla, struck by the Exalted One throngh the power
of his benevolence, went, like a cow that seeks her young calf,
from one house to another, from one cell to another, and asked
the monks: “ Where, O venerable men, is he now dwelling,
the Exalted One, the holy, supreme Buddha ? I desire to see
him, the Exalted One, the holy, supreme Buddha#

Place moy be given in this connection to one of those brief
sketches, in which the fancy of the faithful loved to portray
the conception of Buddha's previous existences. We possess a
oollection of such sketches and short stories, admitted into the
sncred canon, which are arranged to illustrate the perfections
or cardinal virtues of the later Buddhat "The following brief
passage is devoted to the virtue of benevolence :—

] lived under the name of Sima,] in a forest on the mountain
glope . . . , I drew to myself lions and tigers through the
power of my benevolence. [ lived in the forest surrounded by
lions and tigers, by panthers, bears, and wild buffuloes, by

_guzelles and boars. No creature is in terror of me, and I have

. mo fear of any being. The power of benevolence is my footing,
therefore I dwell on the monntain slope.”

1t appeared important to follow up the idea of benevolence,

® o Mahdvagga,” vi, 36, 4.

t The usual enumeration of these perfections, which are, however,
not all represented in that text (the *Cariyi Pitakn™) by illusteafive
narratives, comprises ten virtues; bencfleence, uprightness, wishlessness,
wisdom, power, patience, sincerity, Mdfutunn, benevolence, equa-
nimity.

I The narrator is Buddha himself.
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of forgrideness, of goodness even towards encmies, in the many

varions forms in which it meets us, now in the garment of
sober refloctions, again in the noble robe of pure and childlike
poesy, and anon veiled in the surroundings of a quaint
fantastic Methodism. It was not the emotion of n world-
embraging love, but this peaceful feeling of friendly harmony,
which gave its stamp to the common life of Buddhn's disciples,
and if the Buddhist faith permits even the animal world to
participate in the blessing of this peace and this goodwill, this
may serve to remind us of the charming tales which Christin
logend has woven round a form like that of the saint Fran-
ciscns, the friend of all animals, and of all innnimate nature,
Among the remsining emotional virtues, which are wont
to be mamed in conjunction with those of uprightness and
benevolence, the virtun of beneficence occupied the most
prominent place in the didactic poetry of the Buddhists.
It is sigmificant how completely, in the conception of this poetry,
the picture of the highest ideal beneficence melts away into
thist of renunciation, of self-sacrificing endurance. Whoever
sets perfection before him as his goal, must be prepared to
mneonditionally surrender everything, even what is dearest

to him. The limits, which our conception would set to the

inherent pr.;:g:iﬂty of the gift, are not here applicable; without
any regard to what is the measure of the real benefit thereby
extended to the recipient of the gift, the legends set before
us a8 & duty, the most unbounded generosity, pushed even to
the extreme of self-destruction* Though penances, as they

® On the question, as to what, apart from the moralistic poetie of
legends, was the practical performance of beneficence in the actual life
of the early order; we refer on the one hand o the remarks on the
subjeet in the First Part (p. 143, 106, seq.), and on the other to the Park
on the Life of the Order. We eannot refrain from thinking, that the
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were then practised among the ascetics of Indis, were discarded
by Buddha as “ vexatious, unworthy, unprofitable,” yet motives
of the most closely kindred character maintained their - place
in Buddhist moral poetry: if Brahmanical poems tell of
marvellous self-mortifications, by which the sages of the past
obkained a power portentous to the gods themselves, it is
not far to go from them to the Buddhist narratives of those
displays of unlimited gemerosity, crowned with immeasarable
heavenly rewnrd, in which the proper element of beneficence
vanishes into nothing behind that of ascetic sell-sacrifice.
Thus, for instance, in the narrative of Prince Vessantora,
i, the later Buddha in the last but one of his earthly
existences.* The king’s son was unjustly driven from the
kingdom by the people by a mistake. He gave his lnst
treasnres, even the waggon on which he rode, and the horses
to beggnrs, and he went on with wife and children through the
burning heat on foot.  “ When the children saw tmua biearing
fruit in the forest, they wept, longing for the frmf. When
they saw the wegping children, the lofty, mighty trees bowed
down of themselves and enme down to the children”” Af last
they came to the Vanka mountain ; there they lived as hermits
in o leaf-hut. “T and the princess Maddi, and the two children,
Jili and Kanh#jin, dwelt in the hermitage, each dissipating
the sorrow of the others. I remained in the hermituge to
guard the children ; Maddi gathered wild froits snd brought
them to us there for food. When T was there dwelling in the
forest, there eame a beggar, who asked me for my children,
the two, Jili and Kanhiijindh, When I saw the beggar who

treatment of beneficenee in Buddhist morals would have been more sound
and less prolix, if it were not that liere a virtue was being handled, in
a position to practise which, the pauper monk eould searcely ever be.

* ¢ Cariyi Pitaks,” 7, 9.  Cf. Hardy, Manual, 118,



BENEFICENCE—THE STORY OF VESSANTARA. 303

Lsd cothe, I smiled, and I took my two children and gave
{hom to the Brahman. When I made over my children to
Jitjaka the Brahman, the garth quaked, the forest-crowned
Mern shook. And again it camo to pass, that the god
Sakka eame down from heaven in the form of a Brahman ;
e nsked mo for Maddi, the princess, the virtuous and true.
Then I took Maddi by the hand, filled her hands with waber,*®
and T gave Maddi to him with cheerful heart. When I gave
him Muaddi, the gods in heaven were glad, and again the
esrth quaked, and the forest-crowned Mery shook. Jili and
Kanhijind, my dsoghter, and Maddi, the princess, the true
wife, T gave away, and I counted it not loss so that T might
win the Buddhahood.”

Another of these narratives of Buddha’s past existences is
the following  Story of the wise hare.”¥

“ And again in another life 1 was a hare, that lived m a
monntain forest : I ate grass and vegetables, leaves and fruits,
and did no being any harm. An ape, a jackal, & young otter,
and I, we dwelt together and we were secn together early and
late. Bat T instructed them in duties and tanght them what
is good and what evil: ahstain from evil, incline to good. On
loly days when I saw the moon full, T said to them: ¢ to-day
is the holy day ; have alms in readiness that ye may dispense
them to the worthy. Give alms according to merit and spend
the holy day in fasting.” Then said they: ‘So be it,” and
according to their power and ability they got their offerings
ready and looked for one who might be worthy to receive
them. But I sat down and sought in my mind for a gift,
which I was to offer: < If I find a worthy abject, what is my

# For the solemn surronder of Maddi, with a libation of water as for
the completion of a dedication.
4 The narrator is Buddha himself.—Cariyd Pitaka, i 10.
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gift to be? 1 have not sesame, nor beans, nor rice, nor
batfer. I live on grass only ; one cannot offer grass. If o
worthy person comes to me and asks me to give him food,
then I shall give him myself; he shall not go hence empty-
handed.” Thereupon Sakka (the king of gods) discerned my
thoughts, and came in the form of a Brahman to my cover to
put me to the test and see what I would give him. When I
saw him, I spake to him joyfully these words: “’Tis well that
thon comest to me to seek food. A noble gift, such as hath
not erst been given, shall 1 give thee this day. Thon
observest the duties of uprightness ; it is not thy character
to inflict pain on any creature. Bot go gather wood and
kindle a fire; I will ronst myself; roasted thou mayest
consume me." He said: *So be it,” and he gladly gathered
wood and stacked it in o great heap. He put living coals in
the middle nnd a fire wns soon kindled ; then he shook off
the dust, which covered his powerful limbs, and sat down
before the fire. When the great heap of wood began to send
up flame and smoke, T leaped into the airand planged into
the midst of the burning fire, As fresh-water quenches the
torment of heat for him who dives into it, a8 it gives vitality
and comfort, so the flaming fire into 'which I leaped, like fresh-
water, quelled all my torment. Caticle and skin, flesh and
sinews, bones, heart and lignments, my whole body with all

" its members, I have given to the Brahman,”

Buddhw’s lnst existence, the days of attained sanetity, of
itinerancy and teaching, are not adorned in the narmtives of
the order with any such marvels of self-sacrifice. Good works
are for him to do, who is pressing on to perfection. The
Perfect One himself * hath overcome both shackles, good snd
evil ¥

® # Dhammapada,” 412. Buddlism here stands wholly on the ground
of the Brahmanical philosophy which preceded it, vids supra, p. 48.
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Morat, SELF-CULTURE.

The most important part of moml action does not lie
according to Buddhist notions in duties which are otlriug
externally, from man to man, or mors correctly speaking,
from each being to the being nearest him, but in the scope
of his own inmer life, in the cxerciso of incessant self-
discipline: “Step by step, piece by piece, moment by
moment, must he who is wise, cleanse his ego from all
impurity, as the goldsmith refines silver,”#

The ego, whose reality remained to metaphysics an nnsolved
enigma, hers becomes for ethical speculation a determinate
power, before which everything external to it vanishes into
the background as something foreign. To find the ego is
mknnw]eﬂge& to be the worthiest object of all search, to make
o friend of the ego the trucst and highest friendship. “ By
thine ego spur on thy ego; by thine ego explore thine ego;
g0 shalt thon, O monk, well guarding thine ego and vigilant,
live in happiness. For the protection of the ego is the ego;
the refuge of the ego is the cgo; therefore keep thy ego in
subjection, as a horse-breaker a noble steed.” “ First of all let
s man establish his own egoin the good; then only can he
instruet others; thos shall the wise remain free from misery.”t

We have already (p. 288) touched those three leading notions,
constituting in o certain manner a soccession of steps, into
which Buddhist ethio has divided the different ranges of moral
action : uprightness, self-concentration, and wisdom. To the
duties of internal watchfulness, self-education, and self-purifi-
eation, on the part of the ego, the scholastic system allots n

# 4 Dhammapads,” 230,
+ * Dhammapads,” 379, seq., 153,
20
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middle place, between the first and second of these.ranges.
Fxternal rectitude is the foundstion, from which alone
proceeding, can those internal and deeper tasks of morality
be performed, and these tasks agnin oceapy a preparatory
position as the regards the last, finishing forces of spiritual effort,
self-eoncentration and wisdom., The standard expressions,
by which the language of the schools deseribes the class of
moral duties in question and inserts them in the deseribed
manner in that threefold class, are the headings : government
of the senses, vigilance and attention, to which is further
added the ides of contentment (absence of the feeling of
want).¥* We must keep the eye and all other senses in
subjection, so that they may not, by dwelling on external
objects, find pleasure in them and convey to the ego impres-
sions which endanger its peace and purity. We are to direct
all onr movements with vigilant consciousness ;+ whether we
walk or stand, whether we sit or lie down, whether we talk or

# In the Pili: indriyasamvara, satisampdjadifin, santufthi. The eloser
examination of these notions is to be found in the S&mlﬁﬂn'phnh Sutta
and recurs elsewhere very frequently in the sacred texts,

+ With this are connocted several half-bodily, hallspiritual exercises,
fostered by Buddhism with such great fondness, whieh, it seems
probable, oeoupied a very prominent place in the monks' allotment
of time, We here select only one of them, “vigilanee in inhaling
and exhaling.” “A monk, O diseiples, who dwells in the forest,
or dwells at the foot of a iree, or dwells in an empty chamber, gits
down with legs erossed, body bolt upright, surrounding his coun-
tenmnee with watehful thought. He inhales with consciousness, he
exhales with conscionsness. If he draws in & long breath, he knows:
*T am drawing in a long breath.” IF he exhales a long breath, he knows:
*T nm exhaling  long breath.” If he draws in a short breath hie knows:
T am drawing in a short breatli” and s0 on. Buddha ealls this exercise
profitable and enjoyable; it drives mway the evil that rises in man
(" Vinnyn Pitakn,” vol. iii, p. 70, seq.). If the disciples are asked, how
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be silent, we are to think of what we are doing, and take care
that it be done becomingly, We should need nothing, but
what we carry on our persons, like the bird in the air which
has mo treasure, and carries nothing with it but its wings,
which bear it whithersoover it wishes.

In contact with people of worldly occupation the most
serupulous caufion mnst be observed. * As one, who has no
shoes, walks over thorny ground, watchfully picking his steps,
g0 lgt the wise man walk in the village”* < As the bee
dsmages not the colour or perfume of the flower, but eucks its
juice and flies on, so let the wise man walk in the village.”f
When o man has comploted his begging excursion through the
village, he is to examine himself, whether he has remained free
from all internal dangers. Buddhs says to Sdriputta:] “A
monk, Siriputta, must thus reflect : *On my way to the village,
when I was going to collect alms, and in the places where I
solicited alms, and on my way back from the village, have [ in
the forms which the eye perceives,§ experienced pleasure, or
desive, or hatred, or distraction, or anger in my mind ' If
the monk, Séiriputts, on thus examining himself, discovers:
<On my way to the village, ete,, I have in the forms which
the eye perceives, experienced pleasure, etc.,” then must this
monk, O Shriputta, endeavour to become free from these evil,

Buddha spends the rainy season, they are to answer, ‘Buried in watch-
fulness of inhaling and exhaling, O friends, the Exalted One is wont to
spend his time during the rainy senson.' "—Samyutta Nikdya, vol. i,
fol. vi.

& 4 Theragdthd,” fol. gi.

+ “ Dhnmmapuda,” 48.

T Pindapitaparisnddhisuttn (Majjhima Nikiya).

§ There follow after this repetitions of the same question in reference
o * the sounds which the car hears,” and the other senses with their
objeots.

20*
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treacherons emotions. But if the monk Biriputta, whosobmits
himself to this test, finds: ‘I have not experienced pleasure,
ete.,” then should this monk, O Siriputta, be glad and rejoice:
Happy the man who has long accustomed his mind to good 1 7
“ Ag g woman or a man,” it is said in another Sutta,® ““who is
young and takes a delight in being clean, looks at his face in a
bright, clear mirror, or in o clear stream of water, and, if he
discovers therein any smudge or spot, takes pain to remove
this smudge or spot, but if he sees therein no smudge or spot,
is glad : * That's good! I am clean!” so also the monk, who
soes that he is not yet free from all those evil, treacherons
gmotions, must endeavour to become free from all those evil,
treacherons emotions. But if he sees that he is free from all
those evil, treacherous emotions, this monk is to be glad and
rejoice: Happy the man, who has long accustomed his mind to
that which iz good 1"

Incessantly and ever in new forms, we find the admonition
repeated, not to take the show of moral action for the reality,
not to remain clinging to the external, when salvation ecan
come alone from within. Tt is all very well to guard the
eye and ear from evil, but mere not-seeing and not-hearing
avail nothing ; else were the blind and deaf the most perfect.t
The purpose, with which we B[}En}: and act, is decisive of the
value of word and action ; the word alone is worthless, where
acts are wanting : “Our whole existence depends oh our
thought; thonght is its noblest factor; in thought its state
consists, Ho who speaks or acts with impure thoughts, him
sorrow follows, as the wheel follows the foot of the draught
animal. Ouar whole existence depends on our thought;
thought is its noblest factor; in thought its state consists.

* Anuminasutta (Majjhima Nikiya).
+ Indriyabliivandsutia {Majjh. IN.).
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He who speaks or acts with pure thoughts, him joy follows,
likke the shadow which never forsakes him,” “ He who speaks
many wise words, but does not act up to them, the fool is like
a herd who counts the cows of others ; he has no share in the
nobility of the monks. He who speaks only o few wise words,
but walks in the law of truth, who gets rid of love and hate,
and of infatnation, who has knowledge and whose mind has
found deliverance, who hankers after nothing in heaven or on
earth, he has part in the nobility of the monks."#

Mira, ue Evin Oz

The toil, by which the spirit seeks purity, rest, and deliver-
ance, pictures itself to the religions conscionsness of Buddhism
as o strugele against a hostile power. This power of the evil,
of the sorrow, which opposes a resistance to man’s escape from
its shackles,—whence comes it? Buddhist thought holds
sloof from this problem. If the question of the “origin of
sorrow >+ be asked, this question merely directs itself to ascer-
taining how sorrow originates in us, by what sluice the world-
deluging stréam of sorrow-franght impermanence finds its
way into our existence, But if one were to seek to kmow,
whenee it comes that there is sorrow ot all, Buddhism would
add this to the too mquisitive quaatioﬁu, on which the Exalted
One has revealed nothing, becanse they are not profitable to
happiness. To be curious about the origin of evil and of
sorrow would amount to nothing less than prying into the
origin of the universe, for the innermost essence of the world

# 4 Dhammapads,” 1, 2, 18, 20,
+ Remember the second of the four sacred truths and the formula of

‘eausality.
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according to Buddhism consists in this, that it is subject to
evil, that it is a state of continual sorrow.

It is not, therefore, as the one by whom evil has come into
the world, but rather ss the supreme lord of all evil, as the
chief seducer to evil thought, word and deed, that the creed
of the Buddhas looks upon Miira, the Evil One, the Prince of
Death, for Mira means death® The kingdom of this world
with its pleasures is the kingdom of death. 1In the highest of
the spheres of the universe, which are given over to the
dominion of pleasure, he rules with his hosts as a powerful
god ; thence he comes down togarth, when it is his object to
attack the kingdom of Buddha and his saints.

To simple faith Mira is a personal existence, a personality,
limited by the eonfines of time and space, every whit as real
as Buddha, as all men and all gods. Bat philosophic thought,
which sees the enemy of peace and happiness in the impersonal
power of a universal law swaying the external world, regu-
lating origination and decease, has naturally a tendency either,
to push this conception of Mira into the background or to
amplify his personal existence into a universal. Without
Miéra’s actually ceasing to be looked upon ss a person, the
limits of his being become so wide as to have room to embrace
the contents of the whole universe subjected to sorrow.
Wherever there is an eye and form, wherever there is an ear
and sound, wherever there is thinking and thought, thero is
Miira, there 1s sorrow, there is worldt Ridba says to
Buddha :3 “ Mira, Mira, thus people say, O sire. Wherein,
O sire, consists the being of Mira ?”” ¢ Where there is cor-

# Concerning the mythalogieal elements, which have supplied the
materials for the conception of Mira, we refer to p. 54 seq., note p. 80,

¥ * SBamyutta Nikhyn," vol. i, fol, khu.

1 Thid, vol. i, fol. no.
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poresl firm#*, O Ridha, there is Mira (Death), or he who kills,
or he who is dying, Therefore, O Ridha, look upon corporeal
form as being Mira, or that it is he who kills, or he who is dying,
or sickness, or an abscess, or a wounding dart, or impurity, or
impure existence. Whoever regards it thus, understands it
mm]J..,’

Miira is not everlasting, ss there is nowhere in the domain of
origination and decease an everlasting permanent. Bub as
long as worlds revolye in their orbits snd beings die and are
born again, new Miras are evermore appearing with ever new
losts of gods, who are subject to them ; aud thus we may say
that the existance of Mira is actually eternal in that sense in
which alone eternal existence can be conceived by Buddhist
speculation.

In those disconrses and legends which speak of Mira, the
tempter, we meet with none of that gloomy tragedy with
which we are accustomed to fancy the diabolical, deadly foe

. of good surrounded. The colours and grand outlines for the
dark form of o Lucifer were not at the command of the
Buddhist monk-poets. They narrate petty, oftén poorly
enough conceived, legends of the attacks of Mira on Boddha
and his pious followers, how he appears at one time as 8
Brahman, and at snother as a husbandman, at another as an
elephant-king, and in many other difficrent forms comes to
shake their sanotity by temptations, their faith and their
knowledge by lies.}

If & holy man makes his excursion for alms in vain and

# Then similarly : where sensation is—where perception is—where
formation is—where consciousness is.

+ A few such narratives have alrendy been touched upon, supras
p. 116, 258, The “Samyutta Nikiya"™ gives awhole eolleetion of them
in the Mirasarpyutis.
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nowhere obtains a gift, it is Mir’ work; if the p_a'up'fu in
a village ridicule pious monks with derisive gestures, Mfra
has entered into them; when Ananda in the eritical moment
before Buddha’s death neglected to ask the Master to prolong
his earthly existence to the end of this mundane period, it so
happened because Mira had bewildered his mind. “ At one
time,” as we read,*  the Exalted One was living in the land of
Kosala, in the Himalaya, in a log-hut. When the Exalted
One was thus living retired in hermitage, this thonght entered
his mind: * It is possible really to rule as a king in righteous-
ness, without killing or eansing to be killed, without practising
oppression or permitting oppression to be practised, without
suffering pain or inflicting pain on another.” Then Mira, the
Ewvil One, perceived in his mind the thought which had arisen
in the mind of the Exalted One, and he approached the Exalted
One and spake thus: ¢ May the Exalted One, O sire, be pleased
to rule as a king, may the Perfect One be pleased to rule
as a king in righteousness, without killing or ecausing to be
killed, without practising oppression or permitting oppression
to be practised, withont suffering pain or inflicting pain on
another.” Buddha challenges him : ¢ What dost thou see in me,
thou Evil One, that thou speakest thus to me?’ Mira says:
“The Exalted One, O sire, has made the fourfold mirnculous
power his own—: if the Hxalted One, O gire, desired, he
could ordain that the Himalayn, the king of mountains, should
become gold, and it wonld turn to gold.’ Buddhs motions
him awny : what would it profit the wise man, if he possessed
even o mountain of silver or of gold? “He who has com-
prehended sorrow, whence it springs, how can he bend himself
to desire? He who knows that earthly existence is a fetter in

® “Samynttakd Nikiiyn,” vol. i, fol. gh".
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this world, let him practise that which sets him free therefrom.”
Tifen Mira, the Evil One, said, ¢ The Exalted One knows me,
the Perfect One knows me,’ and disconcerted and disheartened
he rose and went away ’—the invariable obvions conclusion
of these narratives: Buddha looks throngh the Evil One and
turns his temptations to naught.

Of the precautions which the religious shonld adopt with
constant vigilance against the machinations of Mira, Buddha
speaks in the fable of the tortoise and the juckal®*  There was
onee o tortoise, that wont in the evening to the bank of a river
to seok her food, And there went also a jackal to the river to
seek for prey. When the tortoise saw the jackal, she hid all
her limbs in her shell and dived quistly and fearlessly into the
water. The jackal rman and waited until she should put forth
one of her limbs from her shell. But the tortoise did not
move; so the jackal wns obliged to give up his prey and
go away. = “ Thus, O disciples, Mira also is constantly and
evermore lurking for you and cogitating: ‘T shall gain
acopss to them by the door of their eye—or, by the door
of their ear, or of their nose, or of their tongue, or of their
body, or of their thought, I shall gain sccess to them.’
Therefore, O disciples, guard the doors of your senses . .
then will Mars, the Evil One, give it up and forsake yon,
when he finds he cannot find any nccess to you, as the jackal
was obliged to depart from the tortoise.”

Tar Lasr Stages op THE Path oF SALVATION—ABSTRACTIONS—
Samrs AND BupDEAS.

Thus is the inimical purpose of Mira in league with the
munmulmtnul law of the sorrow-causing chain of canses and

= Sumyuttakn Nikiya,” vol. ii, fol. ja.
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effects. In the wilderness of the sankhiras, of ‘restless,
substanceless procession, in ever surging and unduolating
darkness, the solitary combatants stand, who struggle to
find the exit from this labyrinth of sorrow, The stroggle
is neither slight nor brief. From that moment forward, when
first the conviction dawns npon a sonl, that this battle must be
fought, that there is a deliverance which can be gained—Irom
that first beginning of the struggle up to the final victory,
countless nges of the world pass awny. Barth worlds and
heavenly worlds, and worlds of hells also, states of torment,
arise and pass away, a8 they have arisen and passed away from
all eternity. Gods and men, all animated beings, come and
go, die and are born ngain, and amid this endless tide of all
things, the beings who are seeking deliverance, now advancing
and victorious, and anon driven back, press on to their goal.
The path reaches beyond the range of the eye, but it has an
end. After conntless wanderings throngh worlds and ages
the goul ut last appears before the wanderer's gaze. And in
his sense of victory there is mingled a feeling of pride for the
victory won by his own power. The Buddhist has no god to
thank, as he had previously no god to invoke during his
straggle. The gods bow before him, not he before the gods.
The only help, which ean be imparted to the struggle, comes
from those like himself, from those who have gone before, the
Buddhas and their enlightened disciples, who have wrestled as
he now wrestles, and who ecannot, it is true, grant him the
victory, but can show him the path to victory.

Buddhism, closely following s common festure of all Indian
religious life which preceded it, regards as stages preparatory
to the victory which is won, certain exercises of spiritual
abstraction, in which the religiens withdraws his thuugi:t?u
from the external world with its motley crowd of changing
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forms, fb anticipate in the stillness of his own ego, afar from
pain and pleasure, the cessation of the impermanent. The
devotion of abstraction is to Buddhism what prayer is to other
religions.

Tt camnot be doubted that protracted and methodically
pursued efforts to superinduce states of abstraction have
sctually formed a very prominent element in the spiritual
life of the monks. The prose as well as the poetry of the
sncred fexts hears umple testimony to this. Monks who by a
noisy manner disturb their brothers at moments of abstroction
are reprimanded ; a carefnl housckeeper, when he assigns the
brothers their resting places, does not omit to arrange for those
of them who are endowed with the gift of abstraction, a separate
lodging, so that they may not be disturbed by others.* And
also throngh the poems of the monk-poets there runs u vein
of delight in the solitude of the forest cheered by the blessing
of holy abstraction. *If before me, if behind me, my eye
sees no other, it is traly pleasant to dwell alone in the forest.
Come, then! Into solitude will I go, into the forest, which
Buddha praises: therein it is good for the solitary monk to
dwell, who seeks perfection. In the sita forest rich in blossoms,
in the cool monntain cave, will 1 wash my body and walk
alons. Alone without eomrades in the lovely forest—when
shall T have gained the goal? when shall 1 be free from sins 'y
« When the thunderclonds in heaven beat the drum, when the
foods of water choke the paths of the air, and the monk in &

' mountain cave surrenders himself to abstraction, Le can have
no grester joy. On banks of flower-bestrewn streams, which:

® « Makfivaggs,” v, 6; * Cullavaggs,” iv, 4, 4.
t * Theragithd," saying of the FElavibiriya Thera (fol. khe).
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are garlanded with motley forest-crowns, he sits Joytully wrapt
in abstraction : he can have no higher joy.”’#

The descriptions in the prose Satras which deal with these
conditions of the mind, although the scholastic accessories
of doubtful or imaginary psychological eategories materially
impair the ohjectivity of the picture, leave no room to doubt
that here cirenmstances of pathological kind also, as well as
qualitics which a sound mind is in a position to induce, must
have played a part. The predispositions to these wers glpor-
abundantly at hand. Tn men who wers by the power of a
religions idea torn from existence in the regular velations of
home-life, the physical consequences of a wandering mendicant
life, combined with spiritual over-excitement, exhaustion of
the nervous system, might easily produce a tendeney to morbid
phases of this kind. We hear of hallucinations of the sight
as well as of the hearing, of heavenly visiona® and « heavenly
sounds.”f  From the days when Buddha aspired to enlighten-
ment, it is related how he sees ““a ray of light and the vision
of forms,” or even a ray of light alone and again forms only.t
The appearances of deities also, or of the tempter of whom
the legends have so much to relate, betray the existence of
hallucinations, Btill, visions of this kind are; comparatively
speaking, isolated occurrences. The normal type of “ gelf-
voncentration *’ was that which appears in the * four stages of
abstraction (jhina),” mentioned and described times without
number, Tna quiet chamber, but oftenar in the forest, 8 man
sat down, “with crossed legs, body erect, surrounding his
countenance with vigilant thonght.” Thos he persevered in

® * Theragiithd," saying of the Thera Bhita (fol. khi').
+ = Maohilisnttants {D‘!ghl. H].
I Upakilesiyn Suttants (Majjhima N.),
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long-coutinned motionlessness of body, and freed himself
snccessively from the disturbing elements of ““ desire and evil
emotions,” of ** deliberation and reflection,” of joy and sorrow;
at Inst even breathing stopped. Thuos the spirit became
“eollected, purified, refined, free from impurity, free from
sin, plinnt, ready to be wronght, firm and nnflinching.”  This
was the condition in which the sense of clairvoyant knowledge
of the rationale of the universe became active. As the secret
of ereation revealed itself to Christian enthusiasts in moments
of ecstasy, so in this case men imagined they looked back
over the past of their own ego through countless periods of
ﬂanmigmﬁun,.imngineﬂ. they saw throughout the umiverse
wandering beings, how they are dying and being born again,
imagined they could penetrate the thoughts of others. Even
the posdession of miracolons powers, of the capability of
vanishing and reappearing, of the capability of multiplying
the individual ego, is alleged in connection with this state of
abstraotion. In addition to this there is talk of an otherwise
acquired concentration of the mind, which, without pathological
ingredients, rests solely on o progressive aud methodical ab-
straction from the plurality of the phenomenal world* As
this house of Mighramitd is empty of elephants and eattle, of
stallions and mares, empty of silver and gold, empty of the
crowds of men and women, and it is not empty only in oune
respect, viz., not empty of monks, so also Ananda the monk
gets rid of the notion ‘man,’ and thinks only on the notion
“forest,’ . . . then he perceives that emptiness has entered
his notions in respect of the notion ‘village,’ and emptiness
has entered in respect of the notion ‘man;' non-emptiness is
alons present in respect to the notion *forest.”” And next
the notion * forest™ also is got rid of, so that the notion
* Ciilusufifistasutta (Majjh. N.).
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“earth” is attained with the omission of all the multitndinous
variety of the earth’s surface; thence the mind mounts in o
similar way to the notion of ““endlessness of space,” of end-
lessness of reason,” of * nothing-whatever-ness,” step by step
approaching deliverance.*

As that which accomplishes deliverance is wisdom, 1.¢., the
knowledgo of the Doctrine, the knowledge principally of the
four sacred truths, wisdom and abstraction lend ench other
mutual support and aid: “There is no abstraction whers there
is not wisdom, no wisdom where there is not abstraction:
“Truly he is near the Nirviins, in whom abstraction dwells and
wisdom. '+ :

Side by side with the doctrine of ahstractions there was
another doctrine matured, which, like it, had ns its scope the
Inst stages of the path of deliverance: the theory of the four
graded classes in which believers who are approaching the
goal are arranged, according to the greater or lesser perfoction
of their saintliness, TIn the older text this doctrine moved,
comparatively speaking, in the background. Men were then

=1t is not impossible that thesa imaginations, which gre here attained
in the normal path of progressive abstraction, appeared also in a patho-
logical form, when it is said : “ He raises himself to the stage of infinity
«of space, which is meant to convey: ‘Endless is space'—he raigos
himsell to the stage of nothing-whatever-noss, which menns : * Thers is
nothing whatever.'” The pantheistic mysticism derived from Brahmanical
speculation may here possibly join contact with the morbid eonditions of
spiritual void familiar to peychintry. It sounds, in fact, like a tranelation
from a Buddhist Sutrs, where Schille (** Geisterkrankheiten,” P 100)
-describes the * universal feeling of the nothing free from every offect
* Nothing exists, and there is nnd will be nothing "—these being the
words of a patient afllicted with this feeling. For Brahmanieal doctrine
parallel to the Buddhist dootrine of Abstractions, compare specially
* Yogasutra," j, 43, soq.

1 “Dhammspads,” 372,
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content with defining only a double event in the souls of those
whe hear and accept Buddha’s teaching. At first the know-
ledge of the impermanence of all being dawns upon them,
“then bursts upon them,” as the standard expression of the
texts rans, “the clear and spotless vision of the truth : every-
thing whatover that is liable to origination, is also lisble to
decease.”  They discern painful impermanence necessarily
inherent in the existence of all being. He who has attained
this knowledge and perseveres ns a monk in earnest endeavounr,
may hope to take even the last step and reach the stage where,
*““by the cessation of the hankering (after the earthly), his soul
liecomes free from sins ;” the ultimate nim of spiritual aspira-
tion, deliverance, and sanctity.*

We refrain from unfolding in this place the system of the
four graded classes of believers, of later date, as it appears to
be, and over weighted, as it is, with ever more incrensingly
enmbrous scholastic accessories.f To the belonging to one

* The nurrative of Buddha's first discourses and couversions (¥ Mahd-
vaggn,” Book I) gives ample vouchers for both grades of this suecession
of stepu,

T We resorve for the third exeursus st-the elose of this work, 1 more
detailed examination of the texts, which give the psychologieal attributes
of the four stages. Here we content onrselves with stating the brief
eharncteristios of those stages, which are nobt unfrequently mot in the
suered writings (¢.g.,vide “ Mahdparinibbina Sutta,” p, 18, seq.). The lowest
class is made up of the Sotipanna, i.e. those who have attained the path
(of sangtifieation). Of them it is said : ** By the annihilation of the three
ties, they have attained the path; they are not linble to re-birth in the
lower worlds (hells, spirit worlds, and world of lower animals) ; they are
sure (of deliverance); they shall attain the highest knowledge.” The
next higher class is that of the Sakadigimi (“ those who return onea”):
“By the annihilation of the three ties, by the suppression of desire,
hatred and frivolity, they have become *once-returning:’ when they

. have returned omoe only to this world, they shall attain the end of
sorrow.” Then follow the Andgimi (*the not-returning "): * By the
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or other of these grades there werg, moreover, attached no
claims to a moro or less prominent position in the Order; how
fur each individual had advanced in his approach to the goal
of sanctity, was an affuir, which wholly concerned his own
heart only and of which the Order as such took no notice.*
The highest of these stages, that of complete deliverance, was
regarded as attainable by monks alone.t+ How conld those
who had renounced everything earthly for the sake of their
salvatiop, concede that eternul freedom from the world and
sorrows of the world is compatible with the continuance of
the outer man in worldly life? Yet an exception was made in
favour of pious lay-disciples, if not in the matter of their life,
ab least in their death: a believing, wise Inyman, who directs

unnihilation of the five first ties they have come to he beings, who
originate of themsolves (i.e. who enter upon the state of being without
being begotten or born; this is the case of the higher worlds of the
gods) ; they attain the Nirvinn up there (in the world of gods) ; they are
not lisble to return from that world” It seems that in tho construction
10F this elass, special consideration for the laity, who have deserved well
at the hands of the Order, had some share, to whom because of their
lay standing perfect holiness eould not be attributed, but to whom a
condition very nearly approaching thereto eould not he denied. The
highest of the four stages and last is that of the Arhat, iie., the Saing,
The view taken by Childers (** Diet.," p. 268, of. 444), that any Ligher of
the four stages could not be attnined, withoyt bhaving passed the lower
successively, is wholly inacourate, ai least ag regards the older period
of Buddhist dogmatie, on whick nlone I venture to give nn opinion,

*® Only in one place, ns far s T know, does Buddhiss Church-law
attach any legal importance {0 o monk's belonging to one of the four
siages : a man who had killed n saing could not reecive monastis orders
(" Mahiivagga,” i, 66). Still, it ix possible, that the word * gaing * 15 here
used, as & remnant of very aneient mode of fpeech, in & non-techrijea]
signifieation, and that tlie injunction in jts original sense prohibited
generally the uﬂmiuionufamnrdnrerofnmoukhthu Order.
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his Insts thoughts, his last longings, to the cessation of
earthly being, becomes participator in this prize. I tell thee,
O Mahfinima, that between a lay disciple, whose soul has
reached this stage of deliverance, and a monk, whose soul is
freed from all impurity, there exists no difference, as far as
concerns the state of their delivernnee.”*

High above these four stages stand those perfect ones, “ who
have of themselves alone become partakers of the Buddha-
hood ** (Paccekabuddha) : they have won the knowledge that
brings deliverance, not as disciples of one of the holy, nniversal
Buddhas, but of their own power, yet their perfaction does not
extend o far that they could preach it to the world. The
sacred texts seldom tonch this notion of the Paccekabuddhas :
it can ounly have played an entirely secondary part in the
ancient Order’s circle of conceptions. It appears that the
Paceekabuddhas were thought to have lived chiefly in the
earlier nges, when there were no universal Buddhas and no
Orders founded by them ; the notion of a Paccekabnddha seems
to have been principally intended to imply that even in such
periods the door of deliverauce is not shut against earnest and
powerful effort. But the doctrine later advanced, that the

® 4 Bamynttaks Nildiys,” vol. iii, fol. lau.—The later dootrine, not yet
advanced, os far as I know, in the sscred texts, constroes this to monan,
that even o layman can attain holiness, but that Lie is not able to sustain
the weight thereof, just as a blade of grass is unable to support the
weight of o heavy stone, He must, therefore, on the same day on which
he attains holiness, either receive monastic orders, or, as the external
requisites for this eannot always bo complied with, he musi enter into
Nirviina (“ Milinda Paiiha," p. 266)—In the same connection that
wantonly formal eoneeption, also, as fur as I know, foreign as yet to the
snered texts, grows up, that the more highly endowed believers generally
attain deliverance * in the barber's shop,” i.e., during the performance of
tonsure, which marks the passage from the worldly to the religious life,

21
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appenrance of Paceckabuddhas is confined exclusively éo those
uges, is not, as far as it appears, in accordance with the dog-
matic of the sacred Pili texts. *In the whole universe,” SAYS
Buddha,* “there is, except me ouly, no one who is equal to
the Paccekabuddhas *—the existence of saints of this grade
is econsequently, to all appearance, admitted even in Buddha’s
own time.

Above the four grades of believers and snints, there stand
lnst of all, embodying in themselves the essence of every
supreme perfection, the * exalted, holy, universal Buddhas.”

It may cause surprise, that it is only in this place that our
sketch mentions the dogma of the Buddhas, somewhat as an
appendix to other more essentinl groups of thought. Is the
doctrine of Buddha’s persomlity a secondary matter, must
it not be & fundamental part of the Buddhist faith, quite as
much as in our regard the doctrine of the personality of Christ
is o fundamental, nay, the fundamental part of the Christian
creed ?

At hardly any other point does the general similarity of
these two lines of evolution appear to diverge more determi-
nately than at this point. It may sound paradoxical, but it is
undoubtedly correct to say, that the Buddhist doctring might
be in all essentinls what it actually is, and yet admit of the
idea of the Buddha being conceived apart from it. That the
meffaceable memory of Buddha's earthly life, that the belief
in Buddha's word as the word of truth, subjection to Buddha’s
law as the law of holiness—that all these considerations were

* HApadinn " fol, ki of the Phayre MB. Also when it is said, that
two holy universal Buddhas can never nppear in the aame waorld-system
-t the same time (“ Anguttarn Nik,” vol. i, fol. knm), it seems thereby to

be implied, that the contemporaneous sppearing of a universal Buddha
with Paceekabuddhas is not exeluded,
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of the nfmost importance in the formation of religious life and
experience in the Order of Buddha's [disciples, searcely needs
to be said. But as far as the dogmatic treatment of that one
great problem is concerned, with which alone the whole of
Buddhist dogmatic deals, the question of pain and deliverance,
the dogma of Buddha stands in the background. Inthe creed-
formuln of the four sacred truths the word Buddba does not
acour,

The key to the explanation of this remarkable attitude of
tha iden of Buddhs towards the central ideas of the Buddhist
circle of thought, is to be found, I believe, in pre-Bnddhist

Where a doctrinal system, like the Christian, grows up on
the basis of a strong faith in a God, it is natural that in the
consciousness of the community a reflection, sye, more than
a refioction of the grandeur and fulness of the almighty and
all-good God should fall on the person of him who, as master,
teacher, example, is in every way of immeasurable significance
to the life of his followers. The grace of God is said to
bestow eternal life on man: the Master becomes the mediator
by whom the grace of God extends to man. His nature is raised
in supernatural dignity to unity with God's nature ; his earthly
doings and sufferings appear to be the world-delivering doings
and sufferings of God.

The preconditions did not exist, under which an analagous
evolution of notions regarding Buddha's person might have
taken place. The faith in the ancient deities had been
obliterated by the pantheism of the Atman theory; and the
Atman, the eternal inactive universal One, was not a god, who
could evinge pity for man by a display of delivering activity.
And even the belief in the Atman itself had been effaced or
lost, and as ruler over the world longing for deliverance there

21 %
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remained no more a god, but only the nataral law' of the
necessary concatenation of canses and effects. There stood
man alone as the sole operative agent in the struggle against
sorrow and death; his task was, by a skilful knowledge of
the Inw of nnture, to aim at geining a position against it,
in which he was beyond the reach of its sorrow-bringing
operations. '

The data, which must determine the dogmatic treatment of
Buddha's person, were hereby given. He could not be a god-
sent deliverer, for man looked not for deliverance from a god.
Knowledge is to deliver; my knowledge is to deliver me: so
he must be the great knower and bringer of knowledge for all
the world. He must be a being, who has no inherent super-
natural nobility beyond other beings,# but by higher, more
powerful effort first discovers that path, in which others aftes
him, following his footsteps, walk. In a certain sense we may
say, that every disciple, who is pressing on to holiness, is also
4 Boddha as well as his Master.t This idea of essentinl

* The fact thnt Buddha, before he is born to his last life on earth,
lives as a god in the Tusitn heavens nnd thenee dossends to earth, in no
way implies that o superhuman, god-and-man nature is elsimed for him.
One who is & god in one existence, may in the next existence bo born
syrnin a5 an animal or in o hell. As Buddha in his last life but one was
a Tusita god, he had been in esrlier existences also a lion, o peacock,
o hare, and 50 on; but in his last appesrance on earth he was A man atid
in every way only a man,

t The customary terminology does not indeed designate Buddha'®
saintly followers themselves as Buddhas, but still it is evident on several
oceasions, that such an expression was feft to be really allowable. Thus,
when the Sotipinna (note 2, p. 319) is defined na n person, who “ will
attain the highest knowledge (sambodli).” Especially in poetical texts
it is often doubtful, whether the word buddhs is used in its narrower
sense or with reference to every saint,  Jide Dhammapada,” v. 308 (of.
v. 418).
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resomblgnee between Buddha and all delivered men is very

significsntly set forth in the following words: “As when,

0 Brahman, a hen has laid eggs, eight or ten or twelve, and

the hen has sat on them long enough, and kept them warm

and hateled them : when then one of the chickens first breaks

the egg-shell with the tip of its claw or with its bealk, and

ereeps successfully out of the ogg, how will men describe this

chicken, as the oldest or the youngest " * It will be called

the oldest, venerable Gotama, for it is the oldest of them.”

“ 85 also, O Brahman, of those beings, who live in ignorance

and are shut up and confined as it were in an egg, I have first

bircken the egg-shell of ignorance and alone in the universe

obtained the most exalted, universal Buddhahood. Thus am

I, O Brahman, the eldest, the noblest, of beings.”# Buddha
does not deliver beings, but he teaches them to deliver

themselves, ns he hos delivered himself. They sccept his |
declaration of the truth, not because it comes from him,

but because, verified by his words, personal knowledge of
that whereof he speaks, dawns on their minds.{

This is not, however, to be understood, as if Buddha’s form
had not in the belief of the Order exceeded the limits of earthly-
human reality, as if dogmatic had disdained to cast round
Buddha’s head the halo of a glory that illuminates the universe.
The land of India was not like the Athens of Thukydides and
Aristophanes, in which care was taken that Sammisambuddhas

* 4 Suitavibhangs, Phrkjiks,” i, 1, 4.
+ It is said in one of Buddha's addresses, after a prefutory exposition
of the causality formula : * If ye now know thus, and see thus, O disciples
will ye then say : We respeet the Master, and out of reverence for the
Mauster do we thus (‘pﬂkl‘"—‘ That we shall not, O sire” —
4 What ye speak, O disciples, is it not even that which ye have ynune]m
 known, yourselves seen, yourselves realized ¥ "—* It is, sire.”—Makdtaz-

htsakhamya Sutta, Majjhima Nikdya.
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and god-men should not appear on earth., The eyg of the
Indian was acenstomed af every step to regard the naturl
course of events within theip earthly limits as interwoven in
fanciful continnity with infinite distance. The longer thonght
occapied itself with any speculation, the oftener it recurred to
it, the more the human, the earthly in it vanished behind
the dreamy, the typical, the universal, The age in which
the doctrines of the sorrow of everything enrthly and of
deliverance first engaged young thought, could look upon
® Yijnavalkyn and a Gindilys as mevely wise and pure men ;
viewed as the Buddhist viewed them, the floating ontlines
of such forms were bound to fix themselves after the type
of the exalted, holy universal Buddhas appearing at fixed
times according to an eternal law of the universe,

It conld scarcely be otherwise than that the historical form
of the one actual Buddha multiplied itself undep dogmatic
treatment to a countless number of past and coming Buddhas,
It might satisty g faith, which measured the past of this warld
by thousands of years, its future by years, or perhaps by days,
to see standing out above the span of time the form of one
Saviour, to whom the past prophetically pointed, whose second
coming puts an end to the brief futare, For the Indian no
horizon bounds the view of world-life; from immeasurable
distance to immeasurable distance, through innumerable,
immense ages of the world, extends the gigantic course of
origination, decense, and re-origination, Howy could he regard
what appeared to stand in the centre of his own world, of his

OWn time, as the universal middle point of all worlds,* of al]
times ?

* The allotment of time to the Buddhas in the different ages of the

world is not an eqnal one. In one of the Pili-Siitres m.a]ﬂpﬂﬂi.umth}
the statement is found, that the lnst Buddhns appeared at the following
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As aneffort to reach the light that gives deliverance extends
tliroughout the whole coming and going of sges, thronghout
the whole of being, enveloped in dark sorrow, so mmst ab
certain ftimes certain beings obtain a glimpse of this light;
they must become Buddhas and fulfil the career ordained
from everlasting, of a Buddha, They are all born in the
Bastern half of central Hindostan ;* they all come of Brahman
or Kshatriyn families ; they all attain delivering knowledge, |
gitting at the foot of a tree. Their lives are of different
duration according to the ages in which they appear, and the
* doctrine also which they tesch, maintains its hold, sometimes
for a longer, sometimes for o shorter period, but in each case
for a definite length of time. “Five hundred years, Ananda,
will the doctrne of the truth abide,” says Buddha to his
heloved disciple.t Then the faith vanishes from the earth,
until & new Buddha appears, and again “sets in motion the
Wheel of the Law.”

Tt follows that as the line of Buddhas extends throughout

times: one in the ninety-first age of the world, back from the present,
two in the thirty-first age; our present age is a “blessed ago™ (bhad-
dakappa) ; it possesses five Buddhos, of whom Gotama is the fourth;
the appearing of Metteyya is still looked for. Itis hardly necessary to
observe, that all these Buddhas, Gotnma Buddha alone exvepted, are
purely imaginary forms. (In the corresponding teaching of the Jaina-
soct regarding the Jinas of ancient times, Jacobi, ¥ Indian Antiquary,™
1880, p. 158, seq., believes he can find elements of setnal fact. I cannot
convinee myself of it.)

* So already the canonieal Pili tradition, o Oullavaggs,” xii, 2, 3. The
passage is instructive, innsmuch as it shows how ancient Buddhism,
far from that cosmopolitan breadth of view, which people are wont to
conesive as inherent in the Buddhist nature, regards its own narrow
fatherland as the only chosen land.

¥ “Cullavaggs,” x, 1, 6. Later on, when this propheey was contra-
dicted by events, the numbers were naturally made greater. Of.

* Kippen,” i, 327.
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the immeasurable extent of time, so also the wot less
immessurable expanses of space have their Buddhas, The
sacred texts appear to tonch very slightly this idea of Buddha
uppearing in distant systems of worlds, but the concaption
is quite in keeping with Indian fancy, that even in thoss
worlds separsted from us by infinities the same stroggle
of beings for deliverance repeats itself, which is going on on
this earth. “It cannot happen, O disciples,” gays Buddha,
it is impossible for two holy, universal Buddhas to appear in
one world-system at one time, not one before or after the
other “*—in these words we may perhaps see n hing given,
that in other systems, apart from what is ocourring in our
world, similar triumphs of light over darkness are won, to that
which Buddha has secured under the tree at Uruveld.

We hope to be excused from expanding in detail the
geholaztic predicates, which dogmatic attributes to the exalfed,
holy, universal Buddhas, from speaking of the ten Buddha
faculties, of the thirty-two external marks of o Buddha, and so
on. Instead of this we shall try to exhibit the fous eigemble,
which the union of all these perfections produced in the
imagination of the believer, tha picture of supreme power,
supreme knowledge, SUpPremo peace, supreme compassion,

We shall spealk in the words of the texts,

Buddha says: “Tha &H-Eubduing, the a]l-knnw—ing, am [,
in everything that I am, without a spot. 1 have given up
everything; T am without desire, a delivered one. By my
own power I possess knowledge; whom should I eall my
master? I have no teacher : no one is to be compared to me,
In the world, including the heavens, there is ng one like unto
me. ] am the Haoly One in the world; T am the supreme

o Anguttara Nikiiys,” pide supra, note, p. 322,
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Masters I alone am the perfect Buddhn; the flames are
extinet in me ; I have attained the Nirvina.”* ¢ The Exalted
One,” Kncclina names him,t “ the bringer of joy, the dispenser
of joy, whose organs of life are placid, whose spirit is at rest,
the supreme self-subduer and peace-possessor, the hero, who
has conguered self and watches himself, who holds his desires
in check.” “ He appears in the world for salvation to many
people, for joy to many people, out of compassion for the
world, for the blessing, the salvation, the joy of gods and
men’'t  Thus have the Buddhas of bygone ages appeared,
thus shall the Buddhas of coming ages appear.

Wil their succession ever have an end? Will the victory
become complete, o that all beings shall have crossed over to
deliveranece ¥

The faithful of ancient days directed their thoughts but
seldom to this last question as to the future. But they did
not wholly pass it over. In the narrative of Buddha's death
we read the exclamation to which the god Brahma guve
utterance when the Holy One entered into the Nirvina :

“In the worlds beings all put off corporeity at some time,
Just ns ot this present time Buddha, the prince of viclory, the
supreme master of all worlds,
The mighty, Perfect One, hath entered into Nirvioa."

Thus beings shall all reach the Nirvina. Then, when
animated, sorrow-susceptible beings have vanished from the
domain of being, will the procession of the Sankhiras, the
origination and decadence of worlds, continue in eternity ¥
Or, after the extinction of all consciousness in which this
procession was reflected, will the world of the Sankhiras fall

#* 4 Mallvagga,” i, 6, 8.
+ Fide supra, p. 146,
1 “Anguttars Nikiys,” vol. 1, fol. ko, and elsewhere,
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to pieces, sinking in its own ruins ?  'Will the Nirvéns, in the
depths of which the realms of the visible have disappesred, be
the One and Al ?

We ask too much. “The Exalted One has not revealed this.
As it does not conduce to salvation, as it does ot conduce to
holy life, to separation from the earthly, to the extinction of
desire, to cessation, to peace, to knowledge, to illumination, to
Nirvins, therefore has the Exnlted One not revealed it.”



PART IIL
THE ORDER OF BUDDHA'S DISCIPLES.

CHAPTER L

Tae Coxstrrrrion oF tae Orpe axp 18 Coves oF Laws.

We now turn from the examination of the faith which held
together the band of Buddha’s followers, to the consideration
of the outward observances, which religions custom and reli-
gious discipline have prescribed for the life of this monnstic
fraternity. It appears from the very beginning to have been
o socicty governed by law. The completion of a procedure
presoribed by law was necessary to the reception of a postalant
into the soviety, The law of the Order pointed out to him his
course of action and of omission. The society itself as a court
of discipline secured conformity to the ecclesinstical rules by
keeping up a regular judicial procedure.

This early appearance of a form of associated life strictly
governed by law can cause no astonishment. It is the
connterpart of the equally early sppearance of a matured
and formulated dogmatic; the same characteristic features of
the period in which Buddbism developed itself, the same forces
of preceding history upon which it rests, explain the one

- phenomenon as well as the other. The monastic orders
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professing other faiths, preceding and coeval with Baddha’s
Order, and, in a not less degree, the common source of all
these sects, Brabmanism, have furnished for the formation of a
Charch polity, as they did in the case of dogmatic speculation,
o set of ready-made forms, which Buddhism had only to
apphopriate.

Quickly as the formation of canonieal observances seems to
have attained a complete state, still there is no need of proving
that it eannot have been the work of a moment, In the texts,
which contain the rules for the life of the members of the
Order, traces ave clearly enough discernible which enable us to
distingmish earlier and later phases of development, We can
trace how o complex of injunctions first grew up, which were
regularly proponnded about the time of full moon and new
moon in the confessional meetings of the Order; constantly
recurring technieal expressions deseribed in all these rules
what degree of guilt the monk incurred who transgressed
them. I is Guite possible that this old collection of prohihi-
tions, which has come down to us under the titls of Pitimolklkha
(* mburdening **), the basis of the whole body of Baddhist
Church-law, goes back to Buddha's own time, to the confessional
meetings held by him with his disciples® A later Inyer of the
saored texts shows us how forther on the necessity made itself
felt in the next period, of supplementing by new regulations

® Not, indeed, in the Phtimokkha itself, but in anothor portion of the
Chureh ordinances, bearing likewise the slamp of high antiquity, there
is & clue which appears to point direetly to the origin of the rules in
question within Buddha's own lifetime. In the description of the persons
vho are not permitted to receive ordination, *he who has shed blood
ppears. It cannot be meant that every one is rejeeted who has inflicted
on another a bloody wound, for not even all murderers are excluded, but
only parricides, matricides, and murderers of n holy man, Therefobe it
ean hardly be doubted that the teaditiongl explanation is correct, which
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the prigciples laid down in the Pitimokkha. But no one
ventured to add anything on his own authority to the old
hallowed formulas. They therefore left the Pitimokkha itself
untouched, but undertook, in the form of eommentaries and in
sew works, a revised and enlarged edition of the canonical
rales. They did not hesitate, indeed, to prescribe punishmints
for transgressions which were not specified ns such in the
Pitimokkha. Yet they did not presume in doing so o use the
same expressions which had been adopted in the Phtimokkhn,
but they employed new words and introduced mew forms of
disciplinary procedure for bringing to punishment any offences
against the newly-constituted ordinances.* Thus the succession
of earlier and Inter periods reveals itself to our research more
certainly still snd more clearly in the development of the
system of conmexionsl law than in that of dogmatic.

But, we must add, althongh the Order of Buddha’s disciples,
or members thereof specially called on and qualified to do so,
have virtually acted ns low-makers, yet in theory the community
has distinetly disclaimed all logislative functions. The authority
to frame a law for the community belongs to Buddha alone
according to Buddhist theory. All commands and prohibifions
coceived their character as binding rules from the fact that
Buddha has enunciated, or is supposed to “have enmnciated
them. With his death both the possibility and the necessity
for creating new laws has become extinch. The Order has only|
to apply and expound Buddha's regulations, in the same Way
here understands: “who has so wounded Buddha that his blood has |
flowed.” That this definition originated in a {ime when it had » meaning
will be regarded, if not ns ahsolutely certain, at any rate #s more than
natural, For the elucidation of the passage in point (* Mahivaggn,” i,

67), pf.  Cullav.” vii, 3, 9.
* OF. the Tntroduction to my edition of the © Vinaya Pitaka," vol.i,

P. xvii, Beq.
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that it has to carefully preserve the doetrine revesled by
Buddhs, but it is not called upon mor is it competent to
improve or extend. *The Order does not lsy down what has
Jmt been laid down (by Buddha), and it does not abolish what
he has Tnid down ; it accepts the ordinances as he has prescribed
‘thefn, and abides by them ”—so traditional legend represents
8 Church council to have resolved shortly sfter Buddha’s
death.*  In the sacred texts, accordingly, all regulations, even
those obviously belonging to Inter periods, appear as if thay
had been issued by Buddha himself, The inconsistency with
which, from this very desire to be consistent, they came to act,
15 characteristic : they had no seruple in giving out as onders
of the exalted, holy Buddha, those very rules made by them-
selves which they shrank from clothing in the time-hallowed
forim of the Pitimokkhn institutes. The liturgical conscience
wvas stronger than the historical—if, indeed, that complete
difference with which men in India have at all times regarded
or rather have not regarded, literary and historical authenticity
will allow us in this case to speak of an historieal conscienee,
The ancient. compilations of the laws of the Order share to
the follest extent in all those peculisrities which cause some
sections of Buddhist dogmatics to appear to us to be a sp very
pathless waste. The same subtlety here ns there, the same
mmexhaustible capability of enjoying long abstract series of
notions purely for their own sake, Here we have, not rules
drawn from life for life, but scholastic lucubrations, unpractical
Aud, strictly speaking, not even clear, The form m which they

* Y QCollavapen,” xi, 1,9, of, “ Suttavibhanga, Nissaggiva,” xv, 1, 2,
The narrative of the council at Vesili (* Callavagga,” xii), also clearly
illustrates how the Church, according to the surrent theory, limited taslf
throughout to the authentic interpretation of the spiritual law ordained
by Buddha,
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are usnadly introduced is most simple.. In every case the same
ontling: At this time, when the exalted Buddha was staying in
guch and such o place, this and that irregularity occarred.
The people who eame to know of this were irritated, murmured,
and complained : How can monks, who follow the son of the
Sukya house, commit such offences, like wanton worldlings—or :
like unbelieving heretics, as the caze in point has ocourred.
The spiritual brothers hear the whisperings of the people;
they too are irritated, murmur and complain: How can the
venerable N. N. be guilty of the like! They mention the
matter to Buddha; he calls the disciples together, delivers
to them an admonitory address, and then issues the order:
1 order, O disciples, that so and so shall or shall not be done.
Whoso does this is liable to such and such o punishment.
Stereotyped like this narrative itself, which recurs thousands
of times, ave also the figures of the culprits who appear in the
narmtive, and by their actions afford occasion in every instance
for Buddha’s interference. A specific brother turns out to be
the calprit, if the matter bo an inordinate exaction of pious
beneficence. I offences of a lascivious description occur, the
actor, as a rule, is the venersble Udiiyi. But the longest
eatalogue of crimes attaches to the Chabbaggiyas, six monks
associated together in all mischievous artifices. Whatever
Buddha may preseribe, the Chabbaggiyas always find a way
of circumventing the law, or, while they comply with it, of
mixing up some evil with their performance. When Buddha
declares that the twigs of certain plants are to be used for
cleaning the teeth, the Chabbaggiyas take long and massive
twigs, and beat the novices with them. If a transgressor is
to be censured before the Order, tho Chabbsggiyss raise
objections and thereby defeat the enforcement of discipline,
On one occasion when the nuns had dirty water poured over
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them, the Chabbaggiyns were the actors, and so on threugh the
long texts of the Rules for the Order the Chabbaggiyas fizure
everywhere as the arch-criminals, whose new discoveries in all
regions of mischief the spiritual legislation enacted by Buddha
follows up step by step. There is in these narratives tn-
doubtedly many an authentic memoery of the evil deeds of
this and that black sheep of the flock. But, taken as a whole,
it needs scarcely to be said, a picture of what was wont to ocear
withm the Order, based on these cases of spiritual discipline,
would only be correct to the same extent as if, for example,
one were to admit Stichus, the much renowned glave of the
Digests, to pass for an illustration of Roman slaves in genernl,

We shall now endeavour to present in a connected form the
regulations of the Order, as they are illustrated in the deserip-
tions of countless occurrences seattered here and there in the
canomical texts,

Tug OrpER AND THE Dioceses—Apurssion axp Wiritnaawaz,

The band of disciples gathered round Buddha, out of which
grow the Order and the Church, rested, as withoat doubt did
also the other monastic orders of India so numercus in that
age, on the forms, which under the older Brahmanical system
governed the relation hetween the religions teacher and his
religious disciples. The use of the same words, which, in this
case as 08 well as in that, constituted the solemn expression of
this relationship, warrant our inferring the homogeneousness
of the last-named system. The youth who desires to commit
himself to the gnidance of a Brahmanical teacher to learn the
Vedn, steps before him and says: “Il am come for the

Brahmacarya (spiritual diseipleship). I desire to be a Brahma-
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clirin (spiritual disciple).” And the teacher “ties tho girdle
round him, gives him the staff into his hand and explains him
the Brahmacarys, by saying: © Thon art a Brahmaciirin ; drink
water; perform service ; sleep not by day; study the Veds
obediently to thy teacher.””* 1In the very same way, accord-
ing to Buddhist tradition, the coming Buddha goes in the time
of his quest of delivering knowledge to the spiritunl teacher
Uddakn and says: “I desire, O friend, according to thy
teaching and thy direction, to walk in the Brahmacarya.”
Uddaks receives him, and the relation thus established is
indicated with the very expressions, which are those regularly
adopted in the Brahmanical mode of speech, as that subsisting
between Acrys (teacher) and Anteviisin (scholar).f And in
the same way later on, when Buddha himself as o teacher
receives the first students of his gospel, tradition represents
him as doing so in these words: “Come hither, O monk, the
doctrine is duly preached ; walk in the Brahmacirys, to put an
end to all sorrow.”

The Order of Buddhists presents, as long as the Master is
alive, n union of teacher and scholars after the Brahmanical
model. The transition of such & community, so to speak, from
s monarchical type to a republican, its passing somehow, when
the tencher dies, into a coufederacy of independent members
existing side by side, is wholly unknown to the religions system
of the Brahmans.$ This very transition has comploted itself in

® # Agvaliyana G.," i, 22; of. * Paraskars,” ii, 2, 3; * Cut. Br.," xi, 5,

4, seq.

i ;ﬂqﬂm also when the Buddhists say : * Uruvelakassapo mahisnmaye
(i.. bhngavati) brahmacariyam earati,” this amounts to the same as when
it is said in the *Chindogys Upunishad": *Maghavin Prajipatau
brahmacaryam uves;” when Indra resolves to ener into this relation of
pupil, it is said of him * abhipravavrija.”
% Not even in that case in which we should be especially inclined to
22
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Buddhism. Buoddha died, and his diseiples, already at that
time scattered over the grester part of India, survived as a
monastic community, which had no visible head and saw itz
invisible head only in the doctrine and ordinance declared by
Buddha,* “Be your own light, be your own refuge,” says
iBudtha, when approaching death, “have no other refuge.
Let the truth be your light and your refuge; have no ather
refoge.” Thus becams fixed, what has been described as the
trinity of Buddhism, the triad of those sacred powers, in
which the newly-entering monk or lay-hrother by solemn
declarntion “takes his refuge:” Buddha, the Doctrine, the
Order. Not without hesitation I here venture to hazard a
conjecture, which has no support and ean have none in teadi-
tion: I think that the formula of this sacred triad does not go
back to the time of Buddha’s life, but that it had its origin in
ennnection with those very changes which his death wronght
for the community of hiz disciples. Must not Buddha alone,
a3 long as he lived, and the Doctrine of deliverance preached
by him have appeared to the helievers their refage ? Could
anyone call the disciples his refuge, as long as the Master was
with them ¥ His death changed everything. Now the Order
stood as the sole visible exponent of the idea hitherto embodied
in Buddhs, as the eole possessor of delivering truth ; now he

expeet to find such a transition, that, namely, where the pupils of the
doceased teachers hnd been life-long (nnishthika) Brahmaeirins. COL the
stalements as to the scholars, whose teachor dies, in ¥ Goutama,” iii, 7,
seq., * Manu,” ii, 247, seq. ; Biikler on “ Apastamba,” i, 1, 1, 12.

* Considering the great number and the seattered residences of the
members of the Order, it is natural to think it is even probable, that
already in Buddha's lifetime the fraternities of his disciples had an
existence independent of Buddha's personality in essential features.
Buddhist tradition also points to this, More intimate knowledge of the
facts bearing on this matter is obviously not obtainable by us.
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who des#red to becoms a partaker of this truth, was obliged to
take his refuge also with the Order.

The confession of this sacred trind has been couched in
these articles, to which has been added in the fourth place the
expression of the determination to abide by the precepts of
holy living. - The formula runs :—

“To Buddha will T look in faith: he, the Exalted, is the
holy, supreme Buddha, the Knowing, the instructed, the
blessed, who knows the worlds, the Supreme One, who yoketh
men like an ox, the Teacher of gods and men, the Exalted
Toddha.

“To the Doctrine will I look in faith : well-preached is the
Doctrine by the Exalted One. It has become apparent; it
needs no fime; it says ‘come and see;’ it leads to welfare ;
it is realized by the wise in their own hearts.

“ Mo the Order will I look in faith: in right behaviour lives
the Order of disciples of the Exalted One; in proper behaviour
lives the Order of the disciples of the Exalted One; in honest
hehaviour lives the Order of the disciples of the Exalted One;
in just behaviour lives the Order of the disciples of the Exalted
One, the four couples, the eight classes of believers ;¥ that is
the Order of the disciples of the Exalted One, worthy of
* offerings, worthy of gifts, worthy of alms, worthy to have man
lift their hands before them in reverence, the highest place in
the world, in which man may do good.

“In the precepts of rectitude will I walk, which the holy
love, which are uninfringed, unviolsted, unmixed, uncoloured,
free, praised by the wise and not counterfoit, which lead on to
concentration.”+

' ® The different grades of the hely.
+ S0 nceording to the “Samyuttaks Nikya," vol. iii, fol. s; of.
- 22*
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But if the Order be regarded as the ideal unit of Believing
monks over the whole face of the earth, as the bearer of &
holiness which resembles the holiness of Buddhn and his Doe-
trine, yet in actnal life the Order never appears in this universal
sense. There is really not one order, but only orders, commu-
nities of the monks sojourning in the same diocese. Devout
persons might indeed present gifts and endowments to the
“ Church of the four quarters of the world, those present and
those absent;” then the monks happening to be present, or
the monks present of the diocese concerned, appear to have
been regarded as the legitimate representatives of the * Church
of the four quarters” for the receiving of such a gift and the
administration of property so acquired: but regular standing
organization for the superintendence of its concerns the
collective Church had none; for the forming of any resolution,
the completion of any act in ita name, there was a total absence
of legal form. i

The difficalties, which were bound to arise from this,
and which have as n fuct arisen, are obvious. The band of
diseiples, which had gathered round Boddha, had grown with
unparalleled rapidity info a great spiritual power. Throughout
all Indin and soon beyond the confines of Indis, in the woods,
through the villages, went the Buddhist monks preaching and
begging. How then was the “Charch of the four quarters,
those present .and those absent” to undertake in fact the
'administration of their common concerns ? This object could
‘only have been secured by creating a powerful centre, a
' spiritonl regency in which the will of the whole Church would

“ Mahiparin, 8.," p. 17, seq. ; * I'Alwis, Kachchiyana,” p. 77. He who
keeps the vows expressed in this confession, has resched the grade of (he
* Sotiipanna ” (vids p. 319, note 2) on the path of holiness.
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have comcentrated itselfl.* But we find that not even the -

lightest attempt has been mado in the whole Church-reguls-
tions for carrying out such arrangements.t The cenire of
gravity of all operations of Church-government, if we may
speak of such a thing at all, lies within the circumference,
within the small corps of brethren dwelling in the same
cirenit. But in the wandering life of these mendicant monks,
in their constant coming snd going, which only the three
months of the rainy season bring to a certain standstill, the
compogition of these limited corps is naturally always changing,
These monks to-day, to-mortow those have been thrown
together, to-day these, to-morrow those exercise decisive

* We have already refcrred (p. 158, note 2) to the fact that ufter
Puddlia's death none of the diseiples was regarded as ealled to what may
be styled the succession. We hero insert further the following passage:
“ At gne time the venerable inanda was sojourning nt Hijagaha . . .
shortly after the Exalted One had entered into Nirvina. At that time
the king of Magadhs, Ajitasattu, the son of the Vedeld princess, Was
fortifying Rijsgeha against the King Pajjota.” The minister, who is
direeting these fortifieations, Vassakira, psks Ansnda: * Venerable
Ananda, has any special monk been marked out by the venerated Gotama
of whom he has said : * This shall be your refuge after my death —in
whom you ean now find your shelter " Annnda answers the guestion in
the nogative. The minister further asks: * Has then the Church named
a specific monk, hus » multitude of elders appointed lim and given an
order: * He shall after the death of the Exalted One be our reluge —p
This also Anands answers in the negative. * If you thus have no refuge,
rovered Annnda, how does unity exist among you p* ¥ There is .00
want to us of s refuge, O Bralman; we have o refoge, the Doctrine.’
(* Gopaknmoggallina Suttanta ” in the * Majjhima Nikiys." CEL also
supra, p. 168.) _

+ How far the official construction of Church history current in Ceylon
lins understood the post of the Vinayapamokkhi (* Heads of the Church
Law ") as that of a primate, 1 do no pretend to determine. But this very
notion of the Vinsyapimekkii, wholly foreign to the ancient Churel law,
shows that here we meet » not bappy fotitious construction of history.

-ﬂ"
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authority smong the brothers. Continuity and succession in
[ﬂm direction of matters of common interest could not, under
‘these ciroumstances, possibly exist—and how could there be
wanting in the life of this vast ecclesiastical corporation matters
which demanded a continuous direction? If the synod of
particular district had come to any resolution for the decision
of a doubtful point, or as to the right and wrong in a dispate
between spiritunl brothers, it was open to every other synod
to resolve the contrary, and higher authority there was none,
either to re-establish harmony in & synod divided within itself,
or to reconcile the rival claims of different synods.# In the
early times after Buddhs’s death the personal anthority of the
disciples, who had stood nearest to the Master, may possibly
have operated to compensato this want and have checked the
outhreak of serious discord : but a condition of things, which
depends on the weight of individuals, not upon the sure struc-
ture of legnl institutions, bears in itself the germ of dissolation.
The sacred texts, which became fixed some time towards the
end of the first century after Buddha’s death, show elearly
what disorder and confusion must have prevailed in the Church
at that time; there is reflected in these texts tho deep feeling
of disaster, which dissensions among the brethren were bound
to cause and were already causing, and at the same time the
utter incapacity to prevent this disaster. The chapter on
Schisms in the Chuorch is constantly treated of, whenever the
topic of spiritnal life is discussed ; the guilt of him who has
given occasion for such dissensions is reckoned among the
gravest sins ; tho most impressive admonitions to the brethren
nre put in Buddha's mouth, to live in harmony with each other
* Of the disorder, which hence arising prevailed in the Church law

and subsequently undoubtedly also in the Chureh life, * Cullavagga,” iv,
14, 25, for example, gives ns a glimpee,

el
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and to anske concessions, even when in the right, rather than
4o allow divisions to avise in the Order. More effective still
than these sdmonitions would have been institutions, pos-
sessing the power to watch over the relations between
communities and members of communities, over the co-opera-
tiom of all ; such institutions were wholly wanting.

The defect, which lay here, shows itself in nothing more
ohservably than in those very features which a cursory
cxamination might be inclined to regard as its remedy: in
the great councils to which such transcending importance
is attached in old Buddhist tradition. The sacred toxts
mentions two such councils. The first is said to have been
held at Réjagnha a few months after Buddha’s death, for
the purpose of compiling an anthentic collection of Buddha's
discourses and precepts. The second took place, as it is said,
n hundred years later at Vesali, occasioned by a difference of
opinion as to certuin licenses, which had eome to be practised
by the monks of that town. This narrative of the couneil
at Rijagahn is, we admit, to all appearance quite unhistorieal,
but the legal construction, on which it rests, is not on that
nccount anything the less instroctive for us. In the great
gathering of disciples, who came together’ at Kusinird after
Buddha’s death, thought turns upon collecting and arranging
Buddha’s discourses, so as to possess in them a weapon against
. profane innovators. It is decided that five hundred chosen
brethren of known holiness should perform this great task at
Réjaguha, and the assembled monks give them a commission
in this behalf by a formal resolution. This resolution decides
that the five hundred are to pass the rainy season st Rijagaha
and that no other monk is permitted to remnin then in that
tgwn. Thus the council is held; the arrangement and the
wording of the canonical texts is fixed by the five hundred
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fathers. Now then, if wo ask what is the legal naturee of this
assembly, it is evident, that it is nothing more and nothing
less than the assembly of the brethren sojourning in the
diocese of Riljagaha. There have come together, because
of the resolution passed at Kusindrd, specially numerons
and specially qualified persons, and, in pursusnce of that
resolution, unqualified persons have kept themselves aloof from
that diocese,* bat that in no way alters the case, that the
deliberations of this so-called council are in foet only the
proceedings of one specially prominent diocese, brought about
by the resolution of snother similar diocesan meeting, but
not a Church-proceeding, resting on the authority of the
“Charch of the four'quarters of the world.” I seems that
tradition itself was clearly sensiblo of this, and that it desired
to.give expression to this, when it represented the venerable
Parina, & monk who had not been a shaper in the deliberations,
coming to Rijugala ot their close, and being told: “The
fathers, my dear Pardnn, have fixed the canon of the Doctrine
and Law ; sceept this canon.” “Bat he answers: “The canon
{of the Doctrine and Law, my friends, has been admirably
fixed by the fathers, but T will adhere to that which I have
jmyself heard and received from the Exalted One.”” Tha
fathers make no reply, and cannot, indeed, say anything in
reply; the right of the individual to take as mitich or as
little notice as he pleased of the resolution of an assembly
such as that'at Rijagahn was, could not he disputed with
propriety on the basis of this form of Chureh.+

® A cogent necessily to do so ean seareely have boen hrought about
oy such a deeree; the right of every brother to live where ho pleases,
could hardly be set aside by a resolution lile that here spoken af,

1 1t is the same s to the Couneil at Vesill. To remedy tho abuses
which had arisen in Veﬂﬁ.lmhcrnfoldmmhgethnhm
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Tho ferce of existing circumstances and the authority of
influential personages might perhaps for a time help to make
up for, or conceal the utter want of organization ; finally, how-
over, the inherent impossibility of a Chureh without Church-
government, with crdinauces which were only applicable
to the marrow ecircle of a citerie, was certain to lead to
ever increasingly momenions consequEnCEs. Those deeply
incisive schisms, which early arose and never disuppeared, the
weakening of the resistance opposed to the Brahmanism ab
fesk so successfully attacked, sre phenomena certainly mot |
unconmected with that fondsmental defectiveness of Buddhist
Church-organization. 1f at last, after a long death-struggle,~
Buddhism has vanished from its Indian home, leaving not a
trace behind, we venture to think, that in the old rules of the
community, in what they say and not less in what they leave
ungaid, no small part of the preparatory history leading to that
distant fature is clearly enough depicted.

Eutry into the Order* was, 0s a rule, open to everyone. As
 earthly saffering affects all, as all are bound as it were by bands
to the paths of metempsychosis, so oo must the liberation
feom theso bands, which Buddha’s teaching promises, embrace
all who choose to accept it. Buddha utters ak the commence-
ment of his career these words :—

* Open thou, O Wise One, the door of clernity ;
Let be heard what thou, {0 Sinless One, hnst dizgeovered.”

Nevertheless it could not but be that practical necessity

place; the resolutions of the ** Coungil " are in reality only resolutions of
the diocese of Vesili, to which every monk, who comes to Vesili, eo ipso,
and the eomposition of which wos modified appropristely to
the importance of this special eause.
* We mﬁuouruhuruﬁnnlinrthnprusmtmthai}rdnnfl[mh.
We shall spesk of the nuns farther on.
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should eause the imposition of certain restrictions on sdmission
into the Order. The reception of those afflicted with serions
bodily deformities and sicknesses was, ns o matter of conrse,
forbidden ; it was the same with confirmed eriminals, Then
l-ﬂmm were shove all several categories of persons excluded,
whose entry into the spiritual status would have involved an
 |interference with the rights of third parties: persons who
‘wers in the royal service, especially soldiers, could not be
{admitted, ns that would have interfered with the rights of
the king ns commander of the forces ; debtors and slaves eonld
‘not, for this would have been an infringement of the rights of
their creditors and owners; sons, whose parents had not given
their consent were similarly exeluded. Children, too, were
considered unfit for admission into the Order: o person might
be received as a novice at the earliost at the age of twelve
years,* and ns a fully-aceredited member at twenty.t+

The ceremony of initintion is completed in two grades: there

L

* These twenty years are reckoned not from birth but from coneeption,
by s method of computation oceurring also in the spiritual law of the
Brabmans. (“ Mabivagea,” i, 75; of, # Chnkhiiyana G.," i, 1, seq.)

t The statements having reference to invalidity of reception (* Makhi-
vagga,” i, 4, seq. ; 81, seq.) prohibit, partly the completion of the lower,
and partly that of the higher grade of initiation (vide infra). Tn enses
of the latter kind the initistion granted contrary to rule must be eanvelled ;
the old codex of the * Pitimokkha ™ goes even farther, and, in the only case
of the kind which it touches, declares tho initintion granted to be ipso

Jure invalid (“ Pheitt,,” 65). For cases of the first kind on the contrary
there is no such clanse; it appears, that in this ease the injtiation
remained in foree, even though it had been conceded contrary to rule.
Thus we might hero have a distinction which may be compared to that of
impedimenta dirimentia and impedientiz in the legal system of our own
times. In detail the separation of cases falling under the two classes
mentioned gives rise to manifold donbts; the redaction of the * Mahd-
vagen " s in this point not without embarrassment,

Cary,
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“is a lower, to a certain extent preparatory ordination, Pabbajjd,

i.¢,, the outgoing, and a higher Upasampada, i.e., the arrival.
The Pabbajjit ie the going out from a prior state, from the
lay-life or from a monastic sect holding another faith; the
Upasampaddl is the entry into the circle of the Bhikkhus, the
fully-accredited members of the Buddhist Order: just as in
Buddha’s own life, the departure from home is distinet from
the Upasampadi, the attainment of delivering knowledge,
which ecoincides ‘with the fonnding of the Order#* Between
the two steps of initiation, if the postulant has not yet attained
the age of twenty years, lies the noviciate, or if he has
previously belonged to another monastic order, a probationary
period extending over fonr monthe.+ To outsiders, who look
ppon the Order as s whole, without eomsidering the difference
based on its internal relationship, he is during this term, as well
as all his brethren, an “ascetic who follows the son of the
Snkys house;”i but in the Order he is first treated as a
Bhikkhu, » real member, when he has received the higher
initistion. Where the grounds mentioned for separating the
two steps of initintion did not cxigh, they appear to have been
gone through, as a rale, at the same time.

We directed attention above (p. 330) to the analogy which
prevails between the reception of a Buddhist believer into
the Order snd the reception of the young Brahmen by his
teacher. This is the place to institute & comparison between
the first of the two steps in Buddhist initiation and another
stage in the Brahmanical system, the entry of the Brahman

® « AMilinda Paiiha,” p. 76; * Mahivastu,” vol. i, p. 3,

+ 8o according to « Mahkvagga,” i, 38. I give this view the preference
{o that stated in the * Mahaparinibbina Sutta,” p. 59, aceording to which
the probationary period procedes the Pabbajji.

1 Fideeg. “ Mahivaggn,” i, 46.
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into the state of a hermit or wandering beggar. “ When the -

Brahman,” we read in Manu’s Institutes, “who is living in
the state of a hounseholder, sees his skin becoming wrinkled and
his hair becoming grey, if ho sees his son’s son, then let him
go forth into the forest. Let him leave all food, such as ono
enjoys in the village, and all household furniture behind him 5
to his sons let him commit his wife, and let him go to the
forest, or let him go forth with his wife. Let the Brahman
make the Prajipati-offering and give all his posscssions as
remunerstion of sacrifice; bis Loly fire let him take up in his
own body, aud thus let him go forth from his house# For the
Bmhﬁmu, who leaves his home and becomes a homeless nscotie,
his own act of oulgeing only is necessary ; and Pabbajji, i.e.,
““the outgoing ** is therefore used by tho Buddhistd of the frst
step of initiation, by which the change of s layman into an
ascetic takes place, “ontgoing from home into homeless-
ness ¥ (agirasma anaghriyam pabbajja).

Pabbajj, as is implied by its very cssence, is n one-sided
act on the part of the “outgoer.” He alone speaks, and of
what he says the Order us such takes no notice ; every older,
fully-neeredited monk ean receive his declaration. The candi-
date puts ou theyellow garment of the religiewr, has his hair
and beard shaved off, and says three times in reverential
attitude to the monk or monks present: « I take my refuge in
the Buddba., I take my refuge in the Docirine. I take my
refoge in the Order.”

To full membership of the Order, to be a Bhikkhu, the

novice was raised by the ordinstion of Upasampadd, which,
differing from the lower form, consisted of a CCTEMOnY com-

* The word “ going forth ™ (pra-vraj) con beused equally well, whether
the entry upon the condition of a hermit ar upon that of & mendicant
monk be spoken of. * Apastamba,” ii, 0, 8. 19,

H'\-
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pleted bafore the Order and by their participation. The onter
forms were most simple; the old Order was wont when it
undertook eceremonial operations, to express what had to be
exprossed, with bare business-like precision, .and mnothing
more. We find in the cevemony of ordination nothing of the
seremonies which we are nccustomed to look for in Church
ohservances, no sound, in which we might hear ringing the
depths and the postry of the religious idea. Imstead, we here
meet, in traly Indian fashion, the careful congise expression of
all the precautions, which the Order takes before admitting a
new member into their midst. The postulant speaks before
{he assembled chapter of the monks, cowering reverently on
the ground, raising his joined hands to his forehead, saying :
«T entreat "the Order, reverend sirs, for initation. May tho
Order, reverend sirs, raise me up to itself; may it have pity on
me. And for the second—and for the third time I entreat
the Order, reverend sirs, for initistion. May the Order,
reverend sirs, raise mo up to itself ; may it have pity on me.”
Now follows a formal examination of the postulant. Hearest
thon me, N. N.? Now is the time come for thee to speak
truly snd to speak honestly. I ask thee, how things are.
What is, thou must say thereof: It is. What is mot, thou
must say thereof : It is not. Art thou afflicted with any™ of
the following disenses : loprosy, goitro, white leprosy, consump-
tion, epilepsy ? Art thou a human being % Art thou a man?
Art thon thine own master ? Hast thon no debts T Arb thon
sob in the royal serviea? Has thou the permission of thy
father and mother ?  Art thou full twenty yoars of age? Hast
thou the slmsbowl and the garments? What is thy name ¥
What s thy teacher’s namo?” If the suswer to all these

# That is, not n serpent-demon in human form, and the ke
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questions be satisfactory, the motion for the congpding of
initiation is put to the Order and repeated thrice : * Reverend
sirs, lot the Order hear me. N. N. here present desires as
pupil of the venerable N. N. to receive ordination. He is free
from the obstacles to ordination. He has the almshowl and
garments. N. N, entreats the Order for ordination with the
said N. N. as his teacher. The Order grants N. N, ordination
with the said N. N. as his teacher, Whoever of the venerabls
is for granting the said N, N. ordination with the said N. N,
as his teacher, let him be silent. Whoever is against it, lot
him speak.” I, after thrice repeating this motion, no dissen-
tient voice is heard, it is declared passed. “N. N, has from
the Order received ordinntion with the ssid N, N. as his
tencher, The Order is in favour of this ; therefore it is silent ;
thus I understand.” Next, when they have measured the
shadow, 1.e., determined the time of day, in order to fix the
anciennete of the newly-ordained member, and have announoed
the particalars therefore, they communicate to the young
member of the Order the four rules of monastic austerity in
external life: The food of him, who has gone from home into
homelessness, shall be the morsels which he receives by
begging. His clothing shall be wade ont of the rigs which
he collects. His resting-place shall be under the trees of the
forest. His medicine shall be the stinking nrine of catls, If
Pious laymen prepare him a meal, if they give him elothing,
shelter, medicine, it is not forbidden him to take them, but he
is to look upon this harsh form of mendicanoy as the proper
and appointed mode of life for n monk.

Finally the four great prohibitions are communicated to the
member, the fundamental duties of monastic Efu,‘ by an
infringement of which the guilty person brings about his
ingvitable expulsion from the Order :—
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¢ An qriained monk may not have soxunl intercourse, nob
oven with an animal. The monk who has sexual intercourse,
ia no longer s monk; he is no disciple of the son of the
Sakyn honse. As a man whose head is cut off, cannot live
with the trunk, so also a monk who practises goxual interconrse
is no longer n monk: he is no disciple of the son of the Bakya
house. Thon must shstain therefrom all thy life.

 An ordained monk may not take what has not been given
to him, what is called a theft—not even a blade of grass. The
monlk, who takes ungiven a piida* or a [Jf“]ﬂJSIWUI‘th or more
than a plds, (commits) what is called a theft, is no longer
a monk; he is no disciple of the son of the Sakys
honse. As a dry leaf which has goparated itself from the
gtalk cannot again become green, S0 also a monk, who takes
ungiven a pids or a plda’s worth or more than & péda, what
is called a theft, is no longer a monk; he is no disciple of the
son of tho Sakys house. Thou must abstain therefrom all
thy life.

¢ An ordained monk may not knowingly deprive any creature |
of life, not even a worm or an aut. The monk, who knowingly I
deprives a human being of life, even by the destruction of
a fostus, is no Jonger a monk: he is no disciple of the son
of the Sakya house. As a great stone, which hns been split
into two parts, cannot again be made into one, so also a monk
—and so on.

“ An ordasined monk may not boast of any superhuman
perfection, as much as to say: °I like to dwell in an empty
honse.’ The monk, who with gvil intent and from covetons-
ness falsely and untruly boasts of a superhumsn perfection, i

* A coin ov a trivial metallic weight.

4+ When we here, next to the offences of unchastity, theft and murder,
find the falseand fraudulent assumption of spiritual perfections mentioned
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be it 'a condition of abstraction, or of rapture, or of concentra-
tion, or of elevation, or of the path of deliverance, or of the
fruit of deliverance, he is no longer a monk ; he is no diseiple
of the son of the Sakya house. As a palm-tree, the top of
which has been destroyed, cannot agnin grow, so also a monk
—and =0 on.”

The communication of these four great prohibitions concludes
the cercmony of ordination. We see, that in it no liturgical
:ulﬂmants eome to the front which might to a certnin extent
gerve to oxpress by solemn symbolism the putting off of the
natural man and the putting on of a new man, or the echesion

‘of the old belicvers nnd the young member into n spiritual

unity.* We have before us merely a process of spiritaal law, not

a8 the fourth of the major sine, this entiiles ns to infer, with what offensive

 preference this branch of religious swindling must have been cultivated
| already even in that age in Indisn monastic cireles. The sacred texts

(*Vinayn Pitakn,” wol. ifi, p. 87, seq.) nnrrate as an illnstration fo
Buddha's ruling on this point, that a community of monks in the Vajji
tarritory onoe endured great distress by famine, Tt was proposed that
they shonld take servico with the Isity to obtain tho means of living:
s more quick-witted monk, however, advised that every brother shomld
attribute the highest spiritual perfections to the other brethren in the
hearing of the laity: * This monk has attained such and such a degree
of abstraction "—* this monk is a saint"—*“this monk possesses the
threefold kvowledgze"—and more of the lke. The susgestion is
aceepted, nnd the Inity say in astonishmont: * It is lucky, very ucky
for us that such monks are spending the riiny season in onr midst,
Never in days gone by have monks come to us for the rainy season such
as theso monks are, rich in virtue sod noble.” Nuaiurally then thoe
liberality of the lnity corresponds in full to the high opinion which they
entertnin of the spiritual merit of their guests, so that the Intter survive
the period of famine, * blooming, well-fed, with healthy eomplexion and
healthy skin.”

# The assertion often made, that the person entering the Order changes
his family-name for a eloister-name, is erroneous or ot any rate supported
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& mysticy transformation which comes over and permeates the,
person of the ordained. The consequence of this conception,

as rationn] as it is bave, is that there is nothing to prevent the!
breaking off of the relation thus established, either on the part

of the Order® or on the part of the ordained. 1If the latter be)

guilty of any serious transgression, especially if he infringe
the four great prohibitions, imposed on him at ordination,
it becomes the right and the duty of the Order to renounce
him, On the other side, to the monk, who has a lingering

fondness for a worldly life, the exit from the Order is always |

open : the Order makes no effort to detain him. It is better for
lmn *fo penounce monastic practice and to admit his weakness,”
thau, remaining in the spiritusl state, to commit sin. Whoever
says: “My father is in my thoughts,” or “my mother is
my thoughts,”” or “my wife is in my thoughts,” or “the
luughter und the jest, the pleasantry of old days is in my
thonghts,” may return to the world. He can do so silently
—the Order permits him to depart—; bat the proper way for
him & to declare before a witness, who hears and understands
him,+ his resolution, that he renounces Buddha, the Doctrine,
and the Order. l:I_E[u departs without enmity ; if he desires
again to re-establish his connection as o lay-brother or as
o novico with the comrades of his quondam spiritual life,

only by solitary cases.) Ananda, ss member of the brotherhood, is called
“the venersblo Ananda,” Knssapa of Uruveld is called * the venerable
Kassapa of Uruveld.”

# The technienl expression for this is: the Order “destroys him"
(naseti). A list of the cases in which this oeeurred—these are by no
means confised enly to offences against the four great prohibitions—
may bo fonnd compiled in the Index to the * Vinays Pitaks," vol. i,
p. B4 (5. v. niseti).

+ It does uot sppear to have been required that this declaration hould
be made before s menk. OF. * Vinaya Pitaks,” vol. iii, p. 27.

23




a5 PROVERTY—CLOTHING—DWELLING— MAINTENAA CE.

they do not repecl him.:' Though this unlimited possibility of
recession may have hrﬁughl‘. evils in its train—it is admibted,
that it has led to gross abuses in the present day¥—yet its
influence on the moral health of monastic life may be regarded
a8 more beneficial than otherwise. Apart from the fet that
the Order would have been wholly deficient in the external
power to bind its members by foreible means of any kind
whatever, nothing could have been more decidedly opposed to
the natnre of Duddhism than such consteaint. Every man
might go the woy which the strength or the weakness of his
nature, the merit or demerit of past existences led him; the
doars of the Order stood open, hut no impatient or pertinacions
zeal pressed the reluctant to enter or impeded the return
of the wayward to the world.

Prorepry—Crornmne—DweLLiNg—MAINTERANCE.

“ Community of mendicants ¥ (Bhikkhusanghn) wag the name
_giwm to themselves by this fraternity of fully-nceredited,
ordained monks. This name indicates that among their
duties that of poverty ranked next in order to chastity.
This had always been so, ever since thers wns a monastic
sysbem in India. A Vedic text belonging to the age of the
first rudiments of this monasticism says of the Brahmans

# «Tt happens every day that monks who have entored the sloister
under the vompulsion of parents, pr to avoid the service of {ho king, or
from poverty, frum luziness, from a love of solitude or of study, or from
any other worldly motive, again quit tho¥ cloister, to sucessd to an
inheritanee, to morry, &e. In further India it is even the custom for
youtg men, even princes, to ussume the monk's cowl for o term only, at
least for three monihs."— Kappen, 1, 338,
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who renpunce the world: *“They cease from seeking for
children, and seeking for possessions, and secking  the
worldly, and they itinerate ns beggars. For what seeking|
for ohildren is, that is also seeking for possessions; what,|
seeking for possessions is, that is also seeking for the worhﬂy;'
the one is seeking as much as the other.™  So the Buddhist
monk also renounces all property. No express vow imposes on
him the duty of poverty ; both the marriage tie and the rights
of property of him who renounces the world, sre regarded
as ipso facto eancelled by the “going forth from home into
homelessness.”’+ Property was felt to be a fotter, which
holds in bondage the spirit stroggling for freedom: “ Very
straitenad,” it is said, ©“is life in the home, a state of impurity :
freedom is in leaving the home’’—* Leaving all property
behind must one go thence ”’—** In supreme felicity live we,

# « Qatapaths Br,7 xiv, 7, 2, 26.

+ More accurately expressed: the monl, who is resolved to remain
true to the spiritual life, locks upon his marriage as dissolved, his
" property ns given away. The wile whom he has forsaken, is strietly
termed in the texts *his quondam partner " (purinadutiyiki, ** Mahi-
vaggs, i, B, 78; ¥ Buttavibhanga,” Pir, i, 5); he addresses bee, Tike
every other woman, as “ gigter " (Pir. Le. § 7). It is in no way
inoonsistent with this, if the family of a monk, which desires his return
to n worldly status, looks upon his marriage and his right= of property as
eontinuing, and if he himself, longing for a worldly life, says to himeelf :
o1 have a wife, for whom I must provide”—* I have a village, on the
inecome of which T desire to live*—"TI have gold, on it I shall live"
(* Suttavibhanga,” Pir. i, 8, 9),—In one dircetion the spirilunl law
permitted a noteworthy operation of the old rights of property surrendered
by the monk to take effoct: in certain cases where the receiving of
any pew article whatevor for monastie house.keeping wns forbidden,
. 0 NEW almsbowl, he wos permitted to take the object in question, if
it had been made for him “ from his own means.” (* Suttav. Nissaggiya,"”

xxii, 3, 2; xxvi, 2, seq) OF Mayr, * Indisches Erbrecht,” p. 145.
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who possess nothing ; cheerfulness is our diet, as ofsthe gods
of the regions of light”—" As the bird, wherever he flies,
carries nothing with him but his wings, so also a monk is
content with the garment, which he iz wearing, with the
food, which he has in his body. Wherever he goes, he
everywhere carries his property with him."

The simple needs, which in the climate of India belong to
the Iife of n monk, and the commen life of n monastic order,
are easily satisfied. « © Clothing, food, lodgmg, medicing for
the sick —this 18 the standing enomeration of what the Order
. looked for from the pious beneficonce of the lnity, and seldom
looked for in vain. What did not come within the narrow
circlo of these immediste necessaries of life, could as little
constitnte part of the property of the Order as that of the
individonl monk.# Lands, slaves, horses and live stock, the
Order did not possess, and was not allowed to accept. It did
|1mt engage in agricultural pursuits, nor did it permit them to
be carried on on its account, * A monk,” us the old confes-
inimml f{nrmnﬂn gays, “who digs the earth or causes it to be

* That the Order was allowed to have any kind of possession whatever,
whicli was forbidden to the individunl brethren, hos been often asserted,
but, as far I ean see, quite groundlessly. The moare important items of
property which belonged to the Order, coulid not indeed by gift or divi-
sion pass into the possession of individunl monks (# Cullavagga,"” vi, 15,
18), but it was not unallowable for & monk to possess things of this
deseription (" Mahbeagpa," viii, 27, §), Then sfter lis death thiy fell
into the property of the * Church of the four quarters of the world, the
present and the absent,” while smnller nrticles of a deceased monk were
divided among the brethren with a special regard for those who had
sttended to him during kis sickness, Mention, however, is made of
death-bed bequests: “A nun said when dying: after my death my
property is to go to the Order™ (“ Cull,,” x,ii). Whether any other heirs
but the Order of the monks or of the nuns eould be nominated, is not
known.
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dug, is Jjable to punishment.”’# But most strictly was the
receiving of gold and silver forbidden to Buddha's disciples,
individually as well as collectively. The benefactor, who'
desires to give a monk not the things themselves which he
requires, but their money valoe, delivers the money to
operatives, and the monk then receives from them what is
intended for him. The provisions of the rules of the Order fo
meet the ease, where s brother permits gold or gilver to be
tendered to him in spite of the prohibition, show how lively
was the feeling of what was here nt stake for the spirit of their
common life, and how care was taken with an anxiety which has
something touching abont it, to guard against the dangerous
consequences of such sinful greed. |When the guilty monk
has penitently confessed his transgression before the as-
sembled monks, if one of the laity attached to the Order be in
the neighbonrhood, the gold is given to him, with these words :
“ Friend, take this into thy keeping.” If he wishes, he can
then purchase for the monks what thay are permitted to
receive, butter, oil, or honey. This they may all enjoy; only
he who has received the gold, is not allowed to have any share
of it. Or the layman muy cast the gold away. IE it is mob
possible for the Order to get rid of the dangerous possession
in this way, one of the brethren is to be chosen to be the
“ thrower away of the gold,” who has five qualities : who is

# OF Buddha's Order the same mny be said which tho Brahmajila
Sutta represents people saying to each other regarding Buddha himself:
« From receiving bondsmen and bondswomem, the asootie Gotama refrains
—from receiving elephants, eattle, horses and mares, the sscetic Gotama
rofrains—from receiving arable land the aseetic Gotama refrains.” In
the Vinaya texts, accordingly, nothing is found which points to the

of agriculture, except only one, quite solitary passage, * Mahi-
vagga,” vi, 3, which hardly refers to anything more than the occasional
sowing of seed in the land belonging to the Arimas.

b
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free from desire, froee from hate, free from infatuation, free
from fear, and who knows what casting awsy and what not
casting away means, He is to throw the gold or the silver sway,
and is to take care that the place where it lies is not to be
recognized by any sign.  If he makes any signs, he is liable to
punishment., Already at an carly date severe struggles arose
iin the Order regarding this prohibition of the receipt of gold
and silver,® but it was sueccessfully maintained in its integrity
for centuries, By nothing so clearly as by this prohibition
and by the obedience which it has obtained, is it guaranteed
that the ancient Buddhist Order did really remain free and pure
from all hankering after worldly power as well as worldly
enjoyment. Never could it have so completely surrendered
the possession of gold and therewith all possibility of cuter
action, had it not been in truth precisely that alone which it
professed to be, a community of those who sought for peace
and deliverance in separation from everything earthly,

The dwelling, food, and clothing of the monks are laid down
in detailed regulations. The character of these rules is very
decided: the abstaining from everything which implies comfort-
able enjoyment, being at one’s ease in warldly possessions,
is just as u.rgenﬂy demanded, as on the other side excesses of
ascetic praxis are wholly eschewed. Here we find none of
those strange features, with which a fanciful inquirer has
recently made up the picture of what he ealls original
Buddhism: s society of ascetics, who were allowed to live
under no roof, but to pass their whole life under the apen
heavens, sitting in cremation-grounds or under trees, whose
whole appearance bears upon it the stamp of deformity and

* Apparently in the Council of Veshli (cire. ane century after Buddha's
death) the dispute toucking the receipt of gold and silver was the
particularly essential among a series of seeond ary and subtle differences.
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impurity# In troth all negligence in outer appearance,
especially in elothing, is most strictly tabooed. In the case of
younger monks, who are placed under the superintendence of an
elder brother, the latter has to pay attention to the appearance
of those committed to his care; he is required to see, that they
make their clothes right, dye them, and wash them properly.
The sanitstion and ventilation of the quarters occupied by the
monks, the cleaning of furniture, the sunning of all articles
that require it, ave prescribed with the greatest minufeness in
the works on the rules of the Order. Tonching the greater or
less degreo of abstinence from the necessities and comforts
of regular lifo, o certain freedom is allowed to the individual,
to allow scope for his individual likes and dishikes. Whoever
wished might take a vow to live only on the food which he
might obtain on his begging expedition from house to house,
but no one was forbidden to accept the invitations of pious
lsymen to dine, and we rend that Buddha himself accepted
such invitations on numberless oceasions, Whoever wished
might patch together rags, which he had collected, to make
himself & monk’s yellow garment; wandering mouks, who
happened to come to o cremation-ground, nsed perhaps to
guther there the shreds from which they made their clothes.

# & Wassiljew, der Buddhismus,” p. 163, sod. (of the German transla-
tion), Juter alia, it is there aaid : “ In fact we sce the Buddha in the
legends, notwithstanding the specious splendour with which they invesl
him, every day in his own person going out of the grove of Aniithapindika
and walking to the nearest town to collect alms. In the faoe of this,
what meaning have the dleister yules, the directions for associnted life,
and whatever else of the kind mects us in the Vinayn? Is it consistent
with this, that n host of scholars surround the Buddha and have satinted
themselves with his doetrine and have taught othors ¥ OF course, how
could soholars indeed satinte themselves with the teaching of & man, who
daily goes out of & wood in person l
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But no one was forbidden to dress himself in the garments,
which laymen presented to the monks. “T grant you, O monks,
that be who wears clothes given by the laity, may also wear
clothes made up from gathered rags. If yon have a faney for
both, O monks, I have no objection to it.”* Whoever wished,
might dwell in the forest or in the caves of the mountaing, but
1o one was forbidden to take up his abode near a village or a
town. With sticks gathered in the forests, and grass, every
monk could easily construct a hat for himself, and laymen not
unfrequently even lent their assistance or caused building
operations to be carried on at their expense for the Order, so
that monks’ houses (vihiiras), detached buildings or o complex
whole, with assembly-rocme, council-chambers, dining-halls,

* The following passage of the * Thoraghtha ™ (fol. khe) deseribes
briefly and graphically the life of a monk, who adheres to the steicter
ordinunees in dress, food, and so on: * In solitude and quict where the
wild bensts have their dwelling and the gazelles, there let the abode of
the monk be, that he may be able to dwell in rotirement and seelusion,
On dunghills, on eremotion-grounds, and on the strects, Jet him seek
wherewith hie may prepare himself clothing ; rough let the gurment be
which he wears. With submissive air let the monk move, watching the
doors of his senses and keeping himself in check, from housge to house in
order to beg for food. Lot him be coutent also with poor food ; let him not
desire anything else, many savoury things. e who is fond of EAVOUry
things, his spirit is not fond of abstraction, Needing nothing, content,
apart from the world, let the wise man live ; layman and anchorite, both
let him avoid. Like o dumb or n deaf man let him show himself; let
him not speak, who is wise, at an unseasonable moment in the Order.”
The dangers, which forest life must daily snd hourly enuse to spiritual
personages, were obviously not fewer in those days than mow, when year
after yenr hormits ure killed in hundreds by snakes and wild beasts in
Indian forests. A particular section of the saered texts, entitled “the
Jmminent dangers of forest life,” contning admonitions to zealous

neceleration of spiritual effort, when every moment may bring violent
death.
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structurgs for warm baths and ablutions, as well for the Order
in its entirety as for the members individually, were at their
disposal®# On the whole we have undoubiedly to picture to
ourselves monks, those even who had chosen a life in the
forests,+ dwelling rather in huts or houses than under the
open sky, perchance under the shade of a tree. Even wan-
derers had as a rule a shelter at their disposal. Novices and
scholars used generally to go on ahead and see that quarters
were prepared for their teachers among the communities,
whose places of residence they passed through, The younger
brethren went out to meet the older monks, who came on their
wanderings ; they took their overalls and almsbowls from them,
got. water ready for them to wash their feet and showed them
to their quarters for the night. During the three months of
the rainy season in which jtinerating ceased, the monks were
expressly forbidden to resort to a place of rest in the open,
at the foot of s tree. Thus the tradition of the Singhalese
represents Mahinds, the converter of the island, and his
spiritnal companions, before the rainy sesson sets in, dwelling

# We ure not to think of the vihiras of ancient times as eloisters,
which had been erected for the reception of n great number of residents.
On the whole it seems to have been the rule, that one vibira acoom-
modsted only one monk ; such vihiras usnally lay near one anoiher in
greater or smaller numbers. The vihiiza iz deseribed ns especially great
which is mentionad in the ** Cullavagga™ (vi, 11h in which seventeen
monks arranged themselves for o rainy season. Six other monks
come thither, and still there is room for them also. Possibly we have to
Took upon both parties as apcompanied by scholars, novices, und so forth.
Stone, brick, and wood are named as the usual materials for the buildings
of the Order.

4 Compure the rules for the house and the day for monks living in the
forest, which we read in the * Cullavaggn,” viii, 6. The stately vildra,
which the venerable Udiyi had built for himself in the forest, is deseribed
in the * Suttevibhangs,” Sangh. i, 1, L.
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near the capital in a park, which the king had placed pt their
disposal, “with a good view and rich in shade, ndorned with
fHowers and fruit, truly lovely . . . there is a beaatiful
lotas pool, covered with lotuses, white and blue ; there is fresh
water in besutiful springs, scented by sweet flowers.” But
when the miny season comes round, when in India damp
Wweather sets in—ijn Ceylon itself these are the finest months of
the whole year—Mahinda leaves the park and goes with the
other monks to the mountain of Missakn, there to provide
himself accommodation in the holes of the rocks. The king
hears of this and hastens out: “ Why hast thou left me and
mine and come to this mountain?” And Mulinds replies :
“ Here we wish to pass the rainy reason, three months long.
Near a village or in the forest, or in a dwelling-place, the door
of which can be shut, has Buddhs commanded the monks to
dwell, when the rainy season comes.””® Then the king gives
an order for eight and sixty cells to be hollowed out in the
rock for the monks—cells such as throughout the whele of
Indin and Ceylon, lying often several stories one over tho
other, still mark indelibly to-day the old rallying points and
centres of monastic life.

In the village itself, or in a town, the monk is not permitted
to reside except in eases of urgent necessity, nor even as much
45 to set foot in them between noon and the appearance of
dawn on the following day.+ But he is tied to the neighbour-

* With this passage of the * Dipavamsa * (14, 64) compare the rules of
the Order on this subject, * Mahhvagga,” iii, 12,

t * Pleittiyn,” 85. On one oceasion when Buddhs in his wanderings
appronches his native town, Kapilavatthu, he sends on ons of the faithful,
saying : * Go, Mabiodmes, and seek in Kapilavaithu a lodging, in which
Tean find shelter to-day for one might” (+ Anguttars Nik.,” vol. i, fol.
Jhau). Instances of this kind occur only quite isclated.
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hood of willage and town by the necessity of supporting life.
Even he, who has taken a vow to live in the forest, lives just
near enough to the village to be sble to reach it on his begging
excursion* Carrying in his hands the bowl, in which he
places the food handed to him, he is to go from house to house,
whether believers dwell in them or unbelievers ; only he is to
pass by the honses of poor people, of whom the Order know
that they would give the begging monks food beyond what
they could afford, and would then themselves to suffer hunger.
Bnveloped in his overall, with downeast look, without bustle, and
in neither hasty nor careless fashion, the monk is to enter the-
houses. He is not to stand too near nor too far off, he i not to
stay too long uor to go away too quickly. He is to wait in
silence, until something is given to him; then he is to hold
out his bowl, and, without looking at the face of the giver,
receive what she gives him. Then he spreads his overall over
the almsbow), and goes slowly on. “ When they leave the

# # Cullavagge,” viii, 6. For illustrution take the narrative in the
# Qommentary on the Dhammapads,” p. 81, seq. The saintly monk
Pilita comes with sixty accompanying brethren in lis wanderings, when
the rainy scuson is nesr, to n great village, and makes his begging-exeur-
sion through it. *The people saw these monke, who were adorned with
right demeanour, and they prepared seats for them with believing heart,
tnvited them to sit down, entertained them with the best food, and asked
them : * Hoverend airs, whither does your way lie#* They roplied:
«Where we may find a place good to dwell in, O believer.” The clever
peopls saw + Thie venerable men nre looking fors derelling and an abode,’
and they said: * If you, venerahle sirg, be willing to dwell here for thesa
three months, we shall take our refuge in the faith, snd cbserve tho
requirements of upright lifo Pilita sccepts the invitation, whereon the
yillagers ercet a vibiira in the forest (Le. p. 85, line 13). Thence the
monks go every morning into the village to collect alms. When one of
the monks becomea blind, and ean go mo longer to the village, the
residents of the village send him food daily into the forest.”
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village,” says an old poem* “they look back on pothing.
Without looking round they walk about ; therefore dear to me
aro the monks.” When the monk hns returned from the
begging excursion, there follows abont midday the hour for
eating, the one meal in the whole day. “The monk,” it is
said in the confessional formula, * who at an improper timet
takes or enjoys hard or soft food, is linble to punishment.”
The meal consists chiefly, as Indian eustom requires, of bresd
and rice, with which water is drunk. The enjoyment of flesh
fand fish is limited ; spiritucus liquors are most strietly for-
‘bidden.

For a monk to dwell alone, without having other brethren in
his neighbourhood, is quite the exception, even in the case of
those who have chosen a forest-life. The provisions of the
Inws of the Order are wholly based on the supposition that
small knots of brethren living near each other come together,
who depend on each other to unite for confession, to instruct
one nnother, to strengthen one snother in doubt and temptation,
to care for one another in sickness, and to keep up spiritual

discipline among themselves, * For,” says the old confessional
lfnrmuln, “the band of the disciples of the Hxalted One is so
bound together that one exhorts the other and one stablishes
the other.” Especially on the young monk is it enjoined as a
duty to seek the company of the older and more experienced
brethren, to be instracted in the dectrines of the faith as well
a8 in the external rules of conduet, eveon down to the directions
for the wearing of clothes and carrying of the almsbowl.
During the first five years, which every monk passes in the
Order, Le is required to place himself under the guidance and

* 4 Therlghthd,” fol. 4.
t Le., between the hour of midday and the dawn of the following day.
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instructipn of two able monks* who shall Imve belonged for
at least ten years to the Order. These he accompanies in
their wanderings aud begging excarsions ; he looks after the
cleaning of their cells, and serves them ut their meals. “ The
teacher is to look upou the scholar as a son; the scholar is to
 look upon the teacher as a father, , Thus both are to permit
respect, attachment and unanimity of life to prevail between
them, that they may be able to grow, progress, and stablish
themselves in this Doctrine and this Law.”+ ¢ He who has left
his home for the faith, he who has come hither in early years
and is young, let him attach himself to noble friends, to
unwearying persons of pure walk. He who has left his home
for the faith, who has come hither in early years and is young,
& mank who is intelligent, let him abido in the Order and
practise the rules.”}

There was nothing in the way of differences of rank in the
civeles of brethren, but the natural privileges and claims to
respect, which belong to greater seniority—i.e. to the greater
iangth of spiritual standing, which was reckoned from the date
of ordination. In the proceedings, which had to be condueted
before the Order, any © experienced and able monk® could take
the initistive. The numerous office-bearers whom we find
mentioned bea by no means o hiersrchical character; they |
have to do chiefly with the care of external necessities and the
discharge of domestic duties; thus there was a carctaker of
the sleeping places, a caretaker of the council chambers, a rice
distributor, a fruit distributor, the overseer of the novices, and

# One of them is denominated Upajjhiya, the other Aeariyn (both
are synonymous for « fencher™). As to the relation of these two appoint-
ments, sec Davids’s and my note to o Muohivaggn," i, 32,

4 * Mahivaggn,” i, 25, 65 32, L.

$ “Theragithd,” fol. kau'.
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other similar officers. As unanimity was necessary as a general
rule in most of the resolutions of the Order, these appointments
also depended as a whole on the unanimous choice of the
brethren present in the diocese.

Ordinary labour of any kind whatever was always foreizn to
this monastic life; it was deeply embedded in the Buddhist
coneeption of the moral that the educativo value of labour
could nol be acknowledged here. The whole life and all the
energies were claimed for spiritual exercises.  Already at early
morn, before the hour for begging excarsions had arrived, in
the chambers of the vibfiras, in the halls and under the trees
of the cloister-gardens, might be heard the monotonous, half-
singing recitation of the sacred sayings and discourses of
Buddba. The oldest of the brethren present himself recited
or directed one of the others to recite. Or there came forward,
as questioner and answerer, two of the brethren who were
versed in the rules of the Order, and discoursed before the
assembly on important and difficult points of monnstic law and
of roles of the Order* Then after the begging excursion,
nfter dinner and the hours of rest which followed, when
évening brought the brethren again together, they sat on far
into the night—the time allotted to the monks for sleeping
was very scantt—silently or in converse with one another.
There were also times when friends made compacts with each
other, like that of Anurnddha and his two comeades, who kept
awake one night every five days, propounding the Doctrine and
discussing it together.t “He who abides in the Order,” we

® In this form of discussion, which is treated of at & Mahfivagga," ii,
15, 6-11, the proceedings, for instanee, of the Couneil at Vesdli regurding
the ten disputed points of the rules of the Order were earried on (p. B43).

+ The regular time for rising was about dawn,

1 *Mahivaggs,” x, 4, 5,
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read,* §talks mot of many topics and talks not of vulgar
things. He expounds the word himself, or stirs another up to
its exposition, or he esteems even sacred silence not lightly.”
Of the very profane interruptions to which sacred silence
.was linble, especially at the greater centres of monastic life,
at places where hundreds, probably sometimes, indeed, thou-
sands of monks flocked together from all parts of India, the
toxts do not speak very much with relish. An old versef
says with special reference to the spiritual brothers: © Like
Brahma men live alone; like gods they live in twos; like
« village they live in threes; where there are more there is
bustle and turmoil.” Particularly in the last clause of this
saying will he fully concur who has seen and especially who
has heard the commotion of o crowd of peaple, or better still
of & crowd of wrangling and scolding fagirs in Indis. Thns
‘many among Buddhn's disciples withdrew from the bustls of
the masses, from the groat dramas in the neighbonrhood of
the towns into the eolitade of the forest.t There they lived
in the huts they built for themselves, in small communities, in
twos or threes, or even quite alone and only just near enongh

# v Anguttars Nikiyn,” vol. iii, fol. ki.
© 4 * Theragithi,” fol. kau'.

1 The comparative estimation of golitnde and of life with others conld
mnturally be only n purely personal matter, snd 20 it appears in the sacred
tosts. Sometimes we rend expressions like these: * Let Lim seek out
remote places, therein to dwell ; there let him walk, that he may become
free from oll bands. If he does not find peace there, lot him live in the
Order, guarding his soul from sins with wateliful spirit™ (* Samy, N,
quoted in the s« Milinda Paiihn,” p. 402). And then it is said again: “If .
Jie finds o wise assoeinte, a noble eomrade of upright walk, then let him
live with him, overcoming all temptation, cheerful and with a watehful
spirit, If he does not find & wise n=soociate, a8 noble comrade of upright
walk, then let him go forth alone, ns o king who abandons Lis eonquered
kingdom, like the elephant into the forest™ (* Dhammap.,” 328, seq.).
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to others to be iwreach of one another for holding the;meetings
of the chapter preseribed for confessional and other purposes.
Perhaps nowhere have the sayings of Buddha, the earnest
thoughts of the suffering of everything earthly, and the great,
pure expectations of the happy cessation of impermanence, so
fully satisfied human hearts, as among those anchorites in their
small and quiet forest bands. “When shall 1” says one of
the spiritual poets,* ““dwell alone in mountain grotto without
companions, viewing instability in every form of being? When
will such be my lot? When shall I, 8s a sage clad in garments
made of rags, in yellow garb, calling nothing my own and
without occupation, desisting from love and hate, ceasing from
infatuntion, dwell cheerfully in the forest? When shall I,
seeing the instability of my body, which is a nest of murder
and disease, oppressed by old age and death, dwell free from
fear, alone in the forest ?  When will such be my lot?” “The
broad, heart-cheering expanses, crowned by kareri forests, those
lovely regions, where elephants raise their ?&icaa, the rocks
make me glad. Where the rain rushes, those lovely abodes,
the mountains, where sages walk, where the pesenck’s cry
resounds, the rocks make me glad. There is it good for me -
to be, the friend of abstraction, who is struggling for salvation.
There is it good for me to be, the monk, who puranll:'a the troo
good, who is struggling for salvation.”+ Not in many places
on earth will the charms of contemplative solitude have been
enjoyed so fally as there, in the forests on the Ganges and at
the foot of the Himalays, among the yellow-robed monks of
* DBuddha’s Order.

# Y Theragathd,” fol. gau.
T * Theragithi,” fol. go.
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. Tag Cotrvs. .

Pwice in tho month, st fall moon and at new moon, the
monks of each district, wherever they may happen to be
sojourning, come together to celebrate the fast-day.*

The cbservance of the fast-day is the most prominent and
almost the only observance of the ancient Buddhist coltus, if the
word “ cultus ”* can be at all applied to these most simple and
plain external forms of mutual religious life. Fora fuith, which
looks upon man’s own heart as the sole place in which decisions
between happiness and ruin can be carried into effect, what
the lip utters and what the hand does, can have a value only in
so far ag it is o concomitant of, a symbal corresponding to,
that internal process. And above all in the first age of the
young Buddhist community must that 'very opposition to the
old faith with its ceremoniousness, with its animal sacrifices
and somn-offerings, with its hosts of singing and mumbling
priests, have héu_n especinlly keenly felt and led to the result,
that so much the more earncst heed was taken to preserve the
internal character of the individual faith free from every non-
essentinl. We must keep before us the fact, that anything in

" the way of s mysterinm, such as that from which the early
Ohristian cultus drew its vitality, was foreign to Buddhism ;
the conception that the divine Head of the Church is not absent
from his people, but that he dwells powerfully in their midst
as their lord and king, so that all cultus is nothing else but
the expression of this continming living fellowship. Buddhe,
however, has entered into Nirvina ; if his believers desired to
invbke him, he conld not hear them. Therefore Buddhism is a

# The designation of this duy as n fast-day rests on the ancient usages
of the Vedic cultas. With an actual fast the Buddhist Order hind
nothing to do.
24
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religion withonteprayer. The preaching of Buddha’s doctrine,
the practice of spiritunl abstractions, in which tn]:lEj‘ thought
they possessed so powerful an sid to religious effort, permeated
the whole life of the brethren, but they found no expression in
the forms of s regularly organized cultus; for this last there
" was little room left in that universal sway, conceivable only in
a monnstic Order, of religions thonght over every word which
the believer utters, and over every step he takes.

Among the operations of this quasi-cultus stands, as already
mentioned, in precedence of everything else, the confessional
celebration observed on the * fast-day,” the check, so to speak,
employed to determine whether the duties of spiritoal Life have
been truly and fully performed by all the brethren. These
confessional meetings give.above all a lively expression to the
cohesion of the members of the Order.

The eldest among the monks in every district calls the
meeting, and at evening on the fast-day all the brethren, who
are sojurning within the limits of the diocese, come together in
the vihiirn chosen for the purpose or whatever other place is
selected by the Order, be it a building or a cave in the moun-
tain. No one is permitted to absent himself. Only in the case
of insanity can n dispensation be granted, and sick brethren
can be allowed to remain away, if they can canse an assurance
of their purity from the transgressions mentioned in the con-
fessional formula to reach the assembled brethren through o
comrade, If there be no one to convey this assurance, the
invalid must be brought on his chair or on his bed to the
assembly, or if this cannot be done without danger to him, the
Order must go in a body to his bedside for the celebration.
But under no circnmstances is it permitted to go through the
sacred office in an nssembly short of the full number,

By the light of a torch the monks take their places in the
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place of agsembly on the low seats prepared for them. Noj
lsyman, 1o novice, no nun may be present, fur the law of the
Order, which is now to be recited in the form of a confessional
formula, is regarded as a reserved possession of the monks
alone.# This confessional formuls, the liturgy Péatimokkha
(** unburdening **), the oldest of the brethren, or he who
otherwise able and qualified, now recites with a loud voion :—

¢ Reverend sirs,” he says, “let the Order hear me. To-day
is fast-day, the fifteenth of the half month. IF the Order is
ready, let the Order keep fast-day and have the formula of
confession recited. What must the Order do first? Report
the declaration of purity, reverend sirs.f I shall recite the
formula of confession.”’

# The monk, who makes an unordained person a partaker verbatim of
the Dhamma, is linble to punishment™ ("' Picittiya,” 4). I believe, not
altogether in harmony with the ancient commentator in this passage, '
that by the term Dhamma the maxims of the confessional formula of the
Pitimokkhs are to be understood. It ean hardly be assumed that a
monk, who, like Mahinda, for example, before the Ceylonese king;
rotailed the sayings or preachings of Buddha, thereby incurred the
penalty of an offence. There were, moreover, atong the luity themselves
s« preachers of the Dhamma™ {(dhammaknthiks), as the first of whom
Citta is mentioned by name in one of the sacred texts (* Anguttara Nikiya,”
vol. i, near the beginning) ; and similarly the case is mentioned in the
* Vinaya,” where a layman summons the monks to deliver to them
a discourse of Buddha's, with which he is ncquainted, and of which
the knowledge is in danger of being lost (* Mubivaggs,” iii, 5, 9).
As rogards the charncter of the Pitimokkha ns n secret lore, of.
s Milinda Pafiha,” p, 190, seq. From this it also follows, when tradition
represents 8 person like the young Moggaliputta, who is put forward as
the model of & quickly progressing scholar, as still learning during the
four years of his noviciate cnly the collections of the Suttas and the
Abhidhnmma, that the Visnya wes an Arcanum, which became aceessible
4o him after his ordination, and not till then.—Vinaya Pitaka, vol. iii,
p. 289,

+ Le., the declaration in the name of the brethren absent on acconnt of

24 %
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The Order prtsent replies : * We all, who are hegg present,
hear and consider it well.”

“Whoever hns committed a transgression,” the leader goes
on, “let him confess it. Where there is no transgression,
let him be silent. From your silence 1 shall infer that you are
clear, reverend sirs. As an individual man, to whom a ques-
tion 13 put, is supposed to answer, so is it in the case of an
assembly like the present, when the question has been put
three times, A monk, who on the question being put three
times does not confess a fault, which he has committed and
which he remembers, is guilty of an intentional lie. But
intentional lying, reverend sirs, brings destruction ;* thus has
the Exalted One said. Therefore o monk, who has committed
a fault, remembers it, and seeks to be pure thersfrom, is to
confess his fanlt. For what he confesses, will lie lightly on
h.im.,’

Now the enumeration of the transgressions which are to be
confessed begins. The most serious stand first, those four sins,
of which every newly entering brother is already warned
at ordination, that whoever commits them, can no longer
belong to the Order (p.851). “If a monk,” the leader
begins, “who has chosen the exercises and the fellowship of
the monks, has carnal intercourse with any creature whatever,
down even to a beast, without renouncing these exercisest and
without admitting his wenkness, then this involves s defent
(by evil) and expulsion from the Order.”” Similar terms deal
with the three other gravest sins, theft, murder, and the false
assumption of spiritual perfections. At the close of this

sickness, that they have committed no transgression enumernted in the
confessional formula,

* Ie., it prevents the attainment of sanctification.

t Le., leaving the Order,
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enumeration of transgressions, which bring with them * defeat
and expulsion from the Order,” the leader tarns himself to the
brothren present with the thrice repeated question: “ Here
siow 1 ask the venerable : Are you free from these transgres-
sions? And for the second time I ask: Are you free? For
the third time I ask: Are you free " And if all are silent®—
« Free are the venerable from these, therefore they are silent;
go I take it.”’

The enumeration is now directed to the less gerious trans-
gressions, to those, which the Order visits with a temporary
degradstion, and to those, which are atoned for without
any action of the Order by the mere admission of the guilty
party. For example, it is said :—

« Phe monk who lowers himself to touch a woman’s person
with eorrupt thoughts, while he clasps her hand or clasps her

# The wording of the formuln shows beyond doubt, that according to
the ariginal intention anyone who folt himself guilty of a transgression,
had at this point to confess it before the Order. The laier texts (* Khan-
dhaka") give directions which are at varisnce with this construction. No
one could carry unstoned guilt with him into the confessional meeting,
He had previously to confess and, where any penance is attnched, perform
it. Also when le calls to mind an offence first only during the celobra-
tion, he has not to answer the question of the lender, but he has to
ghsolve himself, by anticipation ns it were, for tho period of the
celebration, by snying to his neighbour: * Friend, I have committed this
and that offence ; when I shall have risen from this place, T shall purify
mysell therefrom.” Whoever was cognizant of the transgression of
another, had to hold the guilty parly o pennance heliore the eelebration
of the eonfession, or *to forbid the confession ™ in his case by veto,
until he had complied with his duty. We see in this maxim: * Noman,
on whom & transgression lies, is allowed to keep the coremony of the fast-
doy " (* Mahivagga,” 1,275 f. * Cullavaggn,” ix, 2) clearly the more

eonception of a late period, ns eompared with the old institu-
tion, which had ereated the observance of the fast-day quite particularly
for those who were burdened by a sense of guilk
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bair or touchesvone part or another of her body, the Order
inflicts on him degradation.”

“The monk who in any house belonging to the Order
knowingly so arranges his quarters that he thereby in-
commodes a monk who has come before him, and says within
himself : ¢ Who finds it too narrow, may go ont,” having just
this and nothing else in view ; he is guilty of sin.”

“The monk who in anger or enmity extrudes a monk from
a house belonging to the Order, or causes him to be extruded,
he is guilty of sin.”

In this manner, in more than two hundred paragraphs
thrown together somewhat unsystematically, are specified
those injunctions, which govern the daily life of the monks,
their residence, eating and drinking, clothing, and their
intercourse with each other and with nuns and lity. Even
the most external and the most trivial matter finds a place ;
to the painful fondness for rule, which is here traceable in
every word, nothing is unessentinl. In the fact that the
Buddhist Order has not been able to invest its most prominent
liturgical creation with any other form than that of a para-
graphic collection of menastic rules we may perhaps detect an
element of illiberality ; but insipidity and paltriness he alone
will call it, to whom serious and serupulous obedience io rule
even in the most trivial matters appears insipid and paltry.

Next to the half-monthly confessional days the yearly
recurring simple and beautiful celebration must be borne
in mind, which bears the name of invifation (Pavitrand).
. When the three months of the rainy season have gone by,
before the wandering begins, the brethren in each diocese,
who have passed this time in common retirement—they are
for the most part friends closely attached to each other—unite
in a salemn conference, in which every one, from the oldest to
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the youggest, sitting in & reverential attitnde on the ground,
raising his clasped hands, asks his spiritual comrades, if he
has been guilty of any sin during thiz peried, to name it to
him. *“Reverend sirs,” it is then said, “I invite the Order,
if ye hove seen auything on my part, or have heard anything,
or have any suspicion about me, have pity on me, reverend
girs, and spesk. 1f I see it, I shall atone for it.”"*

In these few ceremonious observances has been described
the narrow range of that, which, with the disciples of Boddha,
takes the place of regular acts of public worship. I will
be seen that this cultus, il we wish to call it so, goes only into
the outer court of the religious life ; it has only to do with
maintaining among the monks external correctness in decent
behsvionr and dealing. Whatever goes beyond this, the
keeping np of instructive meditation and religions concentra-
tion, is left wholly to the unfettered action of the individual
brother, of the individual group of brethren.

It may be here observed that at least the first rudiments of
a cultus of another stawp, separated in broad distinetion fron
that which we have discussed, go back into the times with
which our sketch has to deal: the rudiments of the veneration
attaching to holy places and to Buddha’s relics. Four places,
it is said,t are deserving that believing, noble youths should

# Aceording to the original custom. every ono then, as a matter of
pourse, said what hie had to ssy in reply to this appeal, and when doubts
existed, these were explained befare the Order. The * Khandhaka Texts'
here adopted appsrently, exactly as we have already (note . 373) seen
they did in the confessional celebration, the standpoint of o later age.,
No one, it is said in this econnection, who is under the burden of guilt,
gin take part in the golemnization of the * Invitation ;" what every ono
Las to east up to the other, must be previously brought to an issue.—
Aak. ir, 6; 16,

+ « MahAparinibbina Butta,” p- 5l
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gee them and that their hearts should be moved ky them:
the place where the holy Buddha was born ; the plice where
he has obtained the highest illomination ;% the place where he
has * set in motion the Wheel of the Law,” the place where he,
delivered from everything earthly, has enteved into the perfect
Nirviina. To these places monks and nuns, lay-brothers and
Iny-sisters have n desire to travel. “For he, O Ananda, who
dies in the faith on the pilgrimage to such holy places, will,
when his body dissolves, beyond death, walk the good road
and be born again in the heavenly world.”

The care of Buddha's relics and the institution of festivals in
their honour are committed exclusively to the piety of belioving
laity. “What are we to do,” Ananda asks of the Master,
when his end is drawing near,t “with the body of the
Perfect One?” * Let not the honours due to the body of tho
Perfect One trouble you, O Ananda. Seek ye rather holiness,
O Annnda; be intent on holiness: live in holiness withont
blemish, in holy haste, secking after perfection, There are,

l Ananda, wize men among the nobles, the Brahmans, and the

® Already one of the texts belonging to the ssored eanon paints to
fostivals, which are kept at the * Tree of Knowledge." * At the great
Tree of Knowledge of the Buddha Padumntiars there was a festival
celebeated, Then I tock vessels of many kinds and offered sweet-
smelling water. When the Tree of Enowledge was to be bathed,
a great rainfall began,” and so on.  © Ap the supremely holy foot of the
Knowledgo-tree of the Buddha Padumuttara, T planted cheerfully, with
cheerful heart n banner."—Apadina, fol. ghi*, ghi, of the Phuyre MS.

1 “Mahip.” p. 51, seq. CFf *Milinda Pafiha,” p. 157, seq. It is
* noteworthy, that, as at this place the eare for Buddha's remains is not
represented as belonging to the disciples, so the Vinayn toxts are nmrly
altogether silont es to the last Lonours of deceased monks, To nrrange
for their eromntion was perhinps committed to the laity.— Fiide .9, Huardy,

Manual, seeond edn. p. 226; of. however, Bhikkhuniviblangs Pdeittya,
o2,
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citizens, avho believe in the Perfect One; they will do the
honours to the body of the Perfect One.” So then after Buddha’s
death his relics are divided out to a number of princes and
nobles, each of whom ¢ builds a stiipa (monument for relics)
and institutes n festival "—festivals at which offerings of
flowers, ablutions and illuminations on a grand scale usually
play the chief part. The Order of mouks as such has nothing
to do with this pompous show of veneration ; the old rules of
the Order haye not a word to say about it

Tug Oroer o Nuxs.

We have already undertaken in o previous passage (p- 164,
seq.) to show the position of women in Buddhba's teaching-
We saw with what decided antipathy Buddha’s disciples stood
aloof from the female sex, and how admission to the Order
was conceded to women only with reluctance and under con-
ditions which invelved their absolute subjection to the monks.
The social law of the Indians also kept woman all her life long”
in complete dependence. ¢ In childhood,’ says an oft-quoted
sentence in the Institutes of Manu, *let her be subjected to
the will of her father; m adult life to the will of the man who

has lod her home; to her gon's will, when her hosband has |

died ; » womnn is not permitted to enjoy independence.” The,

rules which Buddhist Church-law lays down for the spirii.un][
life of nuns might pass for an amplification of this position of

Manu ; as the wile is placed under the guardianship of her!
husband, the mother under the guardianship of her sons, sut.

the Order of nuns* is placed under the guardianship of the)
Order of monks.

# The nuns constitute by themselves an Order of their own i Bhikkhumi-
sanghn), which is co-ordinate with, or rather subordinate to, the Order of
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To a certain extent the fundamental law for the,Order of
the nuns is contained in the * eight high ordinances,” which
Buddba is said to have enjoined on the first muns at their
ordination *

“A pun,” so run these propositions, “if' she have been
ordained even a hundred years ago, must bow most reveren-
tially before every monk, even though he be ordained only on

(this day, rise in his presence, raise her clasped hands, duly .

hononr him. This rule shall she observe, esteem sacred, keep,

' respect, and throngh her whole life not transpress.”

“A mun is not permitted to pass the rainy season in any
district in which monks are not residing. This rule also shall
she observe, esteem sacred, &e,

“The nuns are to go once in the half-month to the monks
for two things : they are to ask for the confessional ceremony,t
and to apply to the monks for the preaching  (of the sacred
word). This rule also, &e.

““ At the end of the rainy season the nuns ave to give the

the monks (Bhikkhusangha). The two Orders are together denominated

*“the twe-sided Order" (ubhntosanghn). The two-sided Order ropresents,
bowever, no partionlar unifying organism: the term is only & pollestive
expression, which amounts merely to *the Order of monks and the
Order of nuns” The two.sided Order nowhere appears ncting on a
common platform. If a Inyman gives garments to the two-sided Onder,
all members, monks and nuns, do not ohtain erual shures, but one-half
belongs to the Order of monks, the other half to the Order of nums,
“Even if there be many monks there and only ene nun, she obtains the
half."— Makdvagge, viii, 32, I

* * Cullovaggn,” x, 1, 4.

t The nuns have 4o observe the half-monthly confessional séremony,
with an extended liturgy of eonfossion corresponding to the speeinl
cireumstances of the Order of the nuns, Tt s incumbent on the monks
to impart instruction to them regarding this ceremony, ns well as
regarding the atonement of suy transpressions committed.— Cuila-
Tagga, x, 0. ¥
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threefold, invitation to both gides of the Omder * (to accuse
them of the crime) if anyone has seen, or has heard of any-
thing, or has any suspicion against them. This rule also, &e.

« A nun who has been guilty of a grave offence must submit
herself to a half-monthly discipline of penance before both sides
of the Order. This rule also, &c.

¢ Ordination is to be applied for from both sides of the
Order only when the postulants has lived for n probationary
period of two years in the gix yules.f This rule also, &e.

« [Under no cireumstances is a nan to revile or scold a monk,
This rule also, &e.

« From this day forward is the path of speech against the
monks closed to the nuns. Yet is not the path of speech
agninst the nuns closed to the monks.f This rule also,” &e.

The eight *high ordinances » ghow clearly enough the
cubordination in which the Order of nums is kept to the
monks. None of the more important transactions required
by the rales of the Order ¢ould be completed by the nuns,
which did not require to be submitted for confirmation by the'
chapter of the monks. 1f & maiden or & woman, who desires
to obtain the initiations, has kept the vow of the * six rules '§

# TWhen the nuns have finished the celebration of the invitation among
themselves (pide supra, p. 364), they send a messenger to the monks on the
following day, who conveys to them in the name of the nuns the invita-
tion, to state to the nuns any offence of theirs, scen, heard, or suspected.
A eorresponding invitation of the monks to the nuns does not follow (loe.
cit. x, 19},

+ Vide infra, n. §.

4 The meaning of this expression cannot be that the nun iz not allowed .
hspmktothamnn}.ltlﬂ. 1t is probably meant that the nun is not
allowed to charge a monk with an cffence, to hold him to penance therefor,
eventunlly to veto his participation in the ceremenies of the confession and
jnvitation (ef. * Cull.” x, 20).

§ Bhe hasto promise expressly: * 1 undertake, ns an inviolable vow, to
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through a probatéonary period of two years, and has ,obtained
ordination from the Order of nuns, she is still regarded as
only “ordained on one side,” and not fully aceredited, as long
as she has not appeared before the chapter of monks and in its
presence gone through the whole eeremany of ordination snew.
In the same way the confessional ohservances and invitation
ceremonies of the nuns’ Order, the atonement for transgressions,
and the settlement of differences of all kinds, are subject to
control and partly to confirmation by the monks’ Osder. Every
half-month the nuns betake themselves to the monk, who hos
been named to them by a resolution of the brotherhood, to
receive his spiritunl instruction and admonition. In the
presence of another monk, that monk sits waiting the nuns,
and when they have made their uppearance, bowed themselves
to the ground, and sat down before him, he speaks to them of
the eight high ordinances, and expounds to them, either by
way of sermon or by question and answer, what he deems
profitable of the teaching and maxims of Buddha.®

That, as for the rest, striot separation prevailed between
monks and nuns, is self-apparent, Fven the monk, who had
to preach to the nuns, was not allowed to set foot in the
fHmnery, except when one of the sisters lay ill and required
his eonsolation. To make a journey with a nun, to go aboard

L)

abstain from Lilling any living ereature during two years"—in the same
way she then vows not to steal, to commit no unchastity, not to lie, to
drink no intoxicating beverages, aud not to eat at the forbidden hours
(i, between noon and the break of dawn next day).

* That these discourses do not represent the particular scholastis
traditions of the ssered texts within the Order of nuns and that the latter
was formed ohiefly throngh nun-tenchers, follows from the eivenmstances of
the ease, and is confirmed, e by the statements in 18th cap. of the
Dipavamsa. “ Cullavagge,” x, 8, when properly understood is mot eon-
tradictory of this.
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the samp boat with her, to it with her sjone and without
witness, was strictly forbidden to the monks. The daily life,
the religious exercises of the nuns were not essentially different
from those of the monks, except that solitude, in which the
latter found so rich a source of spiritual joys, if not absolutely
forbidden £o the nuns, was at least restricted and was neces-
sarily so: to live in forest hermitages was forbidden them ;

they took up their abode rather within the walls of the village
or town, in huts or nunneries, by twos or in greater numbers,
for n sister was not allowed to live alone. From such places
they made their begging excursions and set out also on those
greater pilgrimages which were deemed for them as well as for
the monks a necessary clement of ascetic life. In number
they were apparently far behind the monks,* and therefore it,
is o be doubted also, whether at any timeo there was inherent
in the spiritual sisterhood a degree of influence which counld
be felt, bearing on the Buddhist community as o whole. The
thoughts and forms of life of Buddhism had been thonght out
and monlded solely by men and for men. :

T Serroan Oppre Axp THE Lay WouLp.

Buddha's Church is a Chureh of monks and nuns,  “ Very
straitened,” it is said, * is life in the home, & state of impurity ;
freedom is in leaving the home.” He who cannot or will not
guin this froedom, is not a member of the Churchi. But the

® An illustration of this is given, for gxample, in the statements of the
“ Dipavampsa ” (7, 1) regarding the number of the monks and nuns, who
have nssisted at n great festival instituted by Asokn. Though the numbermess
themselves are inordinately exnggerated, yot they throw n certain light
on the relation of the two sides. The chroniclelspeaks of 800 millions of
monks snd of enly 06,000 nuns.
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nature of the case was such, and the external existenge of the
the Church even demanded, that regular relations should be
maintained between it and the worldly circles, which were
fuvourably disposed to the interests of the Order. Without a
laity, which professed a faith in Boddha and Baddha’s teaching,
and evinced this faith in pious offices, above all in works of
helpful beneficence, an order of mendicants could not be
thought of, and the religions movement of Buddhism would
have been shut out from contact with the broad surface of
popular life, Tradition, therefore, as we have pointed out,
represents, assuredly with propriety, not merely monks and
nuns, but also “male wvotaries ™ (opisaka) and * fomale
|votaries ™ (updsikl) as gathering round Buddha from the very
‘beginning, persons who while remaining in the worldly state,
“take their refuge® in Buddha, in the Doctrine, and in the
Order, and show by word and deed their adherence to this
holy triad.*

But while there’ was framed from the beginning for the
monastic Church an organization, clothed with strict forms of
spiritual procedure, there was no attempt made at ereations
of a gimilar kind for the quasi-Church of lay-brothers snd
lny-sisters. Certain customs of spiritual life and practical
beneficenco must obviously have arisen even here; definite
institutions have not followed. There was not so much as any
| eharply dewn line between the laity, who were to be regarded
as adherents of the Order of Buoddhs, and those who stood
aloof therefrom; entry into the circle of “votaries " was
+dependent on no qualification and followed regularly upon a
. form fixed by custom, bat not determind by rule,+ namely npon
* Wide supra, p. 161, seq.

T Any one who is conversant with the method of deseription prevail-
ing in the Vinnya Texts, will admit the eonclusion, that, if the form for
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the persgn taking the step declaring in the presence of a
monk, either on his own behalf alone, or jointly with wife,
children, and servants, that he takes his refage in Buddha,
the Doctrine, and the Order of Disciples. Then there was also,
it is troe, inculeated on the lay-disciples on the part of the
Order, the observance of certain duties of temperance and ree-
titude* but neither was the profession of a formal vow by them
insisted upon, nor did the Church keep watch in any way
whatever over the actual fulfilment of these daties. A formal
excommunication of unbelieving, unworthy, or scandalously-
living lny-brothers there was not, and, as a result of circum-
stances, there could not be. The only procedure prescribed in
the regulations of the Church against laity, who had given
cause of complaint, shows clearly how Iitile the idens of
admission and expulsion had been applied to this relation :
namely, the Order might resolve “to withdraw the almsbowl
from such a layman (i.e., take no gifts from him) “and refuse
the admission of sn Uplsaka had been looked upon as one determinad by
!III.ll, some nnrrative of the introduotion of this form by an injunction of 2
Buddhn must also exist. In truth he isan Uphsaka, who shows himself
to be so by his acts. It cannob therefore ecause astonishment, il
ocoasionally peaple, who show homour to monks and entertnin them, are
addressed by them as Uplisakas, glthough they do not make o declaration
of their taking refuge until afterwards (* Dhp. Atth.,” p. 81). CL also
supra, note p. 162,

® Corfain business pursuits were regarded as unallowable for a lay-
diseiple, for instance, dealing in arms, in intoxicating liquors, in poison
(* Anguttara Nikiya," vol. i1, fol. eam.).—As n counterpart o the confes-
sional celebrstion observed by the monk en the first day, there is also
enjoined on the laity the chservance of an * eightfuld sbstinence ;" the
refrnining from killing living creatures, from the appropriation of
another's pmpaﬂ]-,ﬁ-om]m,ﬁﬁmthe enjoyment of intoxicating liquors, e g
from unchastity, from eating after midday, from perfumes and garlands;
and the sleeping on low, hard couches or on the ground (idem, vol. i,
fol. ghan').
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their company do him at table 7#); if after this ha'mfurmad
and coneilinted the Order, then by s new resolution  the
almsbowl would be again presented to him, and the company (of
the Order) at table be granted to him.” It is evident, that
what is here dealt with, is not the deprivation or the re-con-
ferring of a legal qualification of a kind such as we are in theso
duys accustomed to associate with membership of o Church
community, but merely the interruption or revival of a purely
factitious relation of daily interconrse, the giving and receiving
of muterinl gifts and spiritual instruction.

It is entirely in keeping with the manner and method in
which the position of the lay believers has been treated, that
regular spiritual gatherings were not instituted for them, and
much less were they admitted to be present at the cersmonions
proceedings of the Order, or even to s share of any kind
whatsoever in the administration of the business aifairs of the
Order. The daily begging cxcursion of the monks maintained
the usual contact between them and the believing laity, and

" gave a natural opening for attentions of o pastoral kind. The
lnity also on their part came to the purks of the community
near the gates of the town with gifts of every kind, with food
and medicine, with garlands and perfames; there they paid
their respects to the monks, and listened to the exposition of
the sacred disconrses and sayings, Op they erected buildings

® This separation was not desired in the ease of 5 seandalous mode of
living—of this the Order as such tock no notice—but only as a punish-
ment for an affront or injury done to the Order. There are cight cases
, noted, in which this resolution was to be passed aguinat o layman: “Ho
endeavours to prevent the monks obtsining gifis ; he endenvonrs to canse
the monks to suffer injury; he endenvours to cause the monks not to
obtain lodgings; ho nbuses or seolds the monks ; he esuses dissensions
smong the monks; ho speaks evil of Buddha; he speaks ovil of the
Doetrine ; he speaks evil of the Order."—Cullavagga, v, 20, 3.
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- for the nses of the Ovder, and invited the moaks to the dedi-
eatory and opening celebrations. ““ May it please the venerable
ones to come to me,” the message ran somewhat thus, which
. they sent to the Order, “ I wish to present a gift and to hear
the preaching of the Doctrine and to see the monks.” Such
invitations the Order is to receive, and even during the rainy
season, when otherwise it is forbidden the monks to travel,
they are allowed in a case of this kind to be absent from their
place of residence for s period of seven days. Or the believers
of a township requested the monks to pass the rainy senson in
their neighbourhood; then they provided lodgings for their
guests, and gave them daily food when they made their
begging excursions ; and before the monks proceeded on their
wanderings on the expiration of the rainy seasonm, the lny
belisvers were in the habit of giving them a- farewell meal,
with which was connected a distribution of clothing, or of stuff
for elothing; to the parting spiritual pilgrims. Not unfrequently,
too, a circle of laymen clubbed together to establish among

themselves s * roster of dinners” for the Order, each tnlring‘

his turn, and in dear times, when the entertaining of all the
brethren would have exceeded the ability of one layman,
there were instituted © dinners by arrangement,” * dinners by
invitation,” ¢ dinners on subseriptions,” * fortnightly dinners.”
They promised the brethren to furnish, be it constantly or only
for a limited period, the medicines of which they might be in
need, or benefactresses of the Order went throngh the gardens
of the monasteries and asked from house to house: “Who is
sick nmong you, reverend sirs? To whom are we to bring
anything, and what?” That the monks then, on their part,
were not sparing in promising to the givers every heavenly
reward, was a matter of comrse. “To give honses to the
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Order,” it is said* “a place of refuge and joy, so thaf we may, -
there exercise concentration and holy intuition, has been com-
manded by Buddha as the most noble gift. Thercfore let a
wise man, who understands what ‘is best for himself, build
beaatiful houses, nnd receive into them knowers of the
Doctring. He may give food and drink, clothes and lodging
to such, the wpright with cheerful heart., These preach to
him the Doctrine which drives awny all suffering ; if he appre-
hends the Doctrine here below, he goes sinless into Nirvfinn.”
In another pluce it is said :+ “ Well is it for a man always to
dispense boiled-rice if he have a desire for joy, whether he seck
heavenly joy or long for earthly happiness.,” That oceasionally
the givers, for whom the drafts on n heavenly rewnrd-fund in
return for earthly benefaction had so much sttraction, mnst
have allowed themselves to be laid very wantonly under con-
tribution by pretentious comrades among the begging stewards
of heavenly treasures, is only natural. Certainly these narratives
are drawn from life, as they are not unfrequently told of such
‘ocourrences in the Vinaya: of the man who had incautionsly
offered to give to the venerable Upananda whatever ho required,
and from whom he immediately demanded the elothes he was
wearing, or of the pious potter, of whom the monks demanded
almsbowls in such nombers that his business was thereby
ruined. A long series of statements in the confessional
liturgy was directed against this unauthorized exunction of
pious charity, and confined within narrow limits the littls,
which monks receive, and the still less, for which they were
+ allowed to ask. Apparently the eriticism was by no means
e vegarded with indifference, which might be practised in lay
* * Cullavagga,” ¥, 1, 8
T “ Mabavagga,” +i, 24, 6.
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" eircles, and which the rival religions orders serfainly did not

neglect to maintain vigilantly and keenly. Monks who exer-
cised in any way whatever an evil influence upon the laity, or
. eanged them mortification, were most severely discountenanced,
and in every way the laity were regarded ss an ally on whose
friendship they knew how to put a proper value.
As an ally, but at the samo time as nothing more. The
fesling of having n share as a citizen in the kingdom of
PBuddha’s children, was denied to the laity, much more so even

than was such a feeling denied in the old Brahmanical sacri- |
ficial-faith to the non-Bralman who, albeit only through the)

medinm of the priest, could draw near to the god equally with

the priest himself. The Buddhist believer, who did not feel in|
himself the power to renounce the world, could console himeelf

with coming ages ; he could hope for this, that it might then
be vouchsafed to him, as a disciple of Metteyya, or of one of
the countless Buddhas, who shall come after him, to don the
garb of a monk and to taste the bliss of deliverance.
For to but & few chosen ones, thus the Doctrine says, was it
given, already in this age to attain the goal as disciples of the
Son of the Sakya house, and short term was allotted to the
existence of the Church on earth. When in the cloister-
gardons st Réjagahs and Sivatthi the discourses of Buddha
were recited among the assembled brethren, they bethought
themselves also of the prophecy : “*Not a long time, Ananda,
will holy living remain preserved ; five hundred years, Anands,
will the Doctrine of the truth abide.” Who then foresaw, that
after five hundred years the Church of the Buddhists would
overspread India, und that its missionaries fur beyond India,
traversing the ocean, crossing the snowy ranges of the Hima-
* laya, wandering through the deserts of Central Asia, wonld

‘bring the faith of Buddha to nations, whose mame even was
25
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not then namedein Indin—to nations among whom this faith -
gurvived and still survives to this day, while in its parent-land
the spirit of the Indian people, which in endless play dashed
into over new spheres of thought and fancy, which relegated ,
to nothingness the wreck of ruined worlds and rebnilt lost
beauty, not always in greater stateliness,* has long since
permitted the Doctrine of Buddha to decay.

* The reader of the original will observe the happy nse which
Dir. Oldenberg has made of the Chorns of Spirits in Gothe's ** Faust,"
. L ;

Welh! Wek!

D Lnst sie zerstiey

Die schine Welt

Mit michtiger Faust ;

Sie stiirat, sie zerfallt !

Ein Halbgott liat sie zersehlagen !
Wir tragen

Die Triimmern ins Nichts hiniiber
Und klagen

Ueber die verlorne Schine.
Miichtiger

Der Erdensthne,

Prichtiger,

Baue sie wieder,

In deinem Busen baue sie nuf!
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FIRST EXCURSUS.

Ox e RECATIVE (FEQORAFHICAT LocATioN OF

Vepio axp Boopmer CuLTUne.

Taoss of the Indinn peoples, among whom Buddhism has 1ts,
home,® especially the people of Magadha, dwell far to the east of
the territories, to which the poetry of the Rigveds introduces us.
Were they then already residing in the east, or were they at least
in the act of penetrating to the eusk, when the hymns of the Veda
were being sung in the west, in the Panjib and on the Sorasvati ?
Or were they then within the girele of the Vedic world, and have
they not moved enstward until a later period ¥ The quistion mMay
also be expressed thus: If in the epic-Buddhist age there was an

eultare in Tndia, as parfakers in which we find the Kurus

and Paiichlas, the people of Magadha and Kosala and so on, did afl

these peoples st one time participate in the ancient Vedic colture,

or did the Vedic culture in the Vedic nge within the Indian Aryan-

dom cover & NArTOWEr field, which, for exnmple, jncluded the Kurus
and Puiicilas, and on the other hand did not comprise the people of
Videha nnd Magadha ?

" We have (p. 9) declared our adherence to the latter of these
two views, snd we here intend to more accurately define and support
our view, according to which the calture of the Vedas was indi-
genous to bul one portion of the Aryan peoples of Hindostan, and
from them reached the other afterwands only nt second hand.

L]

« What the spprosimate geogruphical extent of ilhe most ancient Buddhizm
was, ia stated inter alia in ihe v Mahfiparinibldng Sutte,” p. 55 The chis
townps, in which many and respected nobles, Brahmans, and Vaigyss, who
comfese pdhéerence to the faith of Boddha, dwell, are there named : Campd,
Rijagahs, Sivatthi, Siketn, Kossmbi, Dirfinunel. '

—=
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Even, d priori, gomsidering the wide spread of the Aryay territory
and Aryan peoples in Tndia, it mnst be considered probable, that
already in the Vedic age o community of culture had no longer
continued to prevail thronghout this vast tract. The analogies
of kindrod nations which force themselves on our attention
indicate this. As, though we do not shut our cyes to the recip-
roeal influences, we are entitled to say that the Dorians of the
Peloponnesus created for themselves a culture apart from the
Holiansg or Toninns, and that to a lute period Umbrians, Latins,
and Oscans, pursued their own path of religions, political, and
literary development, so the historical treatment of India will in a
similar way have to sepamate between western stocks with their
Vedie culture, which went shead in epiritual development, and the

‘eastern peoples, which developed themselves mare slowly, between

Kurus and Paficilas on one side and the peaples of Kosala, Videha,

‘and Magadha on the other, Tt will have to make this distinetion

here, even though it is true that the rces of India by on means in
themselves, and still less for us, presented so sharply imprinted,
distinguishing individualitics, as did the Grecian stocks ; we cannot
expect, it is self-apparent, to realize for onrselves the national life
of the Kurnpaficilas on the one hand and of the Videha or Kosala
i:hmplea on the other hand, in the sume way that we know Dorians
and Athenians ns clearly different types.

It is necessary for us in our inquiry, at first to leave the Rik-
Sambhith out of sight, and first to ask the question, what stocks
have had o share in the spiritunl movements, which are indieated
by the Brihmana texts and kindred liternture, On the basis of
the results hereby gained we shall then attempt to determine how
the group of peoples appearing in the Rik-Samhith are reluted to
the great Indisn cultured peoples of later times,

The ethmologien] table in the * Aitareys Brilosan " (8, 14) shows

 how the Indian stocks group themselves from the standpoint of

this text, where the incisions are, which separate the differently
~amstituted divisions. In the middle " nsyiim®* dhroviyim madh-
* In treating of the other terriloties, instead of wsyfim {he word etnsyim is

nsad : neyim contning o significant hint that the compiler of the text belongs to
this very territory,  Fide Weber, “ Ind, Lit, Gesch.,"® . 40,
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"' yamilyiim, pratishthiyfm digi ™ lie the realms of the Kurnpaficilas
together with Vagas® and Uginaras. To the south of this Land of
the Middle there dwell the Satvats, eastward the Pricyas (we shall
necessarily think chiefly of the Kigi, Kosala,t Videha, and Mugndha
peoples), westward the Nicyas, Apieyns. In the north the Middle
Land is bounded by the Himalaya, for ns peoples north of the
Middle those are named, who dwell parena Himavantam, the
Uttnrakurus and Uttaramadras.

With the sketch of the distribution of Indian peoples, which is
thus given, now admirably fit in the data, which are supplied by
Manu—probably following clder Sitra texts. The land of the
Brohmarshis, whose customs and rights are taken s a model, whose l

* This is the accepted und, ns I belicve, the ecorrech translation of eave-
gopinarimim, The Vagas will be identical with the Vamsas in the Boddhist
enumermntion of peoples (vid. infra, p. 407, n. 2,), but ean hardly have anything
t0 do with the Vagas introduced by the Petersburgh Lexicon from the * Muhilb-
hdlrutn," i, 6684 {if the réading of the Cale. Edition be correct), who ure classed
together with the Yavanas, Barbaras, Cinas, and other Mlscchae, The Lexicon
finds, spparently correctly, o mention of the Vugas also in the * Gop. Br," 2, §:
imeshn  Kurnpafiedleshu Afigamaguiheshu  Kigiknogalyeshu Ciilvamatayeshn

Cavass, (lege: savaga) oyinsreshiidicyeshu. Now, from & comparisan of “ Ait.
e, 8, 14, and ** Gop. Br.,” 2, 9, the relevaney plso of n thinl passage seems tos u
mn to be established, * Kaush. Upan.,” iv, 1: so ‘vasad Uglnareshu savasan
Matsyeshu Eurupficileshu Kdgivideheshy iti. The * savasan,” which here coomrs
between the names of ihe Uginuas and the Motsyns, cannot be disussoriated
from the * cavasa,” which stanids between the ssma numes in the* Gop. Br.," and
the *savaqn,” which oeeurs in the * AitBr.” in conjunction with the name af the
Ueinarns. Thos, I think, that in this passsge the conjecture * savagnmatsyeshn ™
should be praferred to the emendation ** Satvan-Matsyeshu,” recommendéd by the
Pet. Lex. and by Professor Max Miller ( Upanishade,” Introd., p. lxxvii).
$ The Eosals people are by the Buddhists also counted among the
Priloyns, As tho Sakyss belonged to the Kosals, Boddha himself was con-
sidered n Komls: bot us to the Buddhas the rule held pood : purstthimess
junnpadesu bodidhi bhagavanto uppajjunti (* Cullav." xii, 2, 3). In the sime Way
it follows that Bennres belonged to the enstern land, for the Boddha Eassapo
4 waa bom in the kingdom of the king Kiki of Birkwasi (Mahipadina Sutta). o
Moroover the Buddhist texts make the king of Koaals rule over Benores also
his hmumnmﬂ":ﬂjnm&ixmmm-ﬂwi ===
~vusstl); in the territory of Kisi Pasenadi fights his battles against Ajitasutts
(Kosals Bamyutta)—CL. further *Mahivagga,” viii, 2. The distinction of a
porthern and southern Kosala kingdom (** Burnouf,” Intr., p. 22, vol. i is not
in necordance with the Pili Fitnlas.
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Imrﬁurs are the Grovest, is Kurnkshetra and the torritary of the s
Matsyas, the Paficilns and Ciirnsenas (2, 19; 7, 193). Thus the
lnnd of the Brohmarshis embraces what is set down in the Aitareya
as madhyamd dig and as south;* but what is regarded in the
Aitareyn as west and east, above nll the eastern peoples of Kigi,
] Kosals, Videha, and Magadha, is in Mann exeluded from the lond of
the Brahmarshis.
Thus we have here a distinetion between those stocks, who felt
themselves to be the gualified champions of Aryan enlture, amd
those who were Aryans, it is true, but were not regarded as
equally aceredited partnkers in thiz-culture. Moments of many
kinds may lave co-operated to bring aboot and enhanes this
difference.  Associabion with non-Aryan elemeonts, to which the
stocks that bad migrated to the greatest distances were especially
exposed, may have been at the same time in play.+ Bot it hoedly
Iny in this only, that the Kurus claimed to be something other and
better than the Magadhns. Rather here nppears to be the place
where the ancient lines of distinction beeome apparent, which had
come down from an immemorial past, drawn between the different
lleading groups and leading types of the Indinn Aryan stocks, nnd
sthe existence of which we might be entitled to nssome almost with
it priors certainty. We must, for the testing of this supposition,

* Of the proples of the madhyami diy the Kurns and Padeilss oerar again in
Manu; that the small stocks of the Vagas und Uginaras are not oxpresely nomil,
is no canse of astonishment, In the south new tribal names have arisen: the
Qirasenns, who are not named at all In the old texts, pre now the chisf people of
the south. As o the connestion between the Satvnts, Bhojns, Tidavas, (Jie-
senns, peo Lassen, © Ind, Al i, 757 ; of. Weber, “ Ind, B ™, 211,
t Bo it is said in the * Baodhiysoadbarmngisten,” §, 1 {nocording to MSS.
Burnell 89 and 40 in the Indin Office Libeary) ;
Avantayo ge-Magndhis Bursheed . Dakshindpathih
Upllvrit-Sindhusiavied ste umhm,—n;.ﬁ'._ R 0

Armttin Kimskarin Pundrin Ssuvirin Vadga Kaliigin peinrinkoiti eadagatel

__ (Paie, the last world being corrected 1o codag gatt, one MS. ; the other reads:
- prinvinin iti ca gatvll) punsstomens ynjeta sarvapeishthnyd vi. ‘thipy udi-
harnnti

£l

padbliyiies an kurote papam yah Kalifigin prapadyate,
rishayo nishkritim tasyn pribor vaigvinarsn havif,
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‘w next submit the Brilimana texts and finally the Rik-Sambita to an
exnminntion as to their bearing on the peoples of the differcnt
groups indicated by us.

1f, a8 we-hold, in the Brihmana period the home of Brahmauic
civilization has been with the Kum-Paficilas and the stocks of the
west standing in eloser union with them, we eannot, nevertheless,
and wo do nof, expect to find this disclosed in the exclusive mention
of peoples of the westarn gronps in the Brihmana texts. But the
cnses of their being mentioned, specially of the Kurus and Paiicilns,
and in o second degree of the Bharatas,* surpass at once beyond all
comparison in frequency the mentioning of the eastern peoples, nnd
then the texts frequently attribute to the western peoples TnImE- |
takably the weight of an older and higher sacral authority, than to
the eastern groups, which latter are plainly named in s hostile or
contemptaous tone, or at least appear as peoples who have received
from the west instruetion in the spiritual knowledge, which has its
home there.

A selection of the very amply existing materials bearing on this
matter will suffice for the illustration of what has been said.

‘The Kurukshetrs is the place of sacrifice of the gods (* Gat.” iv,
1,518 xiv, 1, 1, 2). From the Camasa, which the gods used in
the saerifice, was pmduc;ail the sacred tree Nyngrodha; the first-
born of the Nyngrodha trees grow on the Kurukshetrn (A"
7, 30). In the tale of the Puriinvas and Urvagis the Kurukshetra
plays & part (* Gat.” xi, 5, 1, 4; “Ind. Stadien,” i, 197). The
offerings which must be performed at the Sarasvati, Drishadvati
and Yamund, are known (v. “ Ginkh. ¢r.” 13, 20; “ Katy.” 94 G5
“ Paficay. Br."” 25, 10 seq). In the north, among the Knrnpaficilas,
is the conntry, where the Vie has her peculiar home; the Vile, as
she there is, is troly (nidinenn) to be called n Viie (** Gat." i,
2, 3, 15).+ Some prefer the Paficivatiam to the Coturavattnm,
but the Caturavattsm follows the custom of the Kurupaficilas, .
therefore let it be given the preference (“Cat™ i, 7, 8, B A
saying of the Kurspaficilas with reference to the kings of the

* Conoerping these and their relation to the Eurus, see farther op.
4 01, the Caiikh. Brihm., “ Ind. Stad,,"” ii, p. 303,
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Kurupaficilas, whb have performed the Rijustiyn-sacrifice,yv. ** Gat.”” =™

v, 5,2, 5 A form of the Vijapeys-offering, which beais the name
Kurn-vijapeyn, is explained at “ Cinkh. ¢r." xv, 3, 15. To s
dizaster which the Kurus sustained by a shower of stones, reference

. is made in “ Chind. Up." i, 10, 1. An old verse, in which it is

snid, “The mare saves the Kurns,” is quoted at id iv, 17, 0.
“ The Kurus shall be obliged to fly from Knrukshetra,” a Brahman
threntens and his threat is fulfilled ; * Cinkh. ¢r." xv, 15, 10."—Cf.
also * Taitt: Br." 1,8, 4, 1, 2.

The brilliant part is well known, which Janamejaya, the king of
the Kurns, plays in a series of the Brihmana texts, ns well os that
noble ode in praise of his father, the Kurn king Parikshit, which
we have preserved in * Av.” xx, 127, 7 seq.

As Parikshit and Janamejayn smong kings, so Aruni among
those versed in sacrifice stands on a high, perhaps on the highest
platform.®* To Aruni is attributed the formula with which the
morning and evening sucrifice is celobrmted : agnir jyotir saguil
svithi ; siiryo jyofir jyotik siiryah svibi (* Cat.” ii, 3, 1, 94),0nd in
others also of the Yajus formule are found traces of Arnni's hand
(" Cat.,” iii, 8, 4, 19, vgl. * Taitt. Ar." i, 12, 4). Buot Arusi is
smentioned as & Kauropaiicila brahman (“ Gat.™ xi, 4, 1, 2); the

* When the time ehall have come for the inquiries, which will have to be mude
1o greate order out of the chaotic mues of nomes of teachers and other eelebrities
of the Brithmann period, it may turn out thet the most important centre for the
;f_::crmu.iinn and diffosion of the Brihmass doctrine will have to be looked for in
Aroni and in the circles which surroonded him. The most divergent lines of
tradition meet in the person of Uddilaks Aroi.  He is named ag the teacher of
Yijnavalkyn (“ Cut. Br." xiv, 9, B, 15; 9, 4, 88 ; of. of the other books of this
text V. 5, 5, 14). Buot also in the texts belonging to the Kigveda he plays o
promuinent part. As the Vavwa at the end of the * Cat. Br." makes the teachor,
who in this text enjoys leading aothority, namely, Yijoavalkys, n pupil of
Aruni's, s0 the Kaushitali Aruwynks (XV) represents Enushitaki and ihrough
him also his pupil Qhakhdyuns derive his wisdom from Arowi (* Guaikhyie
Chiiikhiyanid asmibhic adhitom, Goolkbyah Qifikhiyanih Esholit Koushi-
takel, Kaholah Kaushitakir Uddilakid Aromeh,” ete.). And also the tencher,
whese nmne we find st the head of another branch of Rigveds school trudition,
Maithuka Paiiigys (of. regarding him * Kaush. Brahm " xvi, 0; * Qat. Be." 21, 7,
2, ), in thapugh the mediom of Yajnavalkys brought into connection with Aroxd
(* Ost. Br." xiv, 0, 3, 10). CL also * Chiind. Up." i, p. 178 ed, Hoer.
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way, Mahfbhimta (i, 682, ed. Cale.) defincs him moregelosely as a Foii-
cAlys, with which the fact is in keeping, that wo find his son

retaketn® appesr in an assembly of the Paificilas (“ Gat.” xiv, 3,

1; “Chind. Up." v, 3, 1), and that o man from Kaugimbi is

* mentioned as Aroni's papil (* Gat.” xii, 2, 2, 13).

Certain peeuliaritios of recitation are laid claim to as belonging
to the Paficilas, others to the Pricyas (“Cankh. er.” xii, 13, 6; “ Rik-
Pritie. Sttra ™ 137 and 186) ; we shall perhaps be permitted to
conelude, that on the whole the method of Vedic recitation has
arisen among the Karos.

The passages bearing on the Bharatas, standing to all appentance
in elosest union with the Kurus, will be set forth and explained
farther on. Here we merely mention the saying in * Taitt. A3, 20
mnmo Gaiigiyamunayor madhye ye vasanti . . . namo Gaingiya-
munsayor munibhyag ca.

To the evidence here collectedt of the prominent importance of
the Knrupaficilas in the Vedic world—evidence, a part of which
is dmwn from the “Gatapatha Brihmasa "—will be opposed the)
important part, which the people of Videha, living far in the east,
and their king Janaka play in this very toxt. The attitude of the
“ Qatapathn Brihmana" to the eastern parts of Hindestan is sg
instructive on the matters which now engage our attention, that we
M'gﬂ into greater detail on this point.

Tu the Inst books of the ** Catapathn Brihmana,” the debates, which
are carried on between the Bruhmans at the Court of the Videhn
king Junaka, bear leading prominence. The hero of these contests,
nnd at the same time the teacher, whose anthority on spiritual ques-
tions isregarded as decisive,] is Yijnavalkyn. Bome passages of the
Brihmana make it, if not absolutely certain, at any rate highly
probable, that he belonged by descent, not to the Kurupaficilas bt

* The sams, who in n noteworihy passage of the Apastambn {i, 2, 5, 6] i=
cited aa an exampla of the appearance of Grutarshnyns still in lnter ages. g

+ Compure with these also the very tich eollections of Wober, * Ind. 58" i,
f.mnq.; the relevani passages from the * Edithnks ™ are guoted at iii, 460, 471,
¢ For breviiy's sake wo may here be permitted to owit notice of Books
vi-x, xiii, the hearing of which ia avowedly peealinr (Weber, * Ind, Stuid." xiii,
265.200 5 Detbriick, * Die Altipdisches Wortfolge,” p. 26). :

L]
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—we may venturé to add conjecturally—to the Videhas® Thus ==
we liave here & proof, from which it 18 clear that Brahman-Vedic
colture was beld in honour at a court far east from the land of the
Kurnpaficilas, and also that, in all probability, the most respected
teacher of this eourt was himsel a native of that eastern kingdom.
This fact cannot be thrown into relief by itself alome, without
setting it in its troe light by means of other facts drawn from that
same Brihmona. The * Catapathn Br." showsItself in the elearsst
way, that Brahmanic cultare among the Videhns is only an offslioot
from the KW. Yéjnavalkyn himself is a pupil of Arani
(note p. 306), who, as we saw, wns a Paficile. The groups of
Brahmans, who flock to Janakn, ave—except Yijnavalkyas—Knrn-
poiicilinim brikmanik (xiv, 6, 1, 1, ete.); the king of the east,
|w‘hn has n lenning ta the enlinre of the west, collects the celebrities
of the west at his court—much na the intellects of Athens gathered
nt the court of Macedoninn princes. How fully throughout the
whele text, which nctually appenrs to have been eompiled in the
enst, the anthority of the west, of the Kunrupaficilas, is felt and
acknowledged, the passages collected nbove amply showt And
_most glearly in the well-known narration of the * Catapaths Br.” i,
4 1,10 seq.? bas the memory been presevved, that thers wis a
time, when the sacrificial system, as it flourished on the Ssmsvati,
was still a stranger to the land of the Videhas§ : Videgha Mithava,

* XIV, G, 1, 1.8 and especinlly f, 9, 20,

t Holding as we do with Weber that the ~ Cat, Br." was compiled in the sast, it
is very rendily explained how this text not only knows those peoples, kings and
teachors, na do the other texts, but in addition also Enows Tijnnvalkyn nnd
danala, of whom the other texts are almost wholly ignorant (Weber, * Lit, Gesoh,'=
P 146, note 2). The othier texis originated at the very centrs, the = Cat. Br,” at
the periphery of Vedie culture; in the provinces peopls know the great folks of
ths enpital, but not viee verwd.

& CL Weber, * Ind. Sind." i, 170 seq.

, & What river that Sidanird here, named 15 a bomdary, iz, eannot, na farna 1

see, be determined with corainty. Weber (loc. eit. 172, 181} identifies it with

e — ‘ﬂmh'mfa.ld. which in Inter times formed tha bounlury betwoen the territories
ol Homls aml Videbs. Agsinst this the fnct seems to speak, that the
Mnhibhiirats on one oceasion makes jis heross cross “ Gindndddf on Malifigomum

Sadiluirin tathaive ea ™ (i, 704 od. Cale. ; nlso vi, 525, 332 the two rivers sand

_ besitde ench other in n long Hst): this paasuge is; of course, not decisive, for the
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wm# hero of ﬂ].:m Videhas, goes castward s®ross the Sadinird
and there establishes the rule of the Videhas. But Agmi
Vaigviinara, who comes from the Barasvati, does not accompany
him soross; he eanmot burn beyond the Badiniri, Therefore in
enrlier ages no Brahmans went neross the Sadinird to the east, for|
it was bad land, whereof Agni Vaigvinara had not tasted. ** Now,|
however, eastward of that dwell many Brahmans; . . . now is it/
;uﬂm& good land, for mow have Brahmans made it enjoynble
throtigh offerings.” The difference between the ancient Vedic land
of culture in the wost and the east, where there was Aryan land,
bub not yeb for a long time a home of Vaigvinars, can scarcely
be more signifieantly expressed. Certainly the limits between the
two tracts here appear to have been already pushed forwanrd n stoge
fnrthier toward the east ; the Kosalns have entered enrlier than the
Videhns into the community of Vedo-Brahmanie culture.®

Still farther off from the old contres of Vedie colture than the
races alrendy named stand the Magadhas,  In o well-known passage
of the Atharva-Vedn (5, 22, 14) the fever is washed away to ﬂqﬂ.i
Gandhirist and Mijavants, and to the Afgas and Magndhas ; and |

knowledge of the irue Sadinied, which has been lost fo Inter lexicographers ine
overy instanoe—for the Euratoyh cannot poasibly be ideoptified with the 8.—may
Tinve been alrepdy wanting to the posts who composed these passages of the
Mah#bhirata.

* Tt is quits in acordance with this that smony the names of the stocks not held
in full esteem ns thoogh being non-Aryan, which are at the same time applied os
tho designations of mived cnstes, Vaidehn oeeurs s well na Magadha (Mano x,
11: ef. Gisotama iv, 17), bot oot Knusalys. We nlso find the numés of the
Rieehivis (Licchnvig) and the Mallas (Manu x, 22), the rulers of Kosinrd and
Piivil snd the near nei of the Sakyas, Probably, then, the Intter also .
belonged to the stocks litile affeeted by Brahmanie influsnees, |

+ The Gandhiras in the north-west will hnve to be regarded by ne ap stamling
outside the pale of Vedio eulture, in the sama way ns the Magdhs people did in
the sonth-east {ef. Roth, * sur Literatur,"” see 43). Of pourse they are kmown to tha |
Vedie texts, But their mention in * Chindogys Upan.” vi, 14 does not imply that
the compiler of that toxt was gpecinlly near to the Gandhirae, so that we eannot
carielade with Prof. Max Miller (p. 105 of his Translation) regnrding the high anti- . >
qﬁﬂfd:ﬁ;megmnmbunnﬂgin of its eompiler. The passage scems to me
cather fo favour the opposite (cf. nlso Weber, * Ind, 51" i, T10 note). The matter_
dealt with is n comparison of & man, wha i Ted {infya) away by the Gandhims
with closed eyes, snd who then inqulres his way baak from village to village. The




n host of other ppssages in the Vedic liternt
| that the Magadhas were looked npon as stra
by no means with favour.®
If onr inquiry up to this point, which has bekn base
on the Brihmamn Text, has yielded the probalhdli

idrawn between Kurus, Paficilas, and the peoples &
|them on the one hand, and tho Eastern stocks, eape

| Videhas and Magadhas on the other, now is the time'to examihe
this hypothesis by the data which the Rik-Samhitd snpplies. We
ask: Can we discern among the stocks, which nre mentioned in
the Iik-SBamhitd, n prominence or even an exelusive appeamnes of
the ecircle which groups itself round the Kuru-Paficilas? We
believe we shall have to nnswer this question in the affirmative.

pussage means the more, the farther the Gandhiras nre made to resiide trom
the land where this may have been said. With the Buddhists the capital of the
Gandhiras, Takknsili, firures constantly as the place to which anyone travels,
when he desires to lenm something good, eq. * Tat Arch,™ ii, 2; 39 ebe, aod
already in the Vinays Pitaka ; ** Mahivagge," viid, 1, 5, seq.

* Vide the qootations in Professor Webers * Lit. Geseh.,” second edition,
p-B6, 128 seq. 166, 1 cannot agres with Weber in tracing the light estéem of
I;h-u Brahmans (or quasi-Brahmans, for they do not apparently poss ss pure) of
an;u]hlulprntﬁrd in the passages in point, to the suecess of Boddhizm in that
country. If the Hrahmans of Mogndha ne such are spoken of in a snesring tone,
it is, T think, more nutaral to think of the light esteem in which thelr fatheriand
waa held, than of o circumstanee—the Buddhist faith—which affected only single
individoals among them, bot affected, instead, Kosaln Brahmans, ete., quite s
mueh. 17 this faith and not the origin of the Magadha Brahmana were the ronl
point, why then was not, for example, the well-known preseript reganling
Vrdtynstoma bised on the faith and not on the descent? Data of any kind
'Iwi:m.lur'rui'f which might stand in any connection whetever with Boddhiem, T hove
niot been able to discover in the whole rnge of the sihtements regarding the
Vrityne, The réle which the Magndha peopls here play, i= amply expluined by
the feeling of national antipathy, or of contempt, which was harboured towaris
them. Prof. Weber seems to me to hit the mark, when he, * Lit. G.,"™ p. 805,
jsurmises that the land of Magudha was not wholly Brahmanized. Bug we neal

. not supposs thst here * the aborigines always preserved o kind of inflosnece.” The

P — Aryl.n immigrants themselves were not wholly Brahmanized, ie., not wholly

* permested by the enlture of the Kuru-Paficilie—We may hers also refer to
“Estish Ar." 7, 14 athn hn smisya (i, of (he Hrusva Misdokeya) putrs dhis
Mudhynmah Pritibodbipotro Magadhavisl, Thos, dwelling in the Magsdha
territory is mentioned na something unusuul,
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v, It is admitted that the statos of Indian famiy-stocks, as-it is
given in the Rik-Samhitd, corresponds at fivst sight only partiaily
with that which is set forth in the Brihmana. A series of thoe
most important race-names given in the Rik-Samhitd have vanished

* wholly, or as good as wholly, in the Brihmasa: eg., the Plms,
Turvigas, Yaduos, Tritsus, and so omn.. Fice versd, of the names
of Kurus and Puiicilas, which stand in the front in the Brihmasa,
nob ane is named, dirpotly at least, in the Samhiti. There arose
apparently on the one side new nnmes instend of the old (note the
well-known change of Krivi and Paficila), on the other, in the
mimy migrstions and stroggles in numerous places, the countless’
small stocks of the older days cohered into few greater peoples;®
mﬁuﬂilr guch events might easily necessitate o change m the
nnmes,  Finally the possibility also must not be overlooked, that
one and another among the stocks, which had participated in the
calture of {he Bik-Somhitd, withdrew later from the cirale, in
which the Vedie culture has further developed itself, and new
stocks entered this circle.

The investigation will now naturally take this course : first those
stocks of the Iik-Samhith will be enumerated, which reappear

under the same namés in the Brilmona. Then will be mentioned,
the unfortnuately only few cases, in which the identity of the
name s indeed wanting, but where from further considerations
of some kind or other a connection between the one case and the
other is rendered probable.

Of instances of the first kind I may cite the following :—

Kurns, in the Rik-Samhith ot least indivectly named, Zim-
mur, * Altind, Leben,” p. 130 seq.; Ludwig, s Mamtraliteratur,”
e 205, _

Krivis (= Paiiciilas), s. Zimmer, p. 102 seq. The small importance
of the Krivis in ancient times as compared with the later grent
- prominence of the Paficilas suggests the supposition, that the |,
&m-&mhmﬁdwﬁhfﬂﬂhrcbﬂﬂsﬂmmh

= -

* Compare ihe analogoas oceurrences in ancient Germany, where, for example,
the Chamai, Sigamberi, Ampsivarii of aneient tifies combined to form the
compasite racn of the Franks.

T 26
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as a cohesion of the Krivis with other clements to form the Paficila

stock; we shall return to this matter Inter on, p. 404 seq.’

Matsyns, Zimmer, p.127. The passage quoted from Mann (supra,
p. 33) and momerous other evidences establish their connection
with the great western groups of peoples.

Uginnras, Zimmer, p. 130, Their belonging to the group of the
Kurns and Paiicilas is clear from the genealogical table of the

Srifijayas, Zimmer, p, 132 ; Ludwig, * Mantm Lit.” p. 153 seq.;
Weber, “Ind. Stud.” i, 208 ; iii, 472. Their close connection with
the Kurns has been rightly inferred by Zimmer from “ Cat." ii, 4,4, 5;
of. also ** Qat." xii, 9, 3, 1 seq.

Rugamns, Zimmer, p, 129, In the Brihmana we meet with at
lesist one Bugamd (“Pafie. Br.” xxv, 13); this ono rons roomnd
Kurnkshetra for o bet made with Indra.

Cedis, Zimmer, p. 129, I here insert this stock, althongh, as far
ng I know, it does nob meet us ngnin in the Brilomann, bot only
in the great Hpio: Pafichlly Cedi-Matsyiy cn Cimsenih, efe.
(iv. 11). The Cedis are set up as the model of upright living
(i; 2342 seq.).  Thoy lie, judging by their later settloments, of all

Jheso peoples farthest to the south-esst, s. Lassen, I, 688 A. 3;
Conningham “ Arwheol. Burvey,” ix, 54 seq.

Of the Bharatns we shall treat farther on.

Alrendy this of itself confessedly scanty list of names indicates
unmistaknbly that the Rdk-SBamhitd hes its home smong those
groups of peoples, who are found later on gathered round the
centre of the Kurnpaiicilas. The instances to the contmry are
unimportant. They are the following :—

The Gandhiris, Zimmer, p. 30, Vide suprs, p. 399.

The Kikafas, Zimmer, p. 31, These, according to the lexico-
graphers, would have to be taken as identical with the Magndha
people.  But, on the one hand, they are mentioned in a way which

_ appears to point to their distanee from, mther than to their nearness

I ]

to, the compiler of the poem, and on the other it is more than
uncertain that they are to be really identified with the Magadha
#tock. Yiska (Nir. 6, 32) was only able to say of the Kikatas that they
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+ng Were non-Aryans. If he was justified in this, jhen they were not
the Magadhas, if these were Avyans. But if Yiska knew nothing
really of the Kiknfas and drew what he said of them enly from
the passage of the Rigveda, it is then difficolt to believe that the

* lexicographers knew more.

A connection of the Afiga Anravs, who according to the Anu-
kramani is represented to be compiler of Rv. 10, 138, with the
people of the Afigns, we have no reason to suppose.

Tkshvillkns, Zimmer, p. 133, of. p. 104 note. The lnter ages trace
back the royal race of Eastern Hindostan to Tkshvillu ; the race also,
0 which Buddha belonged, regarded itself as a race of Tkshviknide.
If Tkshviku stands outside the circle with which, according to our
investigntion, the Rik-Samhith otherwise deals, the mention of

+ & mighty prince in this way wounld of itself searcely be used
against us as an instance opposed to our result. But the cise
itself is questionable: the “Catapatha Brihmaua " (xiii, 5, 4, B)
knows Purnkutsa as an Ikshvikoid;®* but Purnkuisa was prince
of the Pirns (Zimmer, p. 123), whom no one will seek to identify
with those eastern peoples (regarding the Pirus see onr remarks
presently). Are we to suppose that the eastern stoclks, when they
came into closer contact with the Vedic culture, have appropristed
to their most venerated kingly races ancestors of Vedic nobility,
and that for that purpose the name of Tkshvikuide, belonging
correctly to the Piirus, has been selected 7

We now pass on to consider the cases, in which the identity or
connection of stocks which we mentioned in the Samhitd, and such
as are mentioned in the Brihmann, is to be rendersd prolable, not
directly by resemblance of name but in some other way.

The Pfins are, a8 is known, bronght in the gencalogical system
of the great epic into the closest connection with the EKurus. In
the Brilmana there are unfortunately wanting evidences, but
internal probability really speaks for our inferring & conneetion
between the people, which stands in the age of the Rik-Samhitd in

-

- m_ﬁmwmﬂmihhmummhthllmmﬁngmm&“Pnﬁmr.t
Pr." xili, §, 12 Tryaruns Traidhitvs was sn Ailkshvika ; but & Tryaruns we know
from Rigv. v. 37 to be a descendant of Trasadasyu.

26 #
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the centre of Vedig eivilization, nnd that which coonpies the same -
position in the case of the Brihmana® Tt also dessrves o be
poted that the Kurnpravana, of., Bv, x, 83, 4, i3 denominated
Trisdasyava; but Trasadasyn was a prince of the Pirns. I
believe that the Plins wers only one among other elements,
which eombined to form the people of the Knrus ; another I shall
attempt to point out as we proceed (p. 408 seq.).

The Turvagas, standing in elosest connection with the Yadns,
belong of course to the stocks most frequently mentiomed in the
Jiik-Bomhita ; they are sometimes mentioned in a friendly and
sometimes in an unfriendly tone. From the Brihmasa their name
lins almost completely vanished ;+ nevertheless we have one passage
which gives us a key to the place in which we have to search for
the ancient Turvagas among the people of the later age. In tho -
lists of kings who have offered the Ag¢vamedha, we find the
Paticila king Qona Bitrisihs (“Cot"” xiii, 5, 4, 16), regarding
whese horse-saorifice a Gathl is quoted: * When Sitrisiha makes
the Agynmedha offering, the Taurvagas arise, six thonsand and six
and thirty clad in wail (varminim).” The commentary explains :
Taurvacih agvih ; the construction (cf. also the following Githa,
517) clearly shows that the Taurvagas are rather the “ varmin,” i,
the mnil-clad escort of noble races, who have to follow the offered
horse (or the horses offered), so that it be not lost (* Cob™ xiiz; 1,
B354 2 16; “Ebty. qr.” xx, 2, 11). :

We expressed above our doubt that the Krivis of ancient time
nlone; without ndmixture of other vlements, are to be set down as
being the snme with the Paficlils : now we have found bands of the
Turvaga youth actively engaged in the offering of o Paficila king.
Thus the conjecture is justified that we are to look to find in the

ople of the Paiicilas, of the stock of the Rik Samhitd, the Turvagns

a8 well as the Krivia. The union of the Turvagas, frequently

. " OL the remarks of Luilwig, * Mantralit.” p, 905,

t That they ave identical with the Vrictvants also named in the Brihmasa,
ad Zimtner (p. 124) would have them, By, vi, 47, dow nob justify na to
Mwume. This passage ia sstistetorily explained also i the Vriclvants are
treated only ns confederates of the Turvagas (of. Ludwig, “ Mantra L.,” p. 133).
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T wiﬂtthﬁfaﬁml. and occasionally with the Matsyas (Iiv. vii, 18, 6),
fulls in completely with this conjecture.

1n order to define the position whicl the Tritsus, whose brillinnt
victaries are so highly celebrated in the Vasishtha Hymns, occupy
among the stocks of the Vedic age, we point next to the connection in
which they stand with the Srifijayn (vide supra, p. 402),8 eonnection
which is nndoubtedly to be regarded s an allisnce. Both have the
anme enemies: that the Tritens stand opposed to the Torvogas in
batile we know from vii, 18, 6; 18, &, anid so on; of the Brifijuyas
we gather the fame from ¥i, 27, 7. In the hymns uf the Bharadvija
ook (Mand. vi) an equal friendship for the Srifijayas and the Tritsn
prince Divodisa appears ; the praises of the gifts and honours which
the bard has received from Divodisa, and of those which he has
regeived from the Skifijoya (1.6, Daivaviita), are nnited i the snme
poem (vi, 47).* Now we love already mentioned the union of the
Srifijayas and Kuros appearing in the Drilimana; as the tard of
w1, 47 posed as the Purohita of the Tyitsn and Srifijayn prinees, 50
Devablfign Crantarshna (* Gat. Br.” ii, 4, 4, 5) united the purchital
dignity of the Kurus and Srifijayns. Thus we shall be led by
probabilities to allot to the Tritsus their plice within the eircle of
stocks, among which lster on the nume of the Kurns played the
mokt prominent part.

Much clesrer results are obtained if we accept the important
and scute sapposition of Ludwig,t who declares the Tritsus to be
identieal with the Blnrtas. I think thot there 18, in fact, more
than one consideration in support of this ponjectare. The Tritsns
are mentioned under this name exclosively in the seventh Mandala ;
bt it is @ priori in the highest degree improbable that the race
which thus plays so brillinnt a part should be wholly uinknown to

‘» Among the vouchers for the connection of the Tritsts and Srifijuyis 1 also
reekon Hy. vil, 18, 8, althotigh of course the weight of thia passage is diminished
by the mention of Trasailasyn and the Plrus being mnde therein at the same time.
As Vitahavyn and Sudis there stand beside each other, it appears to me to bo elear *
that Vitahavys is to be understood s & proper nAms of the Brfijayn prince, ef.
e Ath, Vi, ¥, 19,15 * Taitt. Samb." v, 6, 5,3 Pafic. Br." zav, 16, 3. A Vitahg
ia also lsadud in the Bharmdvije book, which is, us {s well known, friendly to the

Srifijayas (R, vi, 15, 9, 8).  Aliter Fhnmer, p. 182,
4 * Mantmliteragur,” p. 176,
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the remnining par'of the Rigveda; there is in them no deficiency =~

of passnges whore mention is made of the Tritsu king Sudfs and

il}m father, Divodisa Atithigva, the conqueror of Cambara, If we

are thus authorized to presuppose that the Tritsus are identical

with one of the elsewhere-mentioned stocks—and certuinly in all

probability with one of those frequently mentioned—there thus
fersis remain, in fact, as the Five Peoples are excluded on aceount of
{their enmity agninst the Tritsus, apparently only the Bharatas of
‘whom we can entertain a thonght. That vii, 33, 6, can b used sz
well to snpport as to controvert this view is evident. Dircct support
'of this identification of the Tritsus with the Bhamtas is found® in
the following considerntions :—

Tritsus, like Bharatas, are cnemies of the Purns, mentioned
elsewhere in the Rik-Bambhitd as & rale in o friendly tone, and
certainly the poet belonging to the Vasishthide sides with the
Tritsus as with Bharatas; of. vii, B, 4; 18, 18, ete.

The king of the Tritsus is Sudis; the praise of Sudis and of the
Bharatas is found coupled in 1, 53, 9. 12, 24,

In'vi, 16, 4. &, of v, 19, the prayer for Divodisa and for the
Bharatas 35 united in such o fashion that ene ean searcely help
wuking Divodisea for a Bharats. But Divodisa is, nccording to viii,
18, 25, the father of Sudis, the king of the Tiritsos.

The question of the historical position of the Tritsus thus merges

S in that of the position of the Bharatas, and to this latter question
e we have now to address ourselves,

| ﬂaﬂrﬂmuhxtutulluauf]}hnrntnhmeuinudiﬂtﬁnﬁ
nntiquity as well a8 of such as must be regarded as bélonging to

i not very remote past. In the list of A¢vamedha offerers (* Cat”
xiii, 5, 4) two Bhamta princes appear: Bharata himself, the son of
Dushymnta, and Catinika Bitrijita; the accompanying verses on
both oecasions point to the incomparable nobility of the Dharata or

« Bharatas, whose grestness is as far beyond that of other martals
as the beavens are above the eprth, The fnmily, as belonging to
Which those two princes were regurded by the compilers of the
Bribmana text, proceeds from the person of the priests, who are

* To n great extent already cited by Ludwig, p. 175.
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wﬁmn‘ﬂ inimmmﬁun with them : Bharata Daushyauti has received
the kingly installation from Dirghatamns Mimateya, therefore from
o Rishi of the Rik-Sambith (% Ait.” viii, 23), Gataniks Sitrijita on
the contrary from Somagushman Vijaratniyana {* Adt." viii, 21),
therefore from & man, whom his name already stamps as belonging
1o n later epoch.

That the existence and prominent importance of the Bharatns
continued down to the age of the compiler of the Brilunann i
also evident from & series of other passages® in which reference is
made to costoms of the Bharatas usually in such & way that the
Bharatas appear in what they say and do as the tole for correct
procedure, once (** Ait.” iii, 18) also in such s manner that the
knowledge of the Bharnta custom is freely designated as something
which not every one has.

In the lists of tribes in * Ait. Br."” 8, 14, and in Mann the
Bharatas are wanting; as little do we meot them in the Buddhists
enumeration of peoples,t or in the numerons references made by
the Buddhist texts to the peoples through whose country Buddha
wanders - or who figare in nny other place in Buddhist saered
history.? And anyone who goes throngh the menticnings made of
the Bharatas in the Brihmasa texts will find that there, in a certain |
way, the course is being prepared already for the vanishing of the

* AR §, 26 i, 18 (fwiee); Cat." v, 4,4, L Whoevet considers these
paasages by themselves and in gomparisan with the evidence to be explnined
further on, will scarcely adhere to the signification * morcenary Eoldier™ for
Bharsts (oide Pet, Lex.), but see in it solely the name of the iribe. emend
Satvandm i * Ait." if, 95, to Batvatim (according to * Cat." i, 5, 4, 31, which
rending—as ppposed to the Lex.—is supported by * Ait.” viil, 14), nni, translate :
"Mmm'nwmmmumimthhwhndmmhm the Satvalz, and
thisir oharioteers say : For a fourth part,” ele.

t One Butta of the* Afgutinrs Nikiya * (Atthaniphta) ; solbsannm mahijans-
padinam . . . seyyath' liam: Afgdnan Magndhinam Kisinam Kosalinem
Vajjinan Mallinam Cetiylnam Vamsinam (so sgreeing two MBS, consulbed by
me. In the Janavasabhasotta I find Efsikosalesn Vajjimullesn Celivamsesa *
Impﬁmmmmmi. Koriinam Pafeilinam Muacchinam Burase.
il Adsakanam Avantiam Gandhirinom Kambojinam. +

:mwmumwmdmm in the sacred Pl texts
soars fn the Govindasutts, (* Digha-Nikiyn ). Tt s there narmted how in old
times, after the death of the king Disampati (of. ** Dipav.' 8, 40), the Bralman
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Bharata name ogt of the circle of Indian tribal names which arge
Iwuht to be mentioned. The Bharatas are referred to Srith ‘great
deference, but in quite another tone than that adopted with regard
to the peoples influencing the life of the Kurus, Videhss, ete. ; in
the] incidental way in which, for exnmple, Brohmans of the Knra- *
paficila stock are spoken of, or in which it is said that some one
wanders in-the conntry of the Matsyas or Uginaras, the Bharatas
do not appear. The peculiar importance and at the same time the
isolation of the Bharatas shows itself, perhaps, in the most decisive
manner when Agni is spoken of as brihmang Bhiirata (* Cat. Br.”
i, 4, 2, 2), and is invited to dispose of the offoring Munushvad
Bharatayat (ihid. i, 5, 1, 7).

' Wo may, perhaps, be allowed to surmise that in the Bharatas we
have to do with a stock which in the time of the Brihamana had
politically merged in, or was about to merge in, one of the great
peoples of India in that age, but which had attaching to its name
the splendonr of great memories and sacral precedence. I we usk
after the people, which may have absorbed the Bharatas, it is most
untural to seek them in those tracts to which in the Brihmana
I[pm-in-cl especially the highest sacral nathority appertains in the
domains of the Kurupaficila. It fits in with this that, according
%o “Gat. Br." xiii, 5, 4, 11. 21, ane Bharata king has obtained &
;Til:tﬂl'j' over the Kilgiz, another has made offerings to Gafigh and
| Yomund. Tt further tallics with the fuot that the formus of the
king's proclumation (esha vo, N, N., riji) for the people that is
addressed, the following variants oecur = Kuravah, Paficalih, Kuru-

Govinds divided the kingdom between Rewu, the son of ihe king, and the * afifie
cha Khattiyh.” - It is sid of this —
* Titra suidam majjhe Renusen rafisio jannpado hoti.
Dantapurne Balifighnam Assakfnam en Potamiim
Mublyata Avaniinam Sovirinad en Roroknm
Mithill ea Videhnam Campd Afigesy milpitd
Bitriist en Eilalnam ety Govindamipiti .
b Battabhfi Brahmadatio en Vessabha Bharaio shg
Benu dve ea Dhataratthi taddsum sattn Bhirath i,

Bitmnhnwhmthauumnfthumuulmhuu& in a wider zenge,
emhnein;lhuwhulnufhﬂin:d.ﬂhﬂnhumh}.mnm;mﬂ-m
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and Bharatah (vide Weber,  Ind. Lit. G."* p. 126, note).
With thif, above all, fits in the conception running throngh the
epics. Also those who, like us, do not rato highly tho confused
representations of the Mahiibliirata regarding the stocks of
antignity in general, will mot be sble to avoid giving a certain
weight to the evidences which the great epic nt every step, and,
indeed, even by its name, furnishes to prove that the royal family
of the Kurns was a Bhirata family.*

Our discussions hitherto regarding the Bhiratas have nof as yet
denlt with the evidence furnistied by the Eik-Samhith. We now
inguire, how does its testimony stand to the view of the Bharatas
hitherto conjecturally evolved.

Tn the hymms of the Rik we meet the Bharatas ns one stock
wmong many otherst; the Vigviimitra odes are well known in praise
of the deeds of the Bharmatas, the Vasishiha ode referring to their
(quendsm) defeat.

Algo we find in the Rik-Samhiti trace of a peculinr position
ovenpied by the Bharatas, & special connection of theirs with
important points of sacred significance, which are recognized
thronghout the whele circle of ancient Vedie culture.. Agni is
Bhirata, i.e., propitious or belonging to the Bharatn or Bharatas ;
among the protecting deities, who are invoked in the Apri-odes,
we find Bhiratl, the personified divine protective power of tho
Bhuratas.

We find the Sarasvati constantly named in connection with her ;
mnst not the sacred river Surnsvati be the river of the holy people,
the Bhuratas? In one ode of the Mandala, which specially extals
the Bharatas (iii*23), the two Bhiratas, Devagravas and Devavita,

* In this connection we may also point 1o tha fact fhat tho Tist of the
. » Qat. Br." xiii, §, 4, generally states with reference to ench

Kiing the peopls over which he ruled (Puralknta is designated as Akshviko riji,
Marutta ns Ayogavo rijh, Eraivya as Pafiedlo rdjd, and so on), but in three cases
this detail is omitied apparently as superfiuous : these coses nre those of Jann-
mmﬂ.‘hﬂmﬂwﬂum@@m The first-named
was, a5 is well-known, & Kura prince ; the two lnst were Bharats kings.
 { Bee the passages in Geassmann's Lexicon, and Ludwig, p. 175, Zimmer
. 197 seq. CL also “ Taitt. An" 1, 27, 2.
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ars spoken of, who have generated Agni by friuﬁm::: ll:l thie
Dnhlmdmﬁ.anﬂmipn}t.unthnﬂmﬂmy.&gﬂ beam, We
find thus Bharata princes sacrificing in the land on the Drishadvuti
and on the Sarasvati. Now the land on the Drishadvati and on
the Sarnsvat is that which is later on so highly celebeated as °
Eurnkshetra. Thus the testimonies of the Samhitd and the
Brihmana combine to establish the close connection of the idess
Bharata, Kuru, Sarsvati,®
Ont of the struggles in which the migratory peviod of the Vedic
stocks wos pazsed, the Bhamtns issued, as we belicve we are entitled
to suppose the course of events to have boen, as the possessors of
the regions round the Sarasvati and Drishndvati. The weapons of
the Bharata princes and the poetical famo of their Rishis may huve
co-operated to acquire for the cult of the Bharatas the character
of universally acknowledged rule, and for the Bharatas a kind
of meral hegemony : hence Agni as friend of the Blartas, the
goddess Bhirati, the sacredness of the Sarasvati and Drishadvati.
Then came the period, when the countless small stocks of the
"\, ® Sambith age were fused together fo form the greater peoples of
the Brihmana period. The Bharatas found their place, probably
together with their old encmies, the Pirns,t within the great
::mnplex of peoples now in procesa of formation, the Kurus; their
scred land now became Knrukshetrs,
Wo return from this digression bearing on the Bharatas, to state
¥ the result of onr main investigation.
We found that the literature of the Brihmanas pointsto » cer-
tain definitely circumseribed cirele of peoples u.ita home, as the

» Dnthai'ml,ﬂm:h:threpicllll.nﬂﬂmnlﬂ are nmned among the divine
| i
o otors of the Bhamatss: (M. Bh."i, 3760, 5770, ete) T will luy no stress.
Kmmyutnnte.mﬂuingihualmmnmﬁnud the Bhuratas and
Kncikas (Zimmer, p. 198), is the faot that a tributary of the Drishadvat] bears

+ the name Eangiki {* AL Bh, i, 6065).—Rognrding the relation af the son of
1k, Porfiruvas, to Eorukshetrn, ges Cak. Br." xi, 5, 1. 4,

' unnhhmnﬁnmmmmvmmummmw
Mhhﬂ&-&mﬂnmmmhﬂmmmm.mmm
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Wome of geguine Brahmanism. We found that this circleof peoples
with those whom Manu celebrates as upright in life.
We found fnally, that the names of the gtocks pamed in the
. Rigveda, especially the most prominent of them, the Pirus,

Turvacas, Bharata-Tritsus, go back to the same circle of peoples.
In this way we shall be permitted to consider established the
statement premised to this inquiry, that this circle of stocks has
formed from of old a community in itself closely inter-sonnected,
separated from the Videhas, Magndhns, and also probably, thongh
less clearly, from the Kosalas. Inssmuch as at the time when
those stocks were pressing forward throngh the Panjib towards
their lnter habitations, we find this associntion and that separation
already existing, we are entitle to assume that the Kosalas, the
Mogadhas, the Videhas had at that time nlready pressed forward

farther to the east, down the Ganges. Vedie culture has mot had |

its home, originally at lenst, smong these stocks of the east, but
amang the peoples of the western group.

Tt will be an interesting task to follow out the distinction here
indicated also on the lines of the dialects ;* but the time for its
performance will not have coms antil Indisn epigraphic has been
based on wider and surer foundations then the first volume of the,
Corpus Inseriptionum presents.

SECOND EXCURSUS.

AN¥OTATIONS AND AUTHORITIES FOR THE History oF BUDDHA'S
Yours.

The several points noted in the account given in the text of the
family from which Buddba sprang, are derived from “ Cullavagga,'”
vii, 1 seq. (cf. “Dhp. A 2 p. 351), as well ns the following

: Bonadandasutta (“Digha N."): samano khalu bho Gotamo
pahfitnmn birafiiam suvaniam ohiys pabbajito bhimigatam cy

= Also the litile which we esn gather from Buidhist souroes Tegarding the

g ﬂmmmmﬂwm terminclogy, eo far as this is nob
Wﬂ by the Vaodn, coincides by no menns with what the western literaturs:

yields.
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vehisattham ca +-, samano khale bho Gotamo acﬂhh]é ;n{hl:nyh'

mahaddhand mahibhogi, — “ Apadina,” fol. khdk: addie lule

mahiibhoge nibbattissatti tivade,

¥ Apading” fol. ko':

aparimeyye ito kappe Ukkikakulasambhavo (&ic)
Gotamo nimagotteny entthd loke bhavissati,
Idem. fol. gan' seq. :
aparimeyye ito kappe bhilmipilo mahiddhiko
Okkitko nima nimena riji ratthe bhavissati,
solasitthisshnssinam sabbisam pavard ea yi
abhijith khattiyini nava putte janissati.
nave putte janitvine khattivini marissati,
tarnnavi (sic) piyd keiifid mahesittam knrissati.
Okkilknm tosayitviinn varam kafifig Inbhissati,
varam laddhbi co sh kafifid putte pabhijayissati,
pabhijitii ca te sabbe gamissanti nagutiamag;
Jitibhedabhayi sabbe bhaginihi samvasissare.
ekl 'va kafiid byAdhihi bhavissati purakkhati,
mi no jiti pabhijjn (sie) ti nikhanipanti khottiyi.
khattiyo nikaritvina tiya snddhim vasissnt; -
bhavissati tadi bhedo OkkikakulasambBhavo.
tesain paji bhavissanti Koliyd nima jatiyh,
tattha minnsakam bhogam snubhossanti nappaknn.

Here we must also compare the data given in the Ambalthasutia
(" Digha Nikiiya ") for the descent of Buddha from Okkika, ns well
a5 Sutts Nipita, “ Pirdy. Vatthug.” v, 16 (" FansbolL" p. 186).
The Rohini us a boundary strenm between the Sakyas and the
Koliyas: passantn tam Sikiya Koliyi ca prochimunkham Rohiniyam
tarantam (“ Theragithd,” fol. khi').,

Ambatthasutta (“ Digha N."): The young Brahman Ambatiin
says to Buddha: ekam idibam bho Gotama snmaynm fcariynssa
bribhmanassa Pokkharasitissn kenacid eva karaniyenn Kapilavattham
agumisim yenn Sakydnam santhigirm ter’ upasimkamin., tena
*kho pana samayenn sambabuli Bakyid c'eva Sakyaknmied ea
sunthigire nccesn dsanesu nisinnd hontj afiftamndifian: afignlipato-
dnkenn samjagrhanth samlilanti aflifiadstthn mafifevs mamafi feva
anojagghantd na nam koo fisanena pi nimantesi, tayidam bho
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Qotamd na echanais tayidam ma ppatirtpar yad o Saky# ibbhi
amind na®brihmane sakkaronti, ete. In the Aflg. Nik." (vol. i,
fol. kan) Bhaddiya Kifigodhiys putta is mentioned as ucefkuli-
kinam agge among the Bhikkhus, apparently the same of whom
.o Ogll” wii, 1 speaks. Dhammacetiyasuttanta (*Majjh. N.;” King
Pasenadi is speaking) : bhagavi pi Kosalako sham pi Kosalako.
The sapremacy of Pasenadi over the Sakyas sppears from the
following passage: Sakyh kho pana Visetfha ruiifio Pasenadiko-
salnssa anantard anuyuttd bhavanti; Juromti kho Visettha Sakyd
rafific Pasenadimhi Kosale nipaccakiram: abhiviidannm paecatthinan
niijalikamman shmiciknmmum (Aggadiinsutta, ** Digha N.).
Buddha's claim to the “gotta” of Gotama T cannot satisfnctorily
explnin. The question must here be put in general terms : how 1
the appearance of a goita-name among members of the Khattiys

caste to be explained 7
1 give first of all the sssentinl facts bearing on this point, so far
ns they are known to me. .

Each of those oft-mentioned aoble families, in whose hands lies
the government of separate towns and their adjncent territory,
scoms. to have borne a gotta-name. Thus the Mallas of Kusindrd
are denoted ns Visefthis (**Mahiparinibb. Sutta,” p. 53, ote.), the
Mallss of Pivd bear the same gotta (Samgitipariyiyasutta in the
4 Digha-Nikiyn"), the Koliyas aro styled Byngghapajja (often in the
# Anguttars Nikiiya"). s the nams of their town Vylghrapura con-
neoted herewith ?  (Sp. Hardy, “ Manual,” p. 139.) In the Mahi-

nasutbta is explained the descent, gotta and so on, of the six
Buddhas, who have preceded the Buddhas of the present age in
the holy dignity. Three of these six Buddhas are Khattiyas, but of
these, as well as of the othér three, who are Brihmanas, the gotin
is mentioned as something existing as a matter of course ; the three
Khattiyns are Kondafifins, the three Brihmanuss are Kassapas. The
Jast Buddha himself is o Gotams, apparently because hid whole
t__IIIiRJ‘ are (¢v. Burnouf, * Introd,” p. 155) ; at least his father is

addressed ns Gotama (* Mahivagga " i, 54, 4); likewise his eonsin -

Ananda (* Vaiigisathern Samyutta,” fol. ed, of the Phayre MS.);
Mahipajipati, who at the same time belongs to the Sakya race
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" (“Tal. Vist? p. 98 ed. Cale.; “ Mahivamsa,” p. ), bears 4 name
Gotami ; 80 also her sister Miyi (“ Theragith,” fol. ki) ; finall}
we have in “Jit A#th." i, 60 and elsewhere Kish Gotami, who is to
be regarded apparently as a young Sakya woman.—Numerous
other instances of the application of a gotta-designation to persons .
of the Khattiya class are to be found in the Jinacaritra of the Tninss
and in inseriptions (it is enough to refer at present to Canningham,
the “ Stipa of Bharhut,” p. 128 seq., and Biihlor's notice therewith
given),

From these data it appears to me to follow with great proba-
bility, that according to that view of custom which is disclosed by
the Buddhist and Jainist texts, every family of the Khattiyn ns
lwell as of the Brihmann caste bears the gentile name of one of the
'Vedic Brabman-gottas. If in the case of kings like Bimbisira or
Pasenadi such a gotta cannot be pointed to, the veason of this
soems not to be that they had no gotta name, but rather that the
appellation mabirija or deva was looked on as more respectinl and
consequently more eorrect than Visoftha or Gotama.

That in the approprintion of these Brahmanical names we have
to do with a universal usage, not with a special right of individual
families, dependent for instance on relntionships of affinity, is also
‘rendered probable by the verse often quoted in Buddhist suttas :

khattiyo seitho jane tasmim yo gottapafisirino,

An extension of the mode of distinction here referred to, to
persons of the third elass, does not appear to have taken plaee;
otherwise traces of it could searcely have been omitted in the
nnmberless cases, where they must have been expected to ocenr in
our texts. L

The designation of Buddha ns Gotamides is nsually traced to this,
that the dignity of purchita may have lain in the case of the Sakyns
in the hands of the Gantama-race® Ag is well known, according
to the Brahmanical custom of offoring st the Pravara ceremony,
instead of the naming of the ancestors of the person making the

LI

'Annp:mmimmnuhltthiawumm.u!mh'mlnnm{hm
translation. *
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qmi}g,iumuthuhbher is not & Brahman, thy naming of the

ancestors af his purchita must or can take place (Weber, * Indische

Stadien,” =, 73, 79; Hillebrandt, * Das Altindische Neu- und Voll-

mondsopfer;” 8. 81, A. 1). But from the usage of calling upon the

** Agni as the Agni who has served the Giotams, in the case of the

offering of a man who has a Gantama as purohit, to the designation

of tho man himself and his wholo house as # descendants of the

(otama,” seems to me far too wide a step for us to be able to acoept

that mode of explanation without hesitation. Here there may be

 fiotions] and expressions of caste-rivalry at play, which to lay bare

even by conjecture the materinls at present at our disposal do not
suffice. _

To the question of the position of the Sakyn kingdom and of the
town of Kapilavatthn we need not return in detail after what has
been said above, p. 92, 25 [seq. That Kapilavattho itself lay
smmediately on or in the Himalaya cannot be admitted in face of
the silence which Fa Hian and Hionen Thsang observed ns to the
mountain in their descriptions of the town. True, it is ssid in the
Pabbajjisutts regnrding the Salyns (% Sutta Nipita,” cf. Faushill's
Trans., p. 68): wjum janapado . . . Himavanthssa passato
bat this warrants a conclusion as to the situation at the Himalaya
of the territory euly of the Sakyns, not of their capital. That Kapi®
lovatthu, if it did not ke in the motntain, may not even have lain
in the girdle of damp hollows (the so-called Turai) which surrounds
fle sonthern margin of the mountain, that it most thus have lnin
sonth of the Tarni, cannot be alleged with certainty. The condition
ﬂft-ﬁnlmdnnduirhmnntbeen here ab all times the same; i
traots of the Nepalese tarni, where now malaria prevails and only
tiger and wild boar live, are to be found the splendid ruins of great
ancient cities (Hodgson in the *Journ. As. Soc.,"” Bengal, 1835,
p- 121 seq.).

The death of Miy is often narrated in the texts of the Sutta
Pilaka.

To the circle of testimony collected on this point, the following
passages also belong : Samyutts Nikiys," vol. iii, fol. hit = idam
bhante Kapilavatthn iddhadi o'eva phitaii ca bihujaiifiam ikinsama-
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nussam sambddbabyihnm, se khy dbam . , . ﬂ]“hm:lﬁﬂ:ﬂlhh
Kapilavatthuwm pavisanto bhante na pi hatthind mm}gnmh.rim:'
hhauhnm]:inmm...mthm...mkn{am...nnpi
puriséna  samigacehimi. — Muhissocakssutia (“Majjk. N.7).
abhijinimi kho paniham pitn Sakkassa kammante sltdyn jom. °
bucchigiiyn nisinno  viviee' e[va kiimelhi vivicen akosalohi
dhammehi . . . pathamajjhinom upnsampajjn vibaratti (sic). To
this Inter on was added the known legend of the Vappamaigals,
“Jat Auh" 1, p 57 B,

The following leads me to deny the antiquity of the tradition,
which makes Buddha's father a king. When (as in the Sonadan-
dasuttn of the “Pighit N.”) the external elaims of Buddha to
respectfnl consideration are discossed, it is always admitted merely
that he has come of an ucenkuln, khattiyakuln, addfinknla e T
emphasized that he, when be entered on a spiritual career, forsoolk
relatives nnd friends, gold and silver; the kingly dignity of the
family is not alluded to. If snywhere, it is with referonce to
# ciroumstunce of this kind, which assuredly could not have been
suppressed, that the arjumeitumn e silentio is applicable. To this
another eonsiderntion must be ndded. Anyone who knows the
uniform eare with which the titulary appellation of persons
nppearing in the Pitukss is observed, will-also find this difference
decisive, that Buddha's father is thers named merely Suddhodhana
Sakka ( Mahivagga ™ i, 54, und of, the prssnge oited above from the
* Mihnsaceakasutta ™), just as mention is made of Anuruddha Bakls,
Upananda Sakyaputts, &, while Bhaddiya, who was really Ling
of the Sakyns—if wo may eall this petty riji o king—is regularly
introduced as Bhaddiya Sakyarijd (“ Cullav.” vii, 1, 3 Beg. ).
Moreover, Suddhodana is addressed Gotama ' (“ Mahav." 1. c.),
as the Mallns are ealled Visetthd, the Koliyns Byagghapajjs, but
10 one says to him “ Mahdrija” as to Bimbisira or Pasenndi.—The
oldest evidence which attributes to Snddhodana the kingly dignity,

" a8 far as T know the only passage of the kind in {he Tipitaka,
fecury in the Mahipadhinasutia (" Digha N."), where s series
ufnﬂﬁmnfthnlimofthalutmmﬂnﬂdbuhthmwn togother.
In  systematic manner, mﬂyuht&wmﬂr
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,Enum on this Sutta,  Dip.” xvii, 3 seq., thers s recorded the
length m the parentage, home, tree of knowledge, Shvakayugn,
&c,, of these Buddhas. The thres first were kings' sons, the
following three Brahmans' sons,“the last is again s king's son,
** the gon of Suddhodbans rijd. Possibly similar is the ststement
also in the coneluding portion of the Buddhavmmsa—it would
be guite in keeping with the charaeter of this text; I regret
not to be able to make any statement on this part of the said texts
as it iz not ncoessible to me at present. There is no mneed of
enlarging to show that in any case evidence of this description
must retive before the momenta previonsly brought to bear on this
question. From the Buddhavamsa (Phayre MS,, fol. ju') I have
noted the verse :—

‘mayham janettikd mitd Miyideviti voceati.

OF. Rihnlaméts devi, “ Mahivagza,” i, 54

Ag the hirthplace of the Bodhisatta later tradition names the
Lumbini grove : from the Tipitaka itself the only passage bearing
on this question known to me, is the following from the Nilakasutta
of the Sattn Nipite :—

—ijiito
Sakyannn gime janapade Lampuneyye.*

The wonders connected with the conception snd birth of the
Bodhisntta are detailed in the Acchariyabshutasutta of the ** Mujjh.
Nikiyn " (ef. “ Mahiparinibbina Sutta,” p. 27) ; there the law is lnid
down a8 universally valid, that the mother dies seven days after
+the birth of the child, and is born sgain in the heaven of the Tusita
deities; also the so-called Sihanida (“aggo ham asmi lokossa,"
&eo., of. * Jit. Atth." 4, p. 53) is there mentioned. The presenta-
tion of the child to the Rishi Asita (or ns he is named in the * Jit.
A#R” i, p. 54, Kiladevala) is narrated in the just-mentioned
Nalakasutta of the Sutta Nipbtat (v. Faushill's translation).

* 8o the Phayrs MS.; ef. Fansbill's translstion, p. 126. The compiler of#
mm'mhummmwedwmmmmmy he wished
undoubtedly to say: Sakyinam junspade gime L'

?Mtﬁh-ﬁmhﬂmpm&hum,mwhinhmumid not baot assuredly

27
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Touehing the youth of the Bodhisatta tho most important thssagg
is found in the * Anguttars Nikiyn " (I give it exactly lﬂmrdm"
to the MS., vol. i, fol. im"): sukhumilo aham bhikkhave parama-
sukhumilo nceantnsukbumilo., mamn sukham bhikkhave pito
nivesane pokkharaniyo hiiriyikd honti, ekattha sukham bhikkhave
uppalam vappati ekatthn padumam eknttha pumwarikam yivad
evam atthiya. na kho pana es’ ihnm bhikkhave kisilkam eandanss:
dhfiremi, kiisikam bhikkhave su mo tam vethonsm hoti kisiki
knficukd kisiknm nivisange kisiko ottarisafgo. rattidivam kho
pana me su tam bhikkhave setachattam dbireyys mi nam phnssi
sitom v unham vA tinem vik rajo v neshvo vil "H.  tessa mayham
bhiklkhave tayo pisidd ahesum (this is shown to be a universal
custom by comparing ** Mahivagga,” i, 7, 1; © Collavagga,” vii, 1, 1)
tko hemantiko eko gimhantiko eko vassiko 'H. so kho aham
bhikkhnve vassiknpiside vassike cattiro mise nipppurisehi turiyehi
pariciriynmino na hefthd pisddd orobfimi. yathd kho pana Thilklk-
have afifiesam nivesane disaskammokariporisasss kasdijaken bhoja-
nam diyynti bilndigndotiynm evam eva sn me bhikkhave pitn
nivesane disakammakoraporisnesa silimamsodano  diyyati. Now
follows the narrative translated at p. 102 seq., how the thought of

Lold age, disease, and death is awokened in him : therewith ends the

part of that text bearing on this matier. Let it be observed thab
the origin of these thonghts is not heve attributed to an external
occurrence like the well-known four exemrsioms. The history of
these excursions hos beem transferred to the later legends, as is
almost expressly stated in the * Jit. Atd." i, p. 59, from the
Mahiipadhinasutta (* Digha Nikiyn"), where it is introduced as
referring to the Buddha Vipassi® (there and in the Mahipurisa-

expect & referenog to the birth of the Bodhiastia in n royal house, nnless this
fenture first belonged to the Iuter tradition. In Professor Famiboll's translution
of this Botin Buddhodana’s house is desimated s * palace,” and fhe child
fl‘ﬂ]ﬂmﬂj‘ a *prinee;” the Pl text has bhovena and fumdra respoctively.

* When the compiler of this commentary there says for hrevity's sake, that
Ihmﬂnlngunhiwmthaﬂvﬂhmﬂn and the charigteer mny be supplied after
“tant Butta, it follows apparenily that o Suttn which narruted the eorresponding
otcurrones reganding Gotama, wis quite ss unknown to the sommentator ns
it iaito me. Also, the sappeal made in “ Jit,* §, 50, ling 89, to the commentury-
tradition shows that there waz no text to which an appeal could have been made.
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“w of the * Digha N.,” the 32 Lakklymas of the Mohil-
p:ﬁnnr#n.h; disengsed). Of Gotuma Boddha the exenrsions are,
as far as 1 know, never narmated in the Tipifaka®
Regurding the wife nnd child of Buddha the chief passage is
“MahAvagga,” i, 4 ;t Rihula is froquently mentioned in the Sutta
texts ns Buddha's son, withont any prominent rile being ascribed to
him among the circles of disciples by the ancient tradition.
Tounching the Pabbajjd, first of all we must quote the Pabbajji-
stitta in the = Jat. Atih.,” i, p. 66, which stands in the Sutta Niphta
{Fausbiill’s translation, p. 67, seq.). It begins:
Pabbajjam kittayissimi yathi pabbaji eakkhomdé
yathi vimameanmino so pabbajjum samarocayi.
sambidh’ fyam gharlviiso rajassdyatanam it
abbhokiso en pabbajji iti disvima pabbaji.
pabbajitvina kiyena pipalammam vivajjayi,
vaciduccaritnm hitvk Ajivam parisodbayi.
agami Rijagnham buddho, and so on.

Then follows s narmative of the meeting of the coming Bnddha
and king Bimbisira, presented in the *Jit, A#L" 1, p. 66. After
this Sutta there comes next the following fragment of the

L]

* Here aleo he verses of the Miwava Thers ( There” fol. lu) may be

inserted :
finnnm co dievd dukhitad en byddhitum
matai oo disvi gatam dyusamdduymn
tato aham nikkhamitummnn pabhbo i
palidys kimini manoraminiti.

{To all appearance we hers have the Form nikkhamitina, after which what has
been said by me in Kuhn's * Zeitschr, N. F." v, 323 peq., Is to be stpplied.)

Ba of the Buddha Dipamimrs (* Buddhavmsa,” fol. cai of the Phayre M8.) 1

nimitte caturo disvil haithiyinena nikithami,

Similarly of the Buddba Kondadifia (ibid. fol. eo)) :

nimitte eataro disvil rathayinens nikkhami.

Himilarly of the following Buddhas. Whether st the close of the Buddha-
vimas the sams is divectly said of Gotama Buddhs, T eannot siate st this moment. +
Tmprobable it is not ; hers, is aleo elsewhere, the traces of later legend-building
may already ba discernible in the moat rocent parts of the Pitakns themselves ; w®
fact which naturally would not be able ta shake the elsewhere acquired inference

i the earlior and Inter form of representations of Boddha's tife,

4 €1, Dr. Davids's and my note to our translation of this passage.

ar+#
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Sonndandasutta (‘gDigha X."") recurring at many other places, fans.
lated at p. 105 : samano khalu Bho Gotamo dabhnro snmiofs susnlki-”
lake sobhadreni yobbanenn snmannigato patkamenn vayasi agirasmi
anagiriynm pabbajito; samano khaln bho Gotamo akimakinam
mithpitonnom nssumukhinem rodantinmm kesamassum obfivetvd .
kisiyini vatthini acchidetvi nghrasmi anagiriyam pabbajito.
CF. also the passuges quoted later on (p. 421). The narmtive given
in lnter legonds (eg. * Jit AHR" i, p. 61) of the night scene in
Buddha's bedroom, which precedes his flight, is to bo found, if
nothing have escaped me, in the Tipifaka, told not of Buddha
himsell, but of one of his earliest converts, Yasa (* Mahivagms,”
1, 7, 1. 2) and seems to have been thenee teansferred at o later time
to the legends of Buddha. The age of the Bodhisatta at the time
of his Pabbajji is stated in the * Mahiparinibbinasutta,” p. 59, to
have been twenty-nine yenrs,

Regarding the time from the Pabbajji to the Sambodhi the
tradition of the Tipitaks is to be found in the following passages.

The duration of this period is frequently set down at seven years,
t.e, it is enid that Mira pursned the Bodhisatia for seven years
up to the last vain attnek he made on him; Padbinssntia of the
Suatta-Nipiita :

sattn vassini bhagavantam annbandhim padipadam
otiram nidhignechissam sambuddhnssa satimato.

Similarly in the Mirasusyutts of the “ Samy. Nikiya " (vol. i, fal.
ghi'): tenn kho pana samayenn (namely, when Buddha shortly
after attaining deliverance sat under the tree) Miro phpimi
sattn vassini bhaguvantam anobaddho hoti otiripekho otirmm
alnbhamino,

The consecutive narrations tonching this period represent the
Bodhisatta after his Pabbajji confiding himself to the guidance of
Alira Kilims,* and Uddaka Rimaputin (the place where these

‘%Mmmmhjddqhmnmm-xm;mihnm:ﬂl
¢t is relnted that Buddba left his home and went to Rijagahs, where the meeting
with Bimbisdra took plaoe ; on tho other it is zaid that he loft his home and went
to Alim Kildum. The lster texts natumally arrange the different ocourrences in
ome serigs. It is worthy of remark that the southern tradition and the northern
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persons kﬂ:ﬂ is not given); then ho goes on%o Truveli; then
follow the three comparisons (ef. ** Lal. Vist.” p. 800), his Tnbonrs
to obtain the goal by penances, nb last the attninment of the
Buddhahood and the first incidents thereon following.

This recital is to be found in different passages of the © Mujjhimn
Nikiyn," namely, in the Ariyapariyosinasutta (here are omitted the
three comparisons and the Dukknrakiriki); in the Malisacea-
sutta, the Bodhirhjnkamirasuttanta, nnd the Bafigarnvnantianta.

1 furnish from the sounrces indicated a sclection of what appenrs
to me most essentinl.

From the Mahisacenkasutia:

_ 1dbs me Aggivessana pubbeva samboidlifl anabhisambuddhassa
bodhisatiass’ eva sato etad nhesi: sam adho ghariviso rajapatho
abbhokilso pabbejjh, na yidam sukaram . . . (ef. “ Mahavagga,"
¥18,1) . . . pabbajeyyan t. so kho aham Aggivessann aparent
samayena daharo 'va samiino susukilake sobhadrenn yobhanens
samanufgato pathnmens voyush akimakinan mithpitunuam nssn-
mukhfinam rodantinam kesamassui ohiretyl kislyin vatthini
acchidetvi agimsmd anagiriyam pabbajito samino kimkusilngavesi
attaram santivampadam pariyessmino yens Aliro” Kilfimo ten'
unpasnmknmin, ete. >

From the Arivapariyosinnsutin (ef. *Lal. Vist.” p. 295, geq-) 1

Atha Ky Abas bhikkhave yenn Aliiro Kildmo ten' npnsamkamin
apasanknmitvi Aliiraon Kéliimam etad avocan : kittdvath no fvuso
Kilima dhammae sayam abhifiiyn sacchikatvll upasampajjs
viharimiti pavedesiti. evam vutte bhikkhave Aliro K. ikificaiiiia-
yutunam pavedesi. tossa mayham bhikkhave etad ahosi: na_kho
Alirmss’ eva Kilimasss otthi saddhi mayham p' atthi saddbi. nn
kho Alirss’ eva Kilimassa atthi viriypm . . . M o .
samidhi . . . ppiiid mayham pi atthi pafifis. yan nindlbas yan
dhammam  Aliro K. sayam abhififiiys sncchilntvi npasampajjs

-

#

huve done 8o in different wogs. The former represent Buddha ae first going to
Rijaguha and then ‘to Alira (348, 1, 06), the latter has the oppoiite courpe
{ Lal. Vist.,” p. 206 seq.): it is §een significantly how here the two branchies of
Inter trndition ‘have, independently of each other, gone on building for them-
uﬁdmaqmmhﬁl.wﬂnhhhumpmmudwmnPﬂi-ﬁmm
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vihardmiti pavedifl tassa dhammassa sncchikiriyfiyn padaheyynn tis
80 kho aham bhikkhave na cimes' eva khippam eva tam dhammam
sayam abhififil sacchikatvd npnsampajja vibdsim. atha khy Ahan
bhikkhave yena Aliro K. ten' upasamkamim, upasamkamitvi
Aliram K. etad avocam : otthvatd no fvuso Kilima imam dbam-
mai saynne abhififid sacchikntvit upasampajjn pavedesiti. ettdvati
kho fivuso imam dhammam sayam abhififid sacchikatvi TPaSANE] ji
povadesiti (pavedemiti 7). abam pi kho Avuso ctthvatd imam
dbnmmam saynm abhififid  sacchikntvid upssampajjn vilarkmiti.
libhi no dvuso suladdham no dveso ye maynm fiynsmantam tidisam
subralmacirin passima, iti yiham dhammam sayam abh. 5. npasam-
pajin pavedemi tun tvim dhammom sayam abh. 8. npasampajjo
vibamsi, yam tvam dbammam sayam ubh. s, upnsampnjja vilarasi
tnm shane dbammam ssyam abh. & upas. pavedemd, iti yihom
dhammam jindmi tam tvam dhammam jandsi, yam tvam dhammam
jinisi tnm shom dhammom jinfimi, iti yidiso aham tidiso tvam,
yidiso tvam tidiso nham. ehi dini Avuso ubho 'va santh fmam
gnauam pariharimb *ti.  iti kho bhikkhave Aliro Kilimo feariyo mo
samiino anteviisin saminum attano samasnmnm thapesi uliriya ca
mai plijiyn plijesi. tassn mayham bhikkhave etad ahosi: ndyanm
dhimmo nibbidiyn na virigiyn na nirodhiiya na upnsimiys na
abhififiiys na sambodhiyn na nibbiindyn ssmvattati yivad evn
Alkificafifiiyntan dpaputtiyd 'ti. so kho ahue bhildhave tam dhammu
analamkaritvi tasmi dhammai niblijjn pakkamim. so kho aham
bhikkhave kimkusalagavesi anuttarnm santivampadam pariyesa-
mina yeni Uddako Rimaputto ten” upasamlnmin, upisnmkamitvi
Uddaknm Rimaputiam etad avocam : ivehim sham fivnso imnsming
dbammayinaye brahmacaviynm caritun . evim vutte bhikkhave
Uddako Rimapuotto mam etad avoes: vihariynsme, tidiso aynm
dhammo yntthe vififii poriso na cirass’ eva sk henriyalom
sayam ahhififd sacehilmtyvi unpasampajjn vihareyyi 't 80 kho
,aham  bhikkhave na cirass’ eva klippam evn tam  dhammans
pariyipunim. 50 kho aham bhikkhave tivataken' eva ofthapahn-
tlimattenn Inpitalipannmattena find {sie) vadimi theravidad ca
Jindmi passimiti patijinimi ahafi c'eva niifiesam on (sic). fassa
mayham bhikkhave etad ahosi: na kho Rimo imam dhrmmam

LE= ]
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: ' 'l
.Erva_!_u En-hﬁmmﬁkm (sic) sayam abhifiiid gagchikntvil npasam-
pajjs vibarfmiti pavedesi, addhi Bimo imam dhammane jinan
mvﬂﬂﬂﬁ- atha khv dham bhikkhave yeni Uddake Rima-
putto ten’ npasamkamin, npasamkamitvi TUddalam Riumaputtan
ctad avocam: kitthvatd no dvnso Rimo (sic) imam dhanmai
sayam abhififii sacchikatvit npassmpajje pavedesiti. - evam vutte
bhikkhave Uddako Rimaputto nevasafiflnisafifiiyntanam pavedesi,
tnssn, mayham bhikkhave otad ahosi: na kbo Rimass' eva nhosi
saddhi mayham p'atthi saddhi (ete, the following, us above, is the
story of Alire Kilima. Ramaputta finally says) : ehi diini fivuso
tyam imam ganamn paribari ‘ti. +4i kho bhikkhave Uddako Rima-
putto sabrahmaciri gamino feariyattiine mumad thapesi nliriya
ca mam pijiyn pljesi. tassa mayham bhikkhave etad phosi : nfiyamn
dhammo nibbidiya . . . ssmvaitati yivad eva nevasaiiilini-
safifiiyntanfipapattiyh ti. 80 kho ahan bhikkhave tam dhammnm
analamkarityi tasmi dhamma nibbijjs pakkemim, so kho ahasm
bhikkhave kimkusalagavesi anuttoramn gantivarapadam  pariye-
samino Mngadhesn anupubbena chrikam caramino yenn Urnveld
senfinigamo tad avasarim. tatth’addasau ramaniyam bhimibhigum
phsidiknm cn vanasandan padim ca sandantin setakam supatittham
maniyam samantd ca gocarsgimam, tassa mayhnm bhikkhave
etad ahosi: ramasiyo vata bho bhimibhigo phsidiko cs vannsaudo
nadi en sandati setaki supatitthd ramaniyh samanti gocarngimo
alan en fidam (sic) kulaputtusss padhiinatthiknssa padhiniyh "t
s0 kho ahnw bhikkhave attand jatidhammo (. . - jariidhammo,
wyadhi , marnnadlsmmo, sokadbammo, samkilesadhammo
. . .)samino jitidhamme (. . . jocidhamme, ete.) Adinavam
yiditvi ajitam (. . - ajarnan ete.) yogakkhemaim nibbinam pari-
yesamilno ajitan annttarnm yogakkhemam sjjhagamam . .
asamkilittham anuttarn vogaklchemii nibbinnm  ojjhogaonnm ;
Fhnni ca pans me dassanai udapidi: akupph me cetovimutti,
synm antimi jat, o’ atthi dimi punabbhavo 't. tassa mayham
philihave etad shosi: adhigato kho me, efe. (vide s Mahavagge,”
i, 5, 2). >

As  rule we find between the perioid of instroction by Alira and

- Tddaka and the attainment of Sambodhi, & deseription of the
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Dulkkarakiirikd ingerted, which on the whale corresponds tn{*hnra
is ‘morrated in * Lal. Vist.,” p. 314 seq. (excepting naturally the
episode referring to Miyi devi). Also the three Upamis of * Lal.
Vist.," p. 309 seq., ave found already in the Pali-Tipitaka (in the
Mahiisacoakasutta).

I quots from the last named Sutta the close of this section which
ends in the nareation of the Sambodhi :—

So kho nhno Aggivessana oliriknm dhiram dhiresim odanakum-
misam, tena kho pana mam Aggivessana samayena pafiea bhiklkhi
pacoupaithiti honti* yan no samano Gotsmo dhamman adhigamis-
sati tam no fcarissima 'ti. yato kho nham Aggivessann olirikam
fhiram fhivesim odanakummisam atha kho te pafica bhikkhi
nibhijjn pakkamimsn bibnliko samaso Gotamo padhinnvibbhnnto
fivatto bihulliyd . =0 kho abam Aggivessanu olfirikunm dhfiram
fihnrito (sic) balam gabetvi viviee' eva kimehi . . . (then follows
the well known deseription of the attainment of the four Jhinas,
then the attainment of the three Vijjis—pubbenivisafiinnm, dibbam
enkkhu, die ariynsacen—in the three Yimas of the night ; next:)
tassa mo evam jinato evam passato kimbsaviipi cittam vimuecittha,
bhavisavipi cittam vimuccitthe, ditthisavipi e. v., avijjisaviipi c.v.,
1|.-ri:|tml:i:man:l.im vimutt' amhiti fifinnm ahost, kKhind me ki, vusitam
bramacariyam, katam karaniyam, niparam itthattdyd "t abbbai-
Tullsim.,

This is the nsual description of the Sambodhi, ns it is found also,
e.g-, in the introdoction to the Vibhafign (* Vinayn Pitakn,” iii,
P- 4 seq.), in the Bhaysbheravasutin (** Majjh. Nikayn"), nod in
the Dvedhivitakkasutta (ibid). To the ancient Order the kernel
and the sole essentinl to the event of Sambodhi (i.e, the aitain-
ment of Buddhahood) appeared to be the springing forth of such
and such o knowledge, and of such and such qualities in the mind
of the Buddhs, and nothing else.

This shows itself also in the somewhat abbreviated narmatives of
o OL tlso * Mahivaggs," i, 6, 5, and specinlly with reference to Kondafis
Apadana, fol. khe' :—

nikkhantendoupabbajji (sic), padhinam enkatam iy,
kilese jhipanatthiys pabbajjim (sic) anngleiyum,
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@ réhr_kmd, sn which the attainment of deliwering kmowledge
by certain disciples, male and female, is described. Thus in the
history of the Pﬂpphmhmfdbh (see above, P 159, n. 1, “ Thera-
githi,” fol. kho—kho') :

80 "ham eko arafifinsmin viharanto atandito

akiisi[m] satthu vacanam yuthé mam ovadi jino.
mattiyh pathamam yimam pubbajitin anossari{m],
rattiylh majjhimam yamas dibbacakkhum visodhayin,
rattiylh pacchime yime tamokhandham padilayim.
tato ratyh vivasine® suriyuggumanan pati

Indo Brahmi co dgantvh mam namnssimsn sfijali :
namo te purishjaiifis, namo te purisuttams,

yassa te faavA khind, dakkhineyy’ asi mirisa.

Similarly in the verses of the Vijayd, Therighthi,” fol. gham :
bhikkhanit npassmlamomn sakknecam paripncch’ aham,
it mo dhammsam ndesesi dhituiyntanini ea.
cattiiri ariyasaccini indriyini balini ca
bojjhnigatthangikan maggan uttamatthassa pattiyi.
tassiham vacanam sutvi karonti anusisanin
mattiyd purime yime pubbajitin AnTSSATim, 5
rittiyh majjhime yime dibbacakkhum visodhayin,
rattiyil pacchime yime tamokkhandham padalayim,
pitisnkhena ca kiyam pharitvi vibarin tadi 5
suttimiylh pide pasiremi, tamokkhandhain podilayi [m].

Compare also the narrative of the Jainas couched throughout in
similar style, of how Mahivira obtained the delivering knowledge,
« Jinndnritrs,” p. 64, ed. Jacobi.

1 here jnsert the prophecy of the Buddha Dipamkara regarding
Gotoma's Buddhahood, contained in the Buddhavamss (fol. ei’ of
the Phayre ME.):

padhinsm padahitvina kntvA duklkaralchrikan
Mmﬁmﬁhmﬂim nisiditva tathigato »

* 8 the MS.; m*igimliritmrhnwbaenﬁnaﬂm.
+ Lege: bhikkhunim,
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tatthn piyisag peggayha (comp. “ Jat.," i, p. 63) Hi‘:rlﬁﬁ'un-
upehiti. ,

Nemiijariya tirnmhi phyisam adaso jino

patisattavaramaggens bodhimiillum wpehiti,

tato padnkkhinam katvid bodhimandam sonttaro

The nnrratives of Mara's nttacks do not stand in the sscred texts
in immediste connection with the history of the attninment of
Sambodhi. Before the Sambodhi is placed that conversstion recited
in the Padhinasatta (*Sutta Nipata,” p. 69 of Fanshéll's trans-
Intion}, of which a northern Boddhist version, pretty closely corre-
sponding with the Pili text, occurs in the metrical portion of the
“Lalita Vistarn,” pp. 327-320. After the Sambodhi, within the
period which Buddha passed under the tree Ajupila, falls the
similar narrative of the Mirn Samyutta (*Samy. Nikiya," vol. i,
fol. ghi-ghii; here after the temptation by Mira comes that by his
danghters).

As regards the historieal trustworthiness of the traditions, which
relate to the period intervening between Buddha's flight from his
home and the commencement of his public career, I am inelined to
reeognize in the Jeading points therein mentioned veal facts. The
names of Alira Kilima and Uddaka Rimapatta are as trustworthy
as possible; if there had here been sn intention to invent, more
famons names would have been prefernbly furnished, names of
teachers, who have adopted later on n pronsunced attitude, whether
friendly or hostils, to Buddha's own public operations. Alira, s
fur as I know, besides being nnmed in this connestion, is elsowhere
mentioned only in the * Mahiparinibb. Sutia,” p. 44; of Uddaka
algo we hear but little.*

*  Bamy. Nik.," vol, ii, fol. ghi*: Uddake sodam bikkhave Rimapatio evam
wihenm bhitsat : idam jitn vedagt idam jito sabbaji idam jita apalilhitam gasdn-
milam palikhasiti—* Plsidikasutts " (* Dighs.N."): Uldako sudam Cunda
Blmaputio evam vicam blulsuls : passam ne passntitf, kim en passwn g possatiti ?
kbnrassa sidhunissitesps talam assn peesati dhirad en lhv nssn fin passati, idom
wuceatl Canda passam ne passatiti—The relations of the wiji Eleyya to the
samnfin Blmapottn are mentloned ot * Afig. Nik,," vol. i, fal. ti,
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i . THIRD EXCURSUS.

APPENDICES AND AUTHORITIES TOUCHING SOME MATTERE OF THE
‘Bupputst Dosuatic.

1. The Nirvima.

In order to clearly set forth the dogmatic terminology of the
Nirvina doctrine, we must first of all go into the eategories of the
Anuphdisesanibbina and of the Saupidisesanibbinn {Nirvinn
respectively without and with & residuum of © Uphdi”). Childers
s, a6 is known (% Dict.” pp- agy, 526), propounded the theory
that by Saupidisesanibbina is meant the condition of the perfect
saint, in whom the five Khandas are still to the fore, bt the desire
swhich chains to being is extinet ; Anupidisesanibbiina, on the other
Linnd, is said to designate the cessation of all being, the condition
or non-condition ensuing on the death of the saint.

To the criticism, adverse to this view, which 1 propose to advance,
I premise a colléetion of relovant passages from the texts

Tn connpetion with the notion of Nirvina the following outwardly
similarly sounding pxprogsions oocnr :—Upndhi; upidina con-
nected with upida, upddiys, and annphdins econ. with annpddi,
anuphdiya; Instly uphdisesa, saupidisesa and anupidisesa. I give
& few of the mest important passages for each of these termini in
order,

First for Upadhi.

Sunakkhattasuttant (in the © Majjh. N.") —

So vata Bunakkhatts bhikkhn chesn phassiyatanesn samvutaliri
upuihi&nkk]:lmmﬁlun 4 iti viditvh niropadhi upadhisamkhbaye
vimutto npadhismin vi kiyam npesamhorissati cittam Vi anuppi-
dassanti (mel. *dassnti) : n' etam thinam vijjatd.

4 Smyubtaka Nikiya,” vol. , fol. fisu” of the Phayre MS.—

kho idam sneknvidbam niinappakirakan dnkkham loke,
uppujjeti jarimarnsean jdam kho dukkham npadhinidinam upad-
‘hisammudnyan upadhijitikam upadhipabhavam 3 upadhismim sati
jorimarnnam hotis . - - npadhi paniyam kimnidind ete. ¥ upadhi
tanhiinidino tanhisamudsyo ete.
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“Itivattaka,” f#l. kik of the Phayre MS.:— ’

tisso imd bhikkbave dhituyo. katomd tisso ¥ rﬂg&ﬂhﬁtﬂ armpn-
dhitn niredhadhitn. ime (lege: imi) kho bhikkhave tisso dhituyo
'H,
ripadbiitnpariifidys arfipesn asanthitd
nirodhe ye vimuiicanti ("ecanti F) te janil paecubiyino 't (mac-
cuhityimo )
kiyena amatam dhitum phusayitvd niripadhi
upndhipatinissagram sacchikatving anfspvo
desesi sammdisambuddho asokam virsjam padan i,
“Samyuttaka N." wvol. i, fol. ki (= Sattanipita, Dhaniya-
sntia.
The first distich is put in the month of Mira) :—
nandati puttehi puttimi gomi gobhi tath’ eva nandati:
upadhihi narassa nandand na hi so nandati yo nirdpadhiti,
socati puttehi pottimd gomd gohi tath’ eva socati ;
npadhili narussa socani na i so soeati yo nirligadhiti.
 Samyuttakn N.," vol. 1, fol. ghi’:—
yo dukkhnw addakkhi yatonidinem kimesu so jontn knatham
nameyye ¥
e upadhim viditvik samgo 'ti loke tass’ eva jantn vioayiya sikkhe
'H.
Tbid, fol. ghm’ (Buddha is speaking to Mird) :
amacendheyyam puechanti ye jani phragianine
tes' fthnan puttho akkhiimi yam tacchnm tam nirfipadhin #.
Thid. fol. ghu' (Mira’s doughters approach, tempting the
Bﬂﬂﬂh&] 3
atha kho bhagavi na manss’ ikisi yathi tom snuttare upadhi-
samkhaye vimutto,
*Mahiniddesa,” Phayre MS., fol. ko:—
katamo npadhiviveko ! upadhi voceanti kilesi en khandhi ca
+ nbhisawkhiri en. upadhiviveko vucesti nmatam nibbiinam.
 OF also “Mahivagga,” i, 5, 2; 22, 4. 5; 24, 8; v, 13, 10;
* Cullavagga," vi, 4, 4; “Dbammap, Atthak.,” P 200 ; Burnonf,
“Introd,,” p. 501 seq.; M. Miilller on the * Dlmmmnpnﬂa," 418;
Davids'sand my note to the translation of the U Mahfivapen," 1, 5, 2.
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F&Uﬁ&nn and the termini connected therewith the fnllowi.ug.
waill suffice =— s

“Majjhima Nikiys,” fol. khai’ (Turnowr's MS.) :—ecattie’ imfini
bhikkhave npadinini. katamiini eattiri. knmuphdinam ditthupi-
dinnm  silabbotuphdinmn attavidopidinam. — Of. = Mahinidina
Suttn,” p. 248, ed. Grimblak.

“ Samyuttaka Nikiys,” vel i, fol. to seq.:—It is related that
¢ gymbihulinam nﬂfnltitthigmnmmmhnlhmunpu.ribhﬂjnkﬁmm ku-
tiihalnsilinam ssnnisinninam # the comversation tarned on this,
{hat each of the six other teachers (Piirana Kassapa, ete.) * shva-
knm abbhatitam kilamkatam upapattisu byfikaroti asu amuotm
upapAnno asu Amubrs MpApenno 'ti, yo pi 'ssa shvako nttamapuriso
ArAmApUriso paramapattipatto tam pi sivakam abbhatitam kflam-
kntam upapattisn byikaroti nsu amutra upapanno asn amutra
TUpapAnno %" Buddha, on the contrary, does the same anly with
regard to the other Qivakas, “yo ca khv assa sivako uttama-
puriso—pa—asi amutra npapanno 'ti (sic 1) api ca kho nam evam
bydkaroti aochejji tanham vivattayi safifiojunam sammiminibhisa-
mayh (sic) antam akiisi dukkhnssd 't.”  The Paribbjaka Vaccha-
gotta addresses to Puddhs o request for the clearing up of this
point. Buddha answers: “alail hi Vaeccha kniikhitum alam viei-
Kiechitun. kniikhiniye co pana te Hifine vicikicohh nppannd,  sak-

khv dhawm Vaccha upuputtim lunﬁfni[mmi no anuplhdinassi.
geyynthiipi Vaccha apgi saupidino jalati no suupidine evam eva
khv iham Vaccha saupidinassa upapattim paiiiiipemi no anuphdi-
nassh 'ti. yasmim bho Gotama samaye nechi vitenn khitth dioam
pigmnhnﬁ jmissh puna bhavad Gotamo kim upﬁd&mmimmﬁiﬁ-
petiti, yasmiit kho Vacchn samnye acchi vitenn khitth diieam, pi
goechati tam aham vituphdinam pafifipemi, vito hi 'ssh Vaocha
tnssim samaye upidinam botiti. yasmim bho Gotama samaye
jmadi ca kiyam nikkhipati satto ca aiifintarnm kiiynm anupapanno
hoti, imassa pans bhavas Gotamo kim upidinasmim paiitipetiti.

; kho Vaecha samaye imassa (sic) kiynm nikkhipati satto-en ,
affataram kiyam anupipanng ‘Toti, tam ahasm tawhupidinam vadimi,
4 bl hi "ssa Vaccha tasmim samnye apidinam hotiti.” o

"][.];ﬁpmmmljrn Suttanta” (% Majjhima Kikiiya™) :—
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" ime pana Bhante paficupidinakkhandbd kimmelkd ' igf kho
bhikkhn pafienpfiinakihandhd chandamillakd . tam yeva nft
kho bhante upddinam te paficupidinakkbandhi vdibn adfatea
paficupidimakkhandhehi upidinam ti. na kho bhikkhn tam
yeva uphdinam pafcupidinam paficopidinakkhandhassa® na pi
afifintra  paficupidinakkbandhei [upidinam]. upidinam kho
blikkhn pafieupddinakkhondhesn chandariigo, tnmtnttha upd-
dinan ti.

We mny mention in this connection also the place which the
eategory of Uphdina ocenpies in the cansality formula: tanhipac-
enyi npidinam.

“ Samy. N." vol. ii, fol. ghe : samyojaniye ca bhikkhave dhamme
desissimi samyojanafl ca, tam sowitha, katame ca bhikkhave san-
yojaniyh dhammi katamafi ca samyojanam. cakkhum bhikkhave
samyojaniyo dhammo; yo tattha chandarigo tam tattha samyo-
janam.—So on the other organs of sense to the mano. Then the
Text goes on: upidiniye ea bhikkhave dhamme desisshmi npi-
diinafi en, tam sunitha. There follows exnctly the same detnil.+

“8amy. N." wol. ii, fol. fia. It is related that Seklm Devinn-
mindn puts the question : ko nu kho khante hetu ko paccayo yenam
idh’ ekacce sattd ditthevn dhamme no parinibbiyanti, ko pana bhante
Iretn ko paceayo yenam idhekncoe sattd diftheva dhamme parinib-
biyantiti,—The answer runs: sauti kho Devinaminds eakkhu-
vinfeyyd ripd itthi kanti manfipd piyaripi kimopasamhiti
rajaniyl. tafi ce bhikkhn abhinandati abhivadati ajjhosiyn titthati
taszn tam abhinandato abhivadato ajjhosiyn titthato tomnissitam
vifififnnm hoti tadupiddinam : saophdine Deviinaminda bhikkhn no

* Bo the Tomour ME.

{ Conseguently the {wo words UpAdion nnd Bamyojana are synonymots.
With thiz it iz consistent, when on the one hand beings whirled slong in the
eyele of existence are designated s tanhisamyojann, on the other hand tanhi
is termed an Upddina (in the quoted dlalogue with Vacchs), Also the four

« Uplidings, g0 named ens iEoyne (ima, difthi, efiabbeta, atiavida), recor with
talernbls exnotness in the series of the ten Samyojunn, where we meet the ideas,
kt marfigs, avijji, sllabbataparimi=s, and sokkdyadieghi., The last ia considersd
to be identical with attaviida (Childers s, v. sakkiyn) nnd s n fact virloally
eomes to the snme thing.

L



-
-

% ' .
. UEADANA, : 431
i & - ¥ ¥
4% — ln — santi kho Deviinaminda ﬁvl:ﬁrﬁﬁﬂj’}'ﬁ Tasl
{ete., down to manovindeyyh dhammi). syam kho Devinaminda
hetn ayam paccayo yenam idh' ekacce satth dittheva dhamme no
parinibbiyanti. ganti kho Devinaminda ecakkhuvinfieyyd riipd
ote.; tafi ce bhikkhn slbhinandati nibhivadati na ajjhosiys titthati
tassa tam anabhinandato anabhivadato no sjjhosiyn titthato no
tamnissitam vinnanam hoti na tadupidinam ; anupiding Devina-
minda bhikkhn parinibbiyati.

« Anajasapphyn Suttanta” (* Majjh. Niliya ™) :

. s ovam vatte fyasmA Anando bhagavantmn otnd avoon:
;dha bhante bhikkha evan pafipanno hioti : Mo ¢ Assa NO 4 ME SiYD
na bhnvissati oo me bhavissati yad atthi, yom bhittam tam pajn-
himg‘h upekhnm patinbhati. parinibhiyi)® nu kho so bhante
bhiklchi "? app etth’ ekacco Ansnda bhikkln parinibbiyeyya
app etth’ ekaceo bhikkhn na parinibbiyeyya "H. ko nu kho kbante
hetn ko paccayo yena app etth’ ekaceo bhikkhn parinibbiyeyyn app
etth’ ekncco bhikkhu na Plrim-hhﬁ'fﬂ}':ﬂi i, idhinanda bhikkbn
evant patipanno hoti: no o assa . » . tam pajehdmiti npekhnm
padilabhati. go tam npekham abhinandati ablivadati njjhosiyn
titthati, tassn tam upeklam abhinandato . . ) na parinibbiyntiti
knham paun so bhante bhikkhn upadiyntiti. nevasafifiinisaiii-

Apandd ‘4. upidinasettham ki so bhante bhikkh
u:;ﬂ.ﬂ[jmm.l.uu uphdiyntiti. uplidinnsetiinm 0 Annnds bhikkhu
upidiyamino upidiysti; npidinasettham h'etam Anandi yad idem
novasafiiinisafiiyntansn.}

« Pafienttays Suttonta " (¢ Majjh. N."). Of s ¢ gkneco samano vi
brihmana vA" it is said: “santo "ham asmi nibbuto "ham asmi
annpidino "ham asmiti samannpassati.” Of this the Tathigata
ceays : addhi aysm fynsmi nibbinam sapplyafi fieva patipadam
ablivadati, atha ca panfiyam bhaven samaiio v brihmano v pub-
banthnuditthim vii upidiyamino apidiyati aparantdnuditéhim v up.

* Probably the Adj. pﬁrbﬂhﬂi’!mﬂdhﬁpmﬂhm,wlﬁﬂh we have in
antariparinibbiyi, ete. :
t As above, p. 430.
5

- Kwhumhmdl#mpnnﬂiﬂzmnthu opposite ease, 'I'I:am:.
Bhikkhu * tan upekham Mﬁ;” anupidine Anands bhilkkhu perie

nibbiyati.
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iup‘ Hmmmlu]lgum' ¥i up. up. pavivekam vi pih.m Il.'p. np
nivimisam vi sukham up, up, adukkhamasukham vl vedhnam up?
up.; yaii ea kho ayam dynsmi santo 'ham asmi nibhino (sie) "ham
asmi ammpidino "ham asmiti ssmanupassati tad ap’ imassa bhoto
smanabrihmanassa upldinam akkhiynti.

From the “ Rathavinita Sotta” (“ Majjh. Kilk"): kimatthaf earah’
fivuso bhagnvati brahmacariyas vassatiti.  anupidiparimibbing-
ttham kho bhagavati brahmacariynm vossatiti. kim na kho dvoso
silavisnddhi anupidiparinibbinan ti. no h' idam fvuso. kim
pandvuso cittavisnddhi — difthivisudidhi — kankhivitarnunvisnddhi
— magghmaggniinadassannvisuddhi—patipadifiinadassanavisudihi
anupidiparinibbinen ti. no h' idem fvoso. kin nn kho dvuso
fiinndnssanavisuddhi anupidiparinibbinan . no k' idewm fvoso.
kim panfivuso afifistrs imehi dhammehi anupidiparinibbinan ti. no
k' idam fvoso. . . . yathiksthan panfvoso imassa bhisitnssa
attho dafthabbo 'ti. silavisnddhim ce dvuso bhagavd snnpidips-
rinibbfinam pafiffipessa saupldinam yeva samfnem annpidips-
rinibbinam pafiidpessa.  ditfhivisnddhim . . . fAsadassanavi-
suddhim ce dvnso bhagavh anophdiparinibbinam paiifiipessa
gpupidinam  yova saminnn  annpidiporinibbinam  pafifiipessa.
afifiatrafi ca® dvnso imehi dhammehi anupidiparinibbinam sbha-
¥issa, puthujjane parinibbiyeyvs, puthujjano ivuso affintra imehi
dhammehi—Then follows the comparison of the journey of the
king Pasenadi from Sivatthi to Siketa ; he has relays (rathavinita)
Iying between the two towns and arrives * sattamenn rathavinitens "'
ak this palace in Siketa. Evam eva kho fvuoso silavisuddhi yhvad
eva cittavisnddhatthas . . . fiinadassanavisnddhi yivad evn
anupidiparinibbinattham.  snapidiparinibbinsttham kho Avaso
bhagnvati brahmacariyan vussatiti.,

Buddhavamsn : nibliyi anupadine yath' sge’ npidinasamkhayi.

Cf. also *Dhammap.” v. 89; *“ Mabiivagga,” v, 1, 24 seq.
Burnonf, * Intr.” p. 495 seq., and so on.

Before we proeeed to give evidences bearing on the expressions

¥+ Kimssaifiojaninam the Turnour MS,, which T follow in quoting (his
passagt.
t Bo the Turnour ME.
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Ssuphdisesa and Anupidisesn, we shall attempt ty briefly point ont
Yhe doguditio signification of Upidina and Upndhi. Theso ideas
are almost syronymons. The attainment or non-attainment of
Nirviian, victory or defest in the struogele against suffering is made
dependent upon the presence or non-presence of Upiding and quite
as much so of Upadhi. In one of the above cited passages of the
Samyuttakas Nikiiya there is given a serics of members which are
joined together by causal nexus: From Tanhi comes Upadhi, from
Upadhi comes old age, death, suffering. Tn exnctly the same way
the well-known formuls of the twelve Nidinas makes Upidina
coma from Tanhi, and from Upddina (throngh o few middle links)
old age, denth, suffering. The difference between Upadhi and
Uphdiing is farther diminished, when we remember that beside
the Upadhi of the Buddhist texts there oceurs in the philosophic
Snnserit texts an Upadhi (** Colebroke Mise. Ess." 1% 308 ete.) and
alsa the participle Upahita.® Upa-dhi signifies " to lay one thing
an another, to give it a support,” thus, of anything which would so
to spesk float in the nir or fly about, to chain it to reality by o
enbstratum, which is given to it to localize it. This substratum is
exnctly Upadhi. Upa-di or Upi-di (middle), on the other hand, is
“to Iny hold of snything, to cling to anything,” as the flame entches
the fuel ; this fuel, or that laid bold of by a being, to which it
elings, as well as the act of this catching, is Upidiina. Tt ia clear,
that in this way Upadhi and Upddina, although the ideas underlying
them dilfer, must still scquire significations for Buddhist ter-

minology, which cover each other or at least very nearly toach.
We shall now treat of the third of these closely connected ideas,
that of Upddi, which is known only in the compounds Sopddisesa
“ Ttivattaka,” fol. kan of the Phayre MS.: vattam ' etam
bhagavatd vottaw srabath 'ti me sutam. dve 'mi bhikkhuve
nibbinadhituyo. katamd dve. sanpidisesi ca nibbinadhitu
annpidisesi cn nibbinadbitu. katamid ea bhikkhave saupidisesi
nibbinadhitn ? idha bhikkhave bhikkhn sraham hoti khindsava

* 1t is charaoteristic in this eonmection, that in Banserit upadhi and upddhi

aro axnctly equivalont in the sense of * deceit.,”
28
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vusitavd katokargnivo chitabhirvo annppattnsaditho® pﬂ.riklﬂlinub;
havasamyojano sammadafififvimutto.  tassa titthant’' 8xa poiic’
indriydni yesam avighitattd manipam paccanubhoti sukhadulkham
potisamvediyati,  tassa kho vignkkhayo dosakkhaye mohakkhayo.
ayam vuceati bhikkhave saupfidisest nibbinadhitn. katomi ea
bhikkhave anupAdisesi nibbinadhitn ?  idha bhikkhave bhikklm
armbam boti . . . . eammedefifidvimutto.  tassa idh' eva bhik-
khave vedayitinit anabhinanditini sitibhavissanti. ayom voceati
bhikkbave snupidisesh nibbinadbito. imh kho bhikkhave dve

nibblinndhituyo ‘. etnm stthom bhagavd avoes,  tatth' etam
itivuecati :—

’

dye imi cakkhumath pakisith nibbinidhita? anissitens
thdind :
ckil hi dhitn idha ditthadhammiki sanpidisesd bhavanetti-
samkhayi,
anuphdisesd pans samparfyikd yamhi nirajjhanti Bhavini
sabbaso. |
ye etad afifinys puram§ asamkhatom vimutticittd)| bhavanet-
tisamkhayd
te dhammi siridhikammakkhare® yathd pahasisu te sab.
. babhavinitidino "t, |
ayan pi attho votto bliagavath it me sotan ti.

It is clear, that the chapter of the Ttivattaka here given supports
throughont the already referred to theory of Ohilders. He who
attains holiness, attains the Nirvina ; thisis, as long ns lis earthly
life still continues, saupidisesa; the body, the sonse-perceptions,
and so on, are still present. When these also vanish, in the death

of the suint, that is, his being thereby enters on the anupddisesi
nibbinadkitu. *

= snuppattapadatio the MB, t devayitini the MB.

¢t Bo the MB, § enrion the MBS,

| Perhaps vimnttacittd as an emendation,
¢ Y T eannotventure an emendation withont furiher MS. matoriale, Apparenily,
considering the interchange of r and y so frequent in Burmese MSH., we should
rend kammakkhayve,

r Haahuth&mmmmmrymm“nhlmp-da,"p.mmtp.lﬂﬁj.
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1t #aust be in the highest degree astonishing that the limit

Yetween Baupiidjsess and nnuphdisesa is here removed to n wholly

difforent. place from the limit between sanpidina and aunpidina,
ar hetween the state of the nirupadhi and the burdened with npadhi.
In the two lnst named coses we had to do with the ethical
opposition of the internally bound and the internally free; in
the ecase mow before ns, on the other hand, we could only have,
according to the view of Childers and the passage quoted from
the Ttivattaks, to do with the physical opposition of the internally
free, whose esxternal life still continues, and the internally
free, whose external life has censed. It iz really very hard to
believe that, of the three pairs of idens which all belong to the
Niryhnn doctrine, and which at first sight present an appearance
of so close a parallelism, the third ghonld acteally have in view
a point so thoroughly different from the first two, that the
“ anupidisest nibbinadhitn” shonld ioply gomething  wholly
different from “ amupidiys cittam vimueei” or “anupadhisam-
Lhnye vimutio.”

Notwithstanding, T should not ventare to build only on con-
gidlerations of this kind the supposition, that the meaning clearly
and expressly given in the Itivattake to sa- and smupidisesa
does not express the trne or the original doctrine of Buddhism :
yob the canomical texts themselves give us further paints, which

‘strengthen the scruples we entertain against the testimony of the

Ttivuttnka.

In the = Satipafthinasutia ” (* Majjh. N.”) we read : yo hi koei
Thikkhave bhikkhn ime cattiro satipatthime evam bhiveyys satin
vnssini® tassa dvinnem phalinam affintaram phalam patikadikhi :
ditthevs dhamme afifid sati vii upidizese anigimitd.

As is known, he who is born agnin as Anfigimi, has still m sroall
residue of sinful nature in him, from which to purify himself in the
colestinl existence, upon which he enters, is allotted to him. In
the passage we have quoted, then, the Saupidisess is not, a3 in the”
Ttivattakn, he who is pure from sins, who Temnins still in the
earthly state, but he who is burdened with o residunm of ein,

* Tt ia pfterwaris stated that o still shorter time soffices,
28 % .
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who i8 re-born dgoto o deified state. And the hﬂy}mrﬁ. stil]
lingering on earth ** dittheva dhamme " is in one, passage exactly
the person in whom an Upidisess is no longer present. Thus
Upddisesa here has not the physical meaning of & residnum of
earthly existence, but the ethical meaning of & residnom of imparity,
the same signification which we have found in Upidina and
Upadhi.

To the passage already quoted we add a proof, which we take
from the “ Vaiigiea Sutta” (Nigrodhakappa Sutts), a text* in-
cluded in the * Sutta Nipita." This Sutts begins: Evam me sutam.
ekam smmayam bhagavi Alaviyam viharati Aggilave cetiye. tenn
kho pana samayena fiyasmato Vadgisassa npajjhiyo Nigrodhakappo
nima thero Aggilave cetiye nciraparinibbuto hoti. atha kho
fiynsmato Vadigisassa rohogutnssa patisallinassa evam cetaso parivi-
takko ndapidi: parinibbuto nu kho me upnjjhiyo udihu no pari-
nibbnto 'ti.4—Buddba is asked: Has the Brahmacariyam, in
which he has lived, bronght him any advantage? “Nibhiyi
so fde sampidiseso; yathi vimutto shn tam sunoma” And
Buddhn replies

Acchiecchi tanham idha nimaripe 't bhagavi, tunhiiyn] sotum
- digharattinusayitam

atiir] jJiHmarnam asesam iee abiavi bhagavh paficasettho.

Here also the alternative is put in a way which docs nol har-
monize with Childers's conception. * Has he entered into Nirvins
or is he Saupddisesa P Buddha is asked eonverning s monk whose
death had been annonneed.  Saupidisesa mmst consequently be he,
who, on aceount of a not yet complete froedom from sinful naturs,
cannot yet become partaker of the Nirviiea,

Finally decisive are the data, which the Sunaklchatta Suttantn
(** Mujjhims Nikéya") supplies. Tt nses the expression, in the eluci-

* Bee Fuushiill's Translation of the * Butta Nipits,” p. 57 seq. OF also fhe
* Ealahnvividusutin,” v, 15 (ibidem, p, 167),

{ I, no also the further detail olearly showns the faat that Nigrodhaknppa

ifed, i nown to him, but he does not kmow whether he is still lizhls to rechirth
or not.

t Bo clearly the M5, of the Phayre eollegtion consulied by me. Fuusball
“ Hanha's (e, Mira's) stream,”

o
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dution®of which we are engaged, in reference,to conditions of

i

£37

Ya

Snterial e A man, it is sid in o parable, is wounded with &
poisoned arrow. A physician treats his wonnd, “ spaneyya visa-
dosam saupidisesam® anupidiseso ti mafifiamine.” He therefore
& @ trents the poison as having been overcome, while really & remnant
af the poisonous stuff is still present in the patient. In opposition
to this is placed & second case, where the danger hns beon fully

overcome : “ apaneyys visadosam anu

phdisesam anupidiseso

jinamfno.” The first patient thinks himself cared, lives carelessly,
and 8o falls a victim to bis wound. The second patient lives care-
While then the spiritual
meaning of this parable is being unfolded, the expression nirupadhi
cocurs in place of the expression anuphdiseso. Of the monk who

fully and makes a complete recovery.

pmmummmfu.ﬂy. to whom the secon

d of the two patients is

compared, it is said : so vata Sunakkhatta bhikkhn chasn phassiya-

tanesu samyutakiri npadhi dokkhassa milan 6 iti vidit

vil nirnpadhi

upadhisamkhnye vimutto upadhismim vi kiyam upasamhbarissati
cittam vh anuppodassatit: n'etam thinan vijjati. — Thus it is
apparent that here also sanphdisess and suupidisess poind. to
the presence or absence of n last remnant of deadly peril in a

gpiritnal sense, and the passage establish
the identity of the upidi contained in this word wi

gs ot the same time
th the word

upadhi. Now, as is well known, the anupidisesa of the Piliin the
northern Boddhist texts corresponds with anupadhigeshe or niro-
In the same way reads o

padbigeshs (Burnonf, *Inte." 590).

Sansoritified Singhalese inscription of the &
Antiquary,” 1877, p. 326) : nirapadhiges

welfth cent. a.p. (*“ Ind.
hanirvvisadbitowen. We

‘shall from these considerations have no scruple in declaring the
of the word upadhi peculinr
to the Pili—probably we should rather say, peculiar to our modern
Pilli mannscripts. The origin of this orthography, if we consider
the significant fact that this uphdi oceurs only in connection with
Pili manmseripts write the
name of the god Skanda Khandha obvionsly under the influengp
of Khandhs= Sansk. skandha, or as the Bansk. smriti is written

i upiidi to be only o spelling

sesn, is not hard to account for. As the

* Visadoss upAdisase the MS.

t Anoppodassanti the MB.

-
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sammuti in the @ili, under the influenco of the word safimut]
*“ nomination,” go, it appears to me, the mnnnmriptmditfon of the
Pili has cnused the word smmpadhisesn to resemble the woed
samghidisess so very familiar to all copyists of sacred texts,
probably by the co-operation of the influence of anupidiya, and
thus has arisen the orthography anupidisess.

That, if this supposition be correct, then also the signifiontion of
sa- and anophdisess, corresponding to that of upadhi, must be:
“one with whom there is, or is not, respectively, still present o
remnant of earthly, sinful natore,” is self-apparent. ~ How it has
came to pass that a so thoroughly different meaning has been given
to both terms in the Ttivuttaka, ean naturally not be explained
otherwise than by conjesture. 1t appears to me, that the EX[ires-
sion anupddisesit nibbinadhitu, which contains in fact o toutology
—for the nibbinadhiitn implics the nbhsenes of upadhi— might by
it form easily suggest to n misinformed mind the opposition of o
saupidisesi nibbinadhita, while the word snupiidisesa, rightly com-
prehended, as we have pointed ont from the Satipatthinn Snttaand
the Vaiglsa Sutta, excludes the iden of Nirvina. But if once this
adjective hnd been employed regarding the nibbinadhiita by an
error like that we have supposed, if once the opposition of an
annpidisesd and a sanphdisesh nibbinadhatn bad been set up, then
it was scarcely possible to attach a mbre paszable menning bo these
words, than that given to them in the Ttivuttaks.

The preceding explanation regarding the expressions, in which
the main difficulty of the Nirvies terminology lies, has slrendy
given us ocension to quote a series of the passages of the canonieal
toxts relevant to this doctrine. We shall now proceed to set forth
in the Pili text the more essentinl of the materinls upon which our
previously expounded (antea, pp. 267 seq.) view of the Nirviin
doctrine rests, and therewith also some pussages which we have
given shove in translntion.®

In the * Sumyuttakn Nikiyn " there comes after the above quoted
(. 429) passage on the eonversation of Buddha with Vacchagotin

’
433
'

* Befarence may here also be made to the communieation of Dr. 0. Frank-
luﬁw.hh“Jaum.RMxﬁnSn:.," Ouet. 1850,
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¢n'hﬁjnku, tho following (cf. sutes, p. 272 goq): Aths Kho'

acchagdtto papibbdjuko yena hagavd ten' upasamkami, npasani-
knmitvd bhagavath saddhim gummodi, ssmmodaniyam kathau
siruniyam vitishretvi ckamantam nigidi, eknmantam nisinno Vacehi-
potto paribldjako bhagavantam ctad avoca: kim nn kho bho
Gotsma ntth’ attd "ti. evam vutte bhagavi tunhi nhogl. kim pana
bho Gotams n’ atth’ nttd "ti. dutiyam pi kho bhagavi tunhi shosi.
athn kho Vacchagotto paribbijako utthiyisand pakkimi. atha kho
Aynsmi  Anando scirapakkante Vacchagotte paribbijake bhaga-
vantam etad ayoca: kim nu kho bhante bhagavis Vacchagottassa

paribbijukassa paiiham pultho nu bylkisiti. ahail ¢ Ananda
Vacchagottassa paribbiijakassa atth’ atéd 't puttho samiino atth'

atth 'ti byikareyywn, yo to Anando sampnabrihmand sassatavidi

tesnn etam saddham abhavissati®. ahail ¢ Anands Vacchngottassa
parribbijakassn ' atth’ attd 'ti poitho samino n' atth’ attd "t
hyakareyyam, yo te Ananda samnnabribmond nochedaviidi tesan
otamt abhavissa, ahafi ¢’ Anands Vacchugottassa . . . atth' attd
i bylkareyyam, spi un me fun Aunanda anulomam abhavisss
fillnsan upidiyal sabbe dhnmmma nuattd *t. no h' etam bhante,
ahaii ¢ Ananda . . . n'stth’ attd 't hyikareyynm, sammilisssa
Ananda Vacchagottassa paribbdjukassa bhiyyosammohiyn ahlhavisss
ahnvil me nano pubbe attd so etambi n'nbthiti. "

# Spuyuttakn Nikiya,” vol ii. fol. no. seq. (cf. nntes, P- ars
seq.) ©

Ekumn samayam bhagavi Sivatthiyam vihamti Jotayans Amniithe
pindikassa drime. tena kho pann samayenn Khemi bhikkhuni
Kosalesn ciriknm caramfnd antard ca Sivatthim antard ca Siketam
Torsnavatthusmim visam npagstd hoti. atha kho riji Pasenndi
Kosalo Siketd Sivatthin gacchanto antnrl ca Siketam antari cs
Sivatthin Torsavatthusmin ckarattivisim upagacchi. atha kho
rijh Pasenadi Koslo aifiataran puristn dmantesi: ehi tvam amblo
purisa Toramavatthusmin tathiripam samanam vi brihmonam vé
Jjina yom aham ajju payirnpiseyyun ti. evam deva 'ti kho so puriso

]

= Bo the MS.; lege ghhavisss. Om ssddham ef. Abhidhin, 1147,
1Hﬂlmﬂnuh_hﬂrndﬂhnhtuhinmtd. t Lege uppidfys.

PEEY
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;uﬁﬁu Pmﬁlm}{mﬂam pofisutvi kevalakappam Toranava %
ahindanto niddass tathivlipam samanam vi brihmanant v& yam
riji Pasenadi 'Kosalo payirupiseyyn. addasa kho [so] puriso
Khemam bhikkhunim Toranavatthusmim visnm upagatmm, disving
yenariijii Pasenadi Kosalo ten' npasamkami, upasamknmitvi rijinam
Pasenndikosalam etad avoea : n' ntthi kho deva Toranavatthustin
tathiiriipo samano v brikmano v yam devo pairupiseyya, atthi ca
kho deva Khemi nfima bhikkhnni tassa bhagavato sivikd arahato
sammisambuddhassn, tassi kho pana ayyiyn evam kalydwo kitti-
saddo abbhuggato pandith viyuttd medhivi bahusutth eittakathi
kalyfinapatibhind 'ti, tam devo payiruplsati ti. atha kho riji
Pnsenadi Kosalo yena Khem# bhikkhoni ten' upasamkami, upasam-
kamitvid Khemam bhikkunim abhividetva ekamantam misidi, eka-
mantum nisimno kho riji Pasenadi Kosalo Khemam bhikkhonin
etad avoen: kim nn kho ayye hoti tathiignto parnm marani "t
abyikatam kho etam mahiriia bhagnvath hoti tathigato param
marand "ti. kim pan’ ayye na hoti tathiignto param marand "ti.
otam pi kho mahirijs abyikatam bhagavati na hoti tathigato
param morand ti.  kim nu kho ayye hoti ca na ea hot tathiigato
paran marani 't abyikatam kho etam mahirijo bhagavatd . . .
ki pan’ ayye n’ eva hoti na nn hoti tathigato param marand "ti.
efum pi kho mahiicija abyikatam bhagnvatd . . . The king now
asks why she hos given no other answer to all his questions, and
goeson: ko nu kho ayye hetn ke pacenyo yenn tnm abyikatom
bhagnvath ‘. tenn hi mabirija taf fiev' etths padipucchissdmi,
yuthl te khameyyn tathd nam byliknreyylisi. tam kim mofifinsi
mahiirijs, atthe te koci gamake vA muddike vi samlhiyako v& yo
pahoti Gaigiyn viluknm ganetum ettald valukd 36 vil ottakint
villuknsathni itn vil ottakini vilnkasahossing iti v ettakini valuka-
sntasahnssini iti vA 'ti. no b’ etam ayye. atthi pana te koci ganako
vi muddiko vi samkhiynko vi ¥o puhoti mahisamndde ndaknm
ganetom ettakini ndakalhakini itivh . . . ettakini ndakalhe.
“kasatasahassini iti vA 't no h' etam ayye. tam kissa hetu.
mghiisnmuddo gambhim appameyyo duppariyogiho 'ti. evam ewn
kho mahirijn yena riipena tathigatam pafiidpayamino pafifilpeyya
tnripam tathigatassa pahinam uechinnamilam tilavatthukatam
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anablivam® katam® dyatim snuoppidadhamman. r'ﬁpnmmkhky'n.
i &ho mahirijn tathigato gambhiro ap}mmen'u duppari-
yogiho mijﬂﬁpl mahfisamuddo. hoti tathigatd pamm mamad
'ti pi na upeti, na hoti t. p. m. "t pi na upet, hoti ca ma ea hoti
» 1. p.m. 'ti pi na upeti, n'eva hoti na na hoti t. p. m. 'ti pi oo upeti.
yiys vedsndya . . . yiya saiifiiys . . . yehi samlkhiirehi
. . . yena viiiAnena tasthigatam pafifiipayamino padifiipeyyn
it P ti pi na upetiti. atho kho riji Pasenadi Kosalo Khemiyn
Dbhikkhuniyd bhisitam abhinanditvd anomoditvi utthiyhsani Khe-
mam bhiklkchunin abhividetvi padakkhinam katvi pakkimi. The
text then further relates how the king later on put the same
questions to Buddha himself, and obtained from him the same
answers word for word as the nun Khemi had given him.

“ Samyuttaks Nikiya,” vol. i, fol. de (cf. antea, p. 281 seq.):
tena kho pann samayens Yamaknssa nima bhikkhuno evariipan
phpakam difthigatam uppannam hoti: tathiham bhagavatd dham-
mam desitam fjinimi yathd khinisavo bhikkhu kiyassn bhedd
uechijjati vinassati na hoti param marani 't (Biriputts resolves
to put the misbeliever on the right tmck and says to him:) tam
lim mafifiasi fvnso Yamaka ripam niceam vi-aniccam. vi 't
anioeam Gvusof . . . tam kim mefifiasi fvuso Yamaks ripans
tathgato 'ti samanupassasiti. no Wetam dvuso. vedanam tathé-
gato 'ti samanupassusiti . . . tam kim maiifinsi fivaso Yamaka
riipasmim tathigato ‘i samannpassasiti. no h' etam dvuso.
afifintrn ripi tathigato 't gamanopnssasiti. no h' etam fivoso.g
tans kim madfasi Avaso Yamaka ripam vedanaa gafifinm sambhire
vififinnam tathigato 'ri samanupassasiti. no h' etam fivuso, tom
Kim mufifinsi dvuso Yamakn ayam so ariipi avedano asafiil asa-
khiro svififiluo tathigato 'ti samanupassasiti. no h' etam dvnso.
ettha oa te fvnso Yamaks ditthevn dbamme saccato te tato
tathiigato anupalabbhiyamino. kollom nu te twm veyylkaraean
tathiham bhagovatd dhammam desitam fijinimi . . . s hoti

{ The same then regarding the other Khandas, and the nsual conelusitns
drawn therefrom us in the ** Mahivaggs," i 6 42-46,
{ Then similarly ; vedaniys, aiifiaira vodaniys, &e,

- -
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paras marand 't ahu kho mo tam dvnso Siriputta pubbe avid-
dasuno pipakam ditthigatam, idam en panilynsmato  Sisputtass®
dhammadesannst sutvi tam o eva pipakum ditthigatam pahinnm
dbammo ca me abhisamito. sace tam fvuso Yamaks enam
puccheyyum, yo so dvuso Yamaka bhikkhn araham khinfisave =
80 kiyassa Uhedi param marani kim hotiti: evam puitho tvam
fivuso, Yamaks kinti bydkareyyfisiti, sace mam dvuso ovam
puccheyyum, yo so . . . kim hotiti, evam puitho aham dvnsoe
evaum byikareyyam : viipan kho fvuso amicenm, yod annicam tam
dukkham, yam dokkham tam nirnddham tad atthamga tam, ve-
dand, sifil, samkhird, vifddsam aniceams . « . otthamgatan 1i,
ovam pattho abam fvuso evam byiknreyyan ti sddbn sidha dvuso
Yumalkn.

“Udina,” fol. ghau (Phayre MS., of. antea, p. 283): . .
imam ndinam udinesi: atthi bhikkhave tad fiyatannm yattha
wevs pathavi na dpo ma tejo na viyo na Akdsinnficiystanam na
villiindnificiyatannm o fikificafiidyatonam nn  pevasafififnd-
safifidyatannm niyam loko no pariloko ubdo candimasuriyi, tam
aham bhikkbave n'eva Ayatim vadimi na patim na fhitime nn
upapattim : appatittham apavsttom nndeammanam eva tam, s’
ev' anto dukkhassi ‘ti.*

eItid, fol. ghan' (=" Itivattaka,” fol. kan; antea, p. 283) : atthi
bhikkhave ajitnm abhitam nkatam ssnmk  hotowm. no oo taw
bhikkhave abhavisss ajitam . . . asamkhatam nn yidha jitnssn
bhiltnssn knatossa snmkhniossa nissaranam paiiiiiyetha, yasmid ca
kho bhikkhave ntthi ajitam . . . tesmd jitassa . . . nissarsam
padifyatiti.

Tbid.  fol. ghau'—gham : nissitossa cn calitam, anissitnssn eali-
tam ' afthi, calite asati possadhi, passaddhiyd sati rati oa hoti,
ratiyl asati dgntigati na hoti, Agatigatiyd asati cutiipapito na hoti,
cutipapite nsati n’ ev’ idha na homes na ubhaynmuntare. es’ ev’
anto duklchnssd 'H.

« “Anguttars Nikiyn" (Phayre MS.), vol. i, fol. nu : cathiro "me
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):]:iikﬂuw pugald santo samvijjamind loknsming 'im.:umﬁ cattiro?
idha haveekacco puggelo difffieva dhamme sasamkhirnpari-
nibbiyl hoti, idha pans bhikkhave ekacco puggﬂl-:'l kitynssa bhedd
snsamkhiraparinibbiyl hoti, idha pans Bhikkhave eknoco puggalo
dittheva dhamme asamkhiraparinibbiyi hoti, idha pana bhikkhave
kacoo puggalo kiyassa bhedi asamkhiraparinibbéyi hoti. lathadi
4 blikkhnve ekacco puggalo dittheva dhamme gasamkhirnpnrinib-
byl hoti #  idha bhikkhave bhikkhn ssubhinupassi kiye vihamti
ibdre patikiilnssafifi sabbaloke snabhiratisafini sabbasam khivesn
amiccinnpassi, marunasaiii kho pan’ nssa ajjhattam supatitthitil
hoti. 'so imfni pafica sekhabalini upanissiys viharati saddhibnlam
hiribalam ottappabalam viriyabalase, padifiibalan, tass” imin pafic’
indriyini adhimattini phtubbavanti saddhindriynm viriyin driynm
satindriynm samidhindriynm padtiiindriynm. so imesan paficannaun
indriyinam adhimettatti sasamkhiraparinibbiyl hoti. —evam kho
Khikkhave puggalo dittheva dhamme snsamnkhiimparinibbiyi hoti.
knthnii ea bhikkhave ckacoo puggalo kiynssa bhedd sasamkbira-
parinibbiyi hoti? idhn bhikkhave bhikihn asublinupassi (&
us above, for adhimattini, pdhimattatth read mudimi, mudutti).
knthait ca bhikkhave ekacco puggalo ditthevn dhamme asamikchira-
parinibbyl hoti? idha bhikkhave bhikkhn viviee’ eva kimehi
-pi- pathamajjhionm . . . - cattuthan: jhinam upasampnjs
viharati. so imini pafics gokhnbalini (&o. as above, then corre-
inw to the fourth case, but instend of sdhimattini redd
‘mudiini). ime kho bhikkhave eattiro puggali santo gamvijjamimi.

lokasmin i.
“ Afiguttars Nikiyn,” Navanipta, vol.iii, fol. fift: ekam samayom
“fiynsmi Siriputto Rijagabe viharati Veluvane Kalandalanivipe.
tatra kho yasmi Siriputto blikkhi fimantesi: snkham idan fivuso
nibbinan ti. evam vutte dyasmi Uddyi dynsmantam Siriputtan
ctad avoca : kim pan’ ettha dvuso Shriputtn sukham yad ettha n'
atthi vedsyitan ti ? etad eva khy etthivuso sukham yod ettha o’
paiic’ ime fivaso kimagund. katame pafica B

. ime kbo b&vuso
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uppajjati sukham gomanassam idam vnecat' fvoso kimasnl®am,

idbivnso bhikkhn vivico' eva kimehi -pa- pathamage jhidam upa-

sampajja viharati, tass co Avuso bhikkhuno imin vihirenn viharato
kiimasahagati safifii manasikirl ssmudicaranti sv dssa hoti ibidho.
seyyathipi ivnso sukhino dukkham uppajjeyya yivad eva dbdhiya,
evam ev’ assa te kimasahagatd safifih manasikich samudicaranti, sv
fissa hoti dbludho. yo kho panivuso Abidho dukkham idam vottam
bhagavati. iminipi kho etam dvuso pariyiyena veditabbam yathi
sukhasm nibbinam. punn ca param dvuso bhikkha vitakknvicirinam
- - . dotiyam jhimam upasampajja vilinrati, tasss ee dvuso
bhikkhuno imind vihirena viharato vitakkasahagati safifid manasi-
kird ssmudicaranti (see ss above). In the third Jhina, the
disturbing element is described as pitisnhagatil saiiiit, in the fourth
upekhisukhnsahngati safifia. The exposition then proceeds in the
analogons way also through the highest stages of abstraction.

As in the two last quoted passages the term nibbins is used of
the happy condition of him who has attained the Jhins, so also
this occurs in the following passage :

“ Ang. Nikiyn,” loc. eit, fol. tha:

sandit/hikam nibbinam sanditthikam nibbinan & dveso vucesti.
kitthvald no kho dvuso sanditthikam nibbinam vuttam bhngavati
P idhivaso bhikkhn viviee' eva kimehi -pa- pathaman jhinam
upassmpajja vihnreti.  otthipi kho dvnso sanditthikam nibbinam
vuttam bhagavatd pariyiyens, (Similarly of the following Jhinas
and the stages of higher vestasy, Finally:) puns ca param fivose
bhikkhu sabbaso nevasafifiinisafifilyatanam samatikkamma safifid-
vedayitanirodham upasampajja viharati paiifidyn o'assa disvil dsavi
parikkhink honti. ettivatd kho Avnso sandifthikam nibbdnans vot-
tam bhagavatd nippariyiyeni 'ti.* Then follows u serios of exnctly
similar passnges : nibbinam nibbinan ti Avaso yneeati -pa- parinib-
béinnm parinibbiinan ti, tadadganibbinam tndafiganibbinan ti, dittha-
dhammanibbinan ditthadhammanibinan ti dvuso voocati
~vuttam bhagnvati nippariyiyend ti,

Fhe fact that here the Purinibbion is troated as exactly equal

" Here pariyiiyenn (cf.  Dipavamsa,” 5, 34) means * in metsphorical sense,
nippariysyenn, * without metaphor, in the emet sanss,"

/

r
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withethe nibbina and {he ditthadhammanibbina,as well us the fact
. “that in dhe of the earlier quoted passages the *ditthevn dhamme
sasamkhiraparinibbiyd " is gpoken of, gives me oocasion o here
refer to the theory advanced by Dr. Rhys Davids, aceording o
e which nibbina and parinibbina are as o rule so used differently,
that the former denotes arhatship, the Intter the end of the saint,
his disappearance from the world of the transitory. As o fact the
nsage of the canomical texts follows, on the whole, the rale Inid
down by Davids. Yet it seems to me, that here we have to doonly
with a tendeney of the nssge of speech, which is linble to exceptions,
in the same way ns nsage fluctuates between Buddhs and Sam-
bhuddhn, Paccekabuddha and Paccckasambuddha, Thus, the word
parinibbnta is used of the saint already during his earthly life,
“Dhp.” v, 89, and * Samyntte Nikiya," vol. i, fol. ja:
kummo va sfigini sake knpile samodaham bhikkhu manovitakke
anissito aiifiamafiiian apothamino parinibbuto na upavadeyyn kifiei
and wvice vered nibbuta i also occasionally nsed of the saint entering
into the hereafter. Anuruddhs says (% Theraghthd,” fol. gu)
Vajjinam Veluvagime ahau jivitasamkhayi
hetthato Velngumbasmin nibbiyissam anisavo.
Bakkulattherassa-Acchariyabahutasntta (“Majjh. Nikiiya') : ntia
kho Ayasmi Bakkulo aparena sumayenn apipuranam idiya vihirenn
vibiiram npasamkamitvi evam dho : abhikkamathiyasmanto ahhik-
kamathiyasmanto, sjja me nibbinam bhavissatiti . . . stha kho
fiyasmi Bakkulo mnjjhe bhikkhusamghassa nisinnako parinibbiyi.
Compare also the strophe of the Vimfnavatthn, which is found
quoted at “ Dhp. Atth." p. 850.

9, Niamar{ipa.

To the ohssrvatioris made in note 2, p. 23, regarding the terminus
Nimariips, e, * Nome and form,"” or * Name and corporeal form,"”
I desire to here add o fow of the more imporlant passages of #he
toxts '

expression Nimaripa is known to have had its origin in the
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‘Bribmana and Argayaka period of Indian litersture, Th thegiamo
of beings the wi of those ages finds, as is natural®specially®
deep mystories.' Jiratkirava Artabhfiga says:* % Yijnavalkya !
what is that which does not forsake n man when he dies P And
Yajnavallyn answers: * The name! An infinite thing in truth is » o
the pame, infinite (innumerable) are all the Gods; infinite fulness
lio attnins thereby.” Thus the name of beings or of things is repre-
sented as o sell~existing power beside their external form. Name
and form are the two * monster powers " of the Brahma, by which
it bas got ot the worlds or into the worlds. When the universe
lny in chaotic confusion, by * nome and form ™" clearness was crested
therefore they say, when they wish to make a man knowsble: “he
is called go-and.so; be looks so.and-s0.” *In this this universe
ponsists, inform and in name "—aor, s it is snid on another cooasion
A trind is this world : name, form, not.''t i
The cessation of the individunl being, the attainment of the
everlasting goal presents itself as well to the Brahman as to the
Buddhist methad of thonght and speech as the cessation of “ name
and form." He who has attained the highest wisdom, unites with
the nniversal spirit, * delivered from name and form, as the streame,
the flowing streams, enter into rost in the sen, lenving name? and
rm behind ;" thus we read in the * Mundakopanishad.”§ And in
the * Buttanipita™|| it is said: * What thon hnst ssked after,
Ajita, that will T tell thee; where name and form cease without
4 residuum: by the cessation of conscionsness,*® thers that
ceases,” i
As regards the iden of “name” in this connection, it is to be
nnderstood in its literal menning, when in the Mabinidinn suttatt

* Ok Br.t xiv, 6,2, 11.
tHQat Br” =i, 2.8, 8 fg; xiv, 4, 9, 15; 4, 4,1 fg. Cf. the Nrisimhn-
tipaniyn Upanishad, * Ind. Studlen,™ fx, 184,
+ It in clear, that hers * name ™ ia to be taken quite in the lteral sense, of-
* o Oullavagen,™ 1x, 1, 4,
. 832 of the edition in the “ BiLL Tndia

| Fol. ghau* of the Phayre MS, ; Fruushill, . 101,
** La., the Nirvita, ef. eupra, UL

f} P. 258, 255, ed. * Grimblot,”
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{the astainability of the form-world throngh the ‘.‘cnu.turt by means
of namink ™ is fraced back to the existence of the * name-world,"
il when it is there said,  that the domain of naming, the domain
of expression, the domain of manifestntion,” extends as far as
“name and form together with conscionsness.” Asn rule, however,
another meaning of “ name ™ meets us in the Duddhist texts; so fax
as this iden appears in conneetion with that of form, Thus already
in the * Sutta Pifaka* (* Bammidifthi Suttanta * in the * Majjhimn
Nikiiya," fol. kim of the Turnour MSS.), where a reply is given
to the quesiion regarding the definition of Nimarfipa: vedand
sanif cetend phnsso mannsikiro idlam vucent” Avusgo ndmaridpam,®
cattiri en mahabhiitini catounam ea mahdbhiitinam uphdiys ripam
idnm vuceat’ fvuso rlipam.—Similarly in the Abhidhamma texts.
«Vibhafign,” fol. ¢i' (Phayre MS.): tafthn katnmam vifififina-
paceayd ndmarfipam ? atthi nimamn atthi ripam. tattha lntamam
nfmam ? vednnakkhandho safiidkhandho samkhirakkhandho idla
vucenti nimnam. tattha katamam ripam P cattiro ca mahibhiitd
citunmam on mahibhitinam upidiya ripam idam voeenti riipam
iti' idafl ca nAmam idam vuceati vifiiiwapaccayd nimardpum.—
“ Nettippakarana,” fol. ki' (Phayre MS.): taitha ye pafio’
uphdinakkhandd idam nhmardpan. tatthn yo phassapaficamalkil
dhammit idam nimam, yini padicindriyini ripini idsw riipam.
tadubhaynm nimarfipam vififiinasampayuttam.

How this explanation of Nima has avisen, is ovident. The cabe-
gory of “form ** or “ corporeity " (riipa), like that of conscionsness,
is to he meb ns well in the combination “name and form together
with conscionsness,” ns in the gystem of the five khandhas *form,
"spnsations, perceptions, gonformations, consciousness,” Now the
very natural conceit sngpested itself to identify the two series of
notions, which had actually arisen wholly independently of each
other, hpving the members ** form " and * conscionsness”’ in com-
mon, and thus the three “khandhas “gemantions, peroeptions,

E Blppmﬂmmnw!ahnﬂldramlnﬁmnm.

4 Ie., the fve caisgories mentioned o the passage quoted from the Sami-
ditthi Butta, nmong which phussa is named, not indeed in the last, bot in the
fourth place? =
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conformations (Semlkhird — Cetand) " of the one series rminineril
over for the category of “name ” in the other seriep. L

Cf. further * Milinda Paiiha,” p. 49 ; Burnouf, * Tntr,” 501 seqg.
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3. The Four Stages of Holiness.

It is not my intention here to expound in all its bearings the
doctrine of the Cattiro Maggi, on the whole rather unprofitable to
the comprehension of Buddhist religious thonght. T shall hero
only attempt to show how, in the statement of the psychological
attributes which were attributed to the saints of the fonr stages,
the earlier and later texts of the sacred Kanon differ from each
other, in a manner which is charncteristio of the history of the
developmont of dogmntic Litemtur,

As far as T know, we possess, regarding the psychalogienl nttri-
butes of eaints of the four grades, no older expressions than those
which occur in the * Mabiparinibbina Sutta, e 16 goq., and
conformably very often afterwards in the “ Sutta Pitake' The
four stages are there defined in the following way ;

L. tinuam sanyojeninam parikkhayi sotipanno avinipitadhammo
l'l‘.-'lj'ﬂtﬂ enmbodhipariyano,

2. tinmam ssmyojaninam parikkhaya rigndosamohfinagm tauntid
sukadigami sakid eva imam lokam dgantviA dukkhuss' antam ka-
3. paficannam orambhigiyinam samyojaninnm parikkhaya opa-

pitiko tatthaparinibbiyi andvattidhammo tasmd loki.

4. fisaviinam  khayd anfsavam  cotovimuttin paiiivimutiim
dittheva dhamme sayam abhififid sechikatvi upasamynijn vihisi,
These definitions show evidently that there was a conventionally
armnged series of Samyojanas and this lay at the bottom of the
speeulations npon progressive sanctification. We ean’ searcely
* donbt that this serics is the same which is uniformly given hy
cqmmentators, and already occurs in the “ Suttn Pitaka ™ :* the
five Orambhigiva Samycjana are Sakkiiyadiéthi, Nicikicch,

* Samyutta Nikiya,” vl iii, fol. dhe,
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Silabhataparimiss, Eimardgs, Patigha; the fivg Uddhambhigiva
Sumyojuts : Rijpariga, Artparign, Mins, Uddhaccp, Avijji.

It will be seen how quite unsymmetrically conched the definitions
given of the four stages are, with reference to this series. Bome-

' ® times three, sometimes five of the Samyojanas are overcome; the

]

.

entegories of Riga, Dosa, Moha, are introduced, of which only the
first fignres in the list of the Samyocjanas; in the second stage,
it is said, these throe vices are almost overcome ; how it fares with
them in the third stage is not stated ; but for the definition of the
third grade reconrse is again had exclusively to the Samyojana
entegorics. Thaus these formulns give s veritable picture of the
gonfusion which usually prevails in the long and abstruse series of
idens in ancient Buddhist dogmatie.

It is interesting to observe how the later generation of dogma-
tists, whose systematizing and harmonizing labours lie before us in
the Abhidhamma Pifaks, endeavonred to introdnee some arder and
armngement into this confusion. One of the Abhidhamma texts,
the Puggalapaiifintti,® deals exclusively with the difforent grades
of beings in relstion to the goal of holiness. Thus the four classes
(by the side of which stand the corresponding subdivisions of
the * phalesacchikiriyliys pafipannd,"” already, by-the-bye, fmquentl‘}-
mentioned in the older Pitakas, ey, * Collavages,” ix, 1,4) are

* defined as follows :

1. yassa puggalassa tini samyojanini pabinini aymm vucesti
pogealo sotipanno.

2. yassn puggalassa kimarigabyipidi tanubhith aynm vuccati
puggalo sakndigimi.

= Puggala (Sanck. pudgals), the subjeet bound in tmnsmigmiion, or corre-
spondingly the subject delivered therefrom, is synonymous with Satts, snd
Poggala-Satta stands against the pair of synonyme, Dhnmma-Sambchiea {vide
sapry;, p. 260}, According to the old strict teaching there are only Dhamumas, and
Sattas nre spoken of only in mecordance with ordinary modes of cxpression.
' the juxtsposition of Satta-puggain and Dhammea-Samkhies compars
w Milinda Pafiha,” p. 817, where in charscteriatic style the topie is * atthisatta ™
and # atthidhamma ;" the Jindlamkirs in Burnouf, * Intr." 5046 {** Buddho 't ko
mntto vl samkdiro v "), and the northern Buddhist text, which iz theys qusted,
- 606 (* Ba pudgalo na dharmah ).
29
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4. ynssa i:luggplm kiimarigabyhpidd anavasesd pahinde aynm
vucéati puggalo andgimi, o M i

4. ynssa puggalassa riparigo ariparigo mino nddhaconm avijjl
anavasesh pahind aynm voeeati puggnlo arahi.

The system rests here exclusively on the series of the fen ®
Bamyojanas.®* Whatever in the older form of the doctrine referred
to the Samyojanas, is here adopted ; the other eategories which
were there dealt with, Riga, Dosa, Mohn, and the Asavaz, have
vanished from the new wording, or have been repluced by notions
from the Sanyojana series. Thus, when we regurd the Samyojanns
numbered according to the order given above, the graded course of
their conguest is the following : the Sotdpanna has got rid of 1—3 ;
in the ease of the Sakadigimi and Anfigimi, 4 and 5 also vanished,
and that in such a way that in the Sak. they were reduced to a
small measure, in the Anig. wholly annihilated ; the Arahi finally
hns extirpated the last vices also, 6—10,

Thus the doctring of the four grades gives a picture of the wuy
in which the confused series of notions contained in the sutbas have
been pondered by the theologians of the Abhidhamma, and their
inconsistencies eliminated by them.

* * Thai the notion which was designated in the above-quoted form of (he
Bamyojuns list ns Patighn is identioal with that hers named Dyipdda, ndmits of
no doukbt,
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WORKS PYBLISHED BY WILLIAMS AND, NORGATE.

Second Edition, 8vo. cloth, 21s,

A MANUAL OF BUDDHISM in its Modern Development;
translated from Singhalese MSS. By R. Seexce Haror, Hon.
w.eAS, Author of * Esstern Monachism," * Dewa-Dharma-

Darpanayas,” ete,

Thiz volums having been out of print for some time, the demand for i,
Towever, still being so great that copies have been sold in publia gules for
gevern] pounds, the poblishers have been induced to repdnt o small edition of
the work. They have taken the usﬂpurr.uuii of correeting n few errors, snd
ndding n muoch more eomplets Index, which has been kindly compiled by
Tir. Prunklurier, of Berlin, who ia pursuing Pili stodies in London.  In every
other respoet, the present is an exact reproduction of the first edition.

By the same Anthor, Byo. cloth, 124,

-
EASTERN MONACHISM; an Account of the Origin, Laws,
Discipline; Sacred Writings, Mysterions Rites, Religions Cere-
monies, and Present Circamstances of the Order of Mendicants
founded by Gotama Buddhn (compiled from Binghalese MSS.
and other original Sources of Information). With Comparative
Usnges n.n&%aﬁtuﬁnus of the Western Ascetics, and a-Heview

of the Monastic System.

8vo. cloth, price 10s 6d.

RHYS DAVIDS' BUDDHISM. Lectures on the Origin afd
Growth of Religion, as illustrated by some points in the History
of Indisn Boddhism. By T. W. Burs Davios, Esq.  Being ¢he
Hibbert Lectures, 18581,
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WORKS PUBLISHED BY WILLIAMS AND NORGAYE.!

Boo0Ks 1IN PALL

BUDDHIST SCRIPTURES IN PALIL

In & vols. 8vo. 215 each Volume,

THE VINAYA PITAKAM, one of the principal Buddhist Holy
Seriptures in the Pili Lunguage. Edited E;* Dr. H. Onpex-
pERG, Vol I The Mahiivagen, with sn Introdoction.  Vol, 1L
The Cullavagga. Vol. 1II. The Suttavibhaiiga, I. (Phsijikn,
Sumghidisesa, Anyatn, Nissaggiyn). Val, IV, The Suttavibhufiga
II. (end of Mahivibhangn, Blikkhunivibhafign). Published with
the nssistance of the Royal Aeademy of Berlin, and of the Secre-
tury of State for Indin in Couneil. Vol V. in the press.

Byo, cloth, 21,

THE DIPAVAMSA, an Ancient Baddhist Historical Recard in
the Pili Tanguage. Edited, with an Fnglish Translation, by
I, H. OmpespEEG.

Tue Diravayss 3" the most ancient Historical Work of the Coylonose; i
eontuing mn account of the Eeclesingtical History of the Boddhist Clumh, of
tha :un;;uiun of the Ceylonese to the Buddhist faith, and of the Ancieni History
of Cn

Thg-:tnﬂy of Pili is in India raised to the level of that of Sanskrit, and is
mule the subject of cxamination in the University of Caloutts. In the Bbsomoe
of Text-Books, the “ IHpavamsa " ia specially adnpied for the prrposs, on pecount
€ the pecompanying translstion,

Bvo. 214,

THE MILINDA PARHA, Being Dialogues between King Milindn
and the Buddhist Sage Nignsena. The Pili Text edited by
V. Trexcexer, of Copenhagen.

c;'.& very inleresting dinlogue between Milinda and Kigusenn,”— Was Mialler {n
i .

";;'ﬂt in order of interest shonld indoubtedly be named fhe + Milinds Panha A
or, Questions of Menander,'! Whatever be tha origin of this remarknble work,
there ean be no doubt of ita great antiquity, for it exhilits a fumilinrity with
Greek numes and places, nnd records a religions disenssion between the Buddhist
divine Nigasenn and o' Yona ' king Milinda, 'who ean be identified with eeriainty
with the Bactrinn king Menander."—Childers in Pl Irictiomary.

Also, 8vo. 4s.

L8
PALI MISCELLANY, by V. Teexcisen, Part I The Totro-

ﬂncmry Part of the Milinda Pafiho, an English Translation and
otes.
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* CATALOGUE OF SOME WORKS

PUBLISHED BY

WILLIAMS & NORGATE.

Baur (F. C.) Church History of the First Three Centuries. Trans-

lated from the Thind German Edition. Edited by the Rev. Avtax Mexzies,
2 vols. Bvo. 2ls.

— " Vide Theological Translation Fund Library.

Baur (F. C.) Paul, the Apostle of Jesus Christ, his Life and Work,
his Epistles and hiz Doctrine. A Contribution to the Critical History of
Primitive Christianity. Edited by E. Zruves Translated by Bey, ALLAN
Meszes. 2 vols.  8vo, dloth. 21

— Vide Theological Translation Fund Libmry.

Beard (Rev. Chas.) Port Royal, a Contribution to the History of
Religion and Literature in France. Cheaper Edition. 2 vole” Crown
8vo. 12s,

Beard (Rev. Dr. J. R.) The Autobiography of Satan. Crown 8vo,
el ' Té. G,

Bible for Young People. A Critical, Historical, and Moral Hand-
book to the Old and New Testamente. By, Dr. H. Oonr and Dr. J. Hoox-

" EAAS, with the nssistance of Tir. Kuenen. Tranzlated from the Dutch by the
Rev. P. H. Wiksteep, Vols L to IV., Old Testament, 19s.; V. VL, New
 Testament, 125 Mage. 6 vols. Crown 8vo, cloth. 3l
_"BIeek (¥.) Lectures on the Apocalypse. Edited by T. Hosszacn,
Edited by the Rev. Dr. §. Duvipsos, Svo, clobh 10s. 6d,

— Vide Theologieal Translation Fund Library.

Brahmo Year-Book, Brief Records of Work and Life in the Thetatit,
Churches of Indin. Edited by 5. D, Coruerr; for 1876, 1a.; 1877, 1a;
1878, 1a Gd.; 1879, Bvo, 1o 6d.; 1880, 1a 6d. ; 1881, * 94 Gd,

ing’s Complete Works, including the *Perfect Life,” with
a brief Memoir, Centenary Edition. 808 pp. Crown 8vo, 1a ; cloth,  2g
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Channing and Lucy Aikin. Correspondence of WElilm!n Ellery
Channing, D.D., and Luey Aikin, from 1826 to 1842, ted by Awwa
Letria Le Brerox, Crown 8vo, eloth, (puhb. af 9a) 3s,

I

Cobbe (Miss F. P.) The Hopes of the Human Race, Hereafter and

Here. Essays on the Life after Doath. With a Preface having spefiil
veference to Mr. Mill's Essay on Religion. Second Fdition Crown #vo,
eloth, i,

Cobbe (Miss F. P.) Essays. Darwinism in Morals, and (13) other

Easays (Religion in Childhood, Uneonscions Cerebration, Dreams, the Devil,
Aurioular Confession, & d&c) 400 pp.  Bvo, cloth, (pub. at 104.) Ba,

# Cobbe (Miss F, P.) Broken Lights, An Inquiry into the Present

Condition and Future Prospects of Religious Faith. Thind Edition, Crown

8vo, alath, e
Cobbe (Miss F. P'P) Dawning Lights. An Inquiry eoncerning the
Seeular Results of the New Reformation, 8vo, cloth, fa.

Cobbe (Miss (F. P.) Alone to the Alone. Frayers for Theists, by
several Contributors.  Third Edition. Crown Bvo, cloth, gilt edges. Be,

delivered in London and Clifton.  Second Edition. Crown 8vo, cloth. 5

Cobbe (Miss F. P.) The Pekin Darien, and other Riddles of Life
and Death. Crown 8vo, cloth, Ta B

Cobbe*(Miss F. P.) Re-Echoes. Crown Svo, Ta., Gd,

Davids (T. W. Rhys) Lectures on the Origin and Growth of Reli-

gion, ns illostrated by some Puoints in the History of Indian Buddhism.
Hibhert Loctures, 1881 8vo, cloth. 10s. 6dl.

Davidson (Rev. Dr.) On a Fresh Revision of the English O1d Tes-
tament.  Crown 8vo, clath, 3a

Echoes of Holy Thoughts ; arranged as Private Meditations before
a First Communion. ‘Second Edition, with n Proface by the Rev. J. HamiL-
Tow Trow, of Liverpool. Printed with red lines, Crown 8vo, eloth,  2s. 6d.

Ewald (Professor H.) Commentary on the Prophets of the Old Tes-
tament.  Translated hy the Rev. J, Faep. SBwrre, Vol I Yoel, Ames,
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Nahum, Sepbanya, Habogquq, Zakharys xii—xiv,, eremyn. Vol TV.

Hm'h!el. Yemya xl—Ixvi, with Tranalstion, Yol. V. Lln%\i, Znlcharya,

Malaki, Joun, Barach, Appendix and Indes, Complete in 5 wvols, 8o,

eloth., ench 10a Gd.
e~ Viile Theologieal Tranelation Fund Librury,
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Ew#d L Professor IL.) Commentary on the Psalms. (Poetical Books =
of the Old Test®ment. Part L) Translated by the Rev. E. Jonwsox, M.A
2 vols, Bwvo, cloth. each 10 6Gd.

—— VidsaTheological Translation Fund Library.

" Ewald (Professor H.) Commentary on the Book of Job. (Poetical
Books, Part II.) Translated by the Rev., J. Fuspemcs Sws.  8yo, @
elath. 10, B

Vide Theolagical Translation Fund Library.

Gould (8. Baring) Lost and Hostile Gospels. An Aecount of the
Toledoth Jesher, two Hebrew Gospels circalating in the Middle Ages, and
extant Fragments of the Gospels of the First Three Centnries of Petrine and
Paunline Origin. By the Rov, 8. Banisa Govip, Crown 8vo, cloth,  Ta 6d,

Hanson (8ir Richard) The Apostle I'aul and the Preaching of
Christinnity in the Primitive Church. By Sir Riosann Davis Haxsoxs,
Chief Justice of South Anstralin, Author of * The Jesus of History,” “ Letters
to and from Homs,” &c.  8Bvao, cluth. (pub. at 122) Ta 6d.

—— Letters to and from Rome in the Years AD, 61, 62 and 63. Tranzlated by
C. V.8 Crown 8vo, cloth 2a, 6.

- Hausrath, History of the New Testament Times, The Time of
Jesms, By Dir. A. Havsrata, Professor of Theology, Heidelbery, Translated,
with the Author’s sanction, from the Second German Edition, by the Revdas.
C. T, Poysmiwa nnd P. Quexzer. 2 vole.  8vo, oloth, 2la

Hibbert Lectures, vide Davids, Miiller, Renan, Renouf, Kuenen.

Higginson (Rev. E.) Ecce Messias; or, the Hebrew Messianie Hope
amd the Christinn Reality. By Lbﬁ'a.lm Hiseixsox, Author of “The Spirit
of the Bible,” “Astro-Thevlogy,” * Bix Essays on Inspiration,” &e  Bvo,
aloth. (pub. at 10e Gd.) 6Ga

Horne (Rev. W.) Religious Life and Thought. By Winiiau
Honse, M A, Dundee, Examiner in l.Iutanp]n in the University of Sk

Andrews ; ;‘;ut,hu:lr of * Reazon and Rovelntion.” Crown 8vo, aloth.  3s 6d.
Jones {R&v. R. Crompton) Psalms and Canticles, selected and
pointed for Chanting.  18me, cloth. la Gd. '
—— Anthems, with Indexes and Reforences to the Music. 18mo, cloth.  1s 34.
——— The Chants and Anthems, together in 1 vol. 21, Gdd,
—— A Book of Prayer in 30 Orders of Worship, for Public or Private Devotions,
12mo, cloth. W
— The same with the Chants.  18me, eloth,

Keim’s History of Jesus of Nazara, considered in its coffnection
with the National Life of Tsrmel, and Related in detail. Translated from the -
German by A. Rawsow and the Rev. E. M. Gutvaur, in 6 vols. Vols. Lto  °
V. Bvo, cloth euch 10s Ga*

— Vide Theologieal Translation Fund Library, - '
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Enappert. The Religion of Tsracl. Translated from the Duteh of
Dir. Knappert, by . A. Arwstnows, BA.  12mo, cloth® 9, 6d.

Kuenen (Dr. A.) The Religion of Israel to the Fall of the Jewish
State, By Dr. A. Kuveses, Professor of Theology at the University, Loyden, =
< Translated from the Dutch by A. H. May. 3 vols, 8wvo, cloth. 31 6.
—— Vide Theologieal Translation Fund Library.

Kuenen (Professor A.) Lectures on National Religions and Univer-
gal Religions, Delivered in Oxford and Londom. By A, Kvesex, LTI, I,
Professor of Theology at Leyden. Hibbert Loctures, 1882, 10w, 6,

Macan (Reg. W.) The Resurrection of Jesus Christ. An Essay
in-Three Chapters, Tublished for the Hibbert Trustees,  8vo, eloth. ba.

/ Mackay (R. W.) Sketch of the Rise and Progress of Christianity.
8vo, cloth. (pub. at 10s. 64.) Ge.

Martineau (Rev. Dr. James) Religion as Affected by Modern Mate-
., rialism ; and, Modern Materialism : its Attitude towards Theology., A Critique

and Defence.  8vo, 2y, Gdd.
—— Modern Materialism. Separately. 1s 6d.
—— The Relation between Ethies and Religion. 8vo, 1a
—— Loss and Gain in Becent Theology, An Address.  Svo 1
—— Ideal Substitutes for God considered.  Byo, 1la
—— Why Dissent? An Address. 8vo. 1s

Mind: a Quarterly Review of Psychology and Philosophy. Con-
tribitions by Mr. Herbert Spencer, Professor Bain, Mr. Henry Sidgwiok,
Me, Shadworth H. Hodgsan, Professor Flint, Mr, James Sully, the Rev, Juhn
Yenn, the Editor (Professor Croom Robertson), and others, ~ Vols. L to V1.,
1876 to 1881, each 124 ; cloth, 132 64, 12¢ per aunum, post free

Miiller (Professor Max) Lectures on the Origin and Growth of
Religion, as illustratedd by the Religions of India.  Hibbort Lectures, 1878,

By, cloth. 105 6.
Peill (Rev. G.) The Three-fold Basis of Universal Restitution. |
Crown Svo, cloth, 3s

.. The Pentateuch and the Book of Joshua, in the Light of the Science
S & vond Moml Sense of onr Age. A Complement to all Criticisms of the Text.

(By Dr, B. Wiias.) 528 pp.  Crown 8vo, eloth. B,
Pfleidérer (0.) Paulinism. An Essay towards the History of the

Theglogy of Primitive Christianity. Translated by E. Perens, Kag. 2 vols.
fvo, aloth, s

—— Vide Theological Translation Fund Library. ¢
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Protestant eCommentary, A Bhort, on the !{cw Testament, with =~ L
Introductions. From the German of Hilgenfeld, HoMezmann, Lang, Plieiderer, !l
Lipsius, and others. Translated by the Rev, F. H. Joxes, of Oldham. 2 vols, !
Vol [ Matthew to Acts.  8vo, cloth. 108, Gel. Ji
'
I

Vide Theological Translation Fund Library.

Renan (E.) On the Influence of the Institutions, Thought and =
=i Culture of Roms on Christianity, and the Developmint of the Catholic
“  Church. By Erwest Rexas, Membre de ['Tnstitule.  Translated by the Rev,
Caarres Beano; of Liverpool. Hibbert Lectures, 1880, Bvo, eloth, 104 6d.

Renouf (P. Le Page) Lectures on the Origin and Growth of Reli-
i as illustrated by the Religion of Ancient Egypt. Hibbert Lectures,
1879. &vo, cloth, 104, B,

Reville (Rev. Dr. A.) The Song of Songs, commonly called the
Bong of Solomon, or the Cantiele. Translated from the French, Crown Bvo,
cloth, 1 6d.

Reville (Rev. Dr. A.) The Devil : his Origin, Greatness, and Deca-
dence, Translated from the French. Becond Edition.  12mo, eloth. 2s

L Samuelson (Jas.) Views of the Deity, Traditional and Scientific; a
Contribution to the Study of Theological Secience. By Jases Sasvesoxs,
Eaq., of the Middle Temple, Barrister-at-low, Founder and former Editor of
the Quarterly Journal of Science. Crown 8vo, cloth. 4s. Od.

Schurman (J. G.) Kantian Ethies and the Ethies of Evolution. A
Critical Study, by J. Govnn Scaunsax, MLA. D.Se, Professor of Logie and
Metaphysies in Aeadia College, Nova Scotin. Published by the Hibbert I
Truatess. S8vo, cloth ba. .

Second Adam, The, the Seed of the Woman. A Thesis maintaining

tlint Jesus, the Only-begotten of the Father, is very Man, a Human Person.
Crown 8vo, eloth. i

Seth (A.) The Development from Kant to Hegel, with Chapters on
the Philosophy of Religion. By Awxprew Serm, Assistant to the Professor of
Logic and Metaphysics, Edinburgh University. Published by the Hibbert
Trusteea. 8vo, cloth. s,
Sharpe (8.) History of the Hebrew Nation and its Literature, with ~ |
an Appendix on the Hebrew Chronology. Fourth Edition. 487 pp.  Bva, '
cloth. Ta 6% :

UL 1

Sharpe (8.) Bible. The Holy Bible, translated by Saxver Siabsx, |
being n Revision of the Authorized Eng}[nh Version, Fourth Edstion of the
(ld Testament ; Eighth Edition of the New Testament. 8vo, roan. 4 Gd.

Sharpe (8.) The New Testament. Translated from Griesbach’s *
Text. 14th Thousand, feap. Bvo, cloth. ls. Bd.
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Smith (Rev. J. Fred.) Studies in Religion under Germasn Masters,
Essuys on Herder, Goethe, Lessing, Franck and Lang. By the Rev. J, Fre-
peaiok Sanrd, of Chesterfield.  Crown 8vo, eloth, b,

Spencer (Herbert) Works. The Doctrine of Evolution, 8yo, cloth,
First Principles. Fourth Edition, 16a.

FPrineiples of Biplogy. 2 vola. s,
Principles of Peychology, Fourth Thousand, 2 vola 86z,
Principles of Sociology, Vel. L 21a
Ceremonial Institutions. Principles of Sociology. Vol IL. Part 1. T
Politieal Tnstitutions. Principles of Sociology. Vol 1T,  Part 1. 13s

The Data of Ethics. Principles of Morality, Fourth Thousand. Part 1, 8
Spencer (Herbert) The Study of Sociology. Library Edition £being

the Ninth), with a Postscript.  Svo, cloth, 0. 6,
—— Edducation (Cheap Edition, Fifth Thousand, s, 6d.). Ba
—— Essays. 2 vols. Thind Edition, 16s.
—— Fazays {Third Series), Thind Edition, B,
Strauss (Dr. D. F.) New Life of Jesns, for the People. The

Authorized English Edition. 2 vols, 8vo, eloth. 242,
Taine (H.) English Positivism. A Study of John Stuart Mill,

Translated by T. D, Have  Sscond Edition.  Crown 8vo, eloth. 3u,

Tayler (Rev. J. J.) An Attempt to ascertain the Character of the
Foumth Gospel, especially in its Relation to the First Thee. New Edition
8vo, cloth, bi.

Ten Services of Public Prayer, taken in Substance from the * Com-

mon Prayer for Christian Worship,” with a few additional FPrayers for parti-
cular Tiays.

Ten Services alone, crown 8vo, cloth, 24, 64, : with Special Collects.  3s

Ten Services alone, 32mo, 1s ; with Special Colleets, 1s G,

Paalms and Cantioles, (To accompany the same.) Crown 8vo, ls. 6d.

With Anthems. 7 R
Thoughts for Every Day in the Year. Selected from the Writings

of Spiritually-minded Persons. By the Author of “ Visiting my Relations”
Frinted within red lines, Crown 8vo, eloth, S Gl

“_;Ehpnlugiml Translation Fund. A Series of Translations, by which

#ane best results of reeent Theologieal investigations on the Continent, con-
ductegd without mference to doctrinal considerations, and with the sels irposs
of arriving at truth, will be placed within reach of English readers, litera-
ture which is represented by such works ns those of Ewald, F. C. Baur, Zeller,
Roth, Keim, Nildeke, &, in Germany, and by those of Kuenen, Scholten

*  and others in Holland, .
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Theplogieal, Translation Fund (eontinued). 3
Three Voluwes annually for @ Guines Subscription. The Prospectus,
bearing the signatures of Principal Tulloch, Dean Stanley, Professors Jowett,
H. J. Smith, Henry Sidgwick, the Rev. Dr. Martinean, Mr. W. G, Clark, the

o Hev. T. K. Cheyne, Principal Caird and others, may be had.

27 Volumes pullisheéd (1873 to 1881) for £9. s
Protestant Commentary, a Short, on the New Testament, Vol T,
< Keim's History of Jesus of Namm,  Vols. L to V.
Baur's Paul, hiz Lifs and Work., 2 vols.
Baur's Churoh History of the First Threa Conturies. 2 vola,
Kuensn, The Religion of Tsracl, 3 volz,
Ewalil ~ Prophots of the Old Testamont, 5 vola,
Ewald’s Commentary on the Psalms. 2 vals,
Ewall, PBook of Jub.
Bleck, on tho Apocalypse.
Zeller, on the Acts of the Apostles. 2 vals,
Huuoseath's History of the Now Testament Times. 2 vola.
Plleiderer's Panlinism. 2 vals,
In the Press.
Keim's Jesus of Nasmm, Vol VI and last,
Protestant Commentary... Vol. TT, and last,

_ Voysey (Rev. O ) Mystery of Pain, Death, and Sin ; and Dicourses

in Refutation of Atheism, 8vo, eloth. Ta
Voysey (Rev. C.) The Sling and the Stone. Vol, VII. On Pro-
phecy.  8wo, eloth, bs.
—— Vol YHL On the Lord's Prayer. S8vo, eloth. B, Gd.
Voysey (Rev. U.g Fragments from Reimarus. Brief Critical Re-
marks on the Object of Jesns and his Thsciples as seen in the New Testament.
Translated from the German of Lessing.  8va, eloth. de,
Williams (Dr. Rowland) The Hebrew Prophets. Translated afresh
and illustrated for English Readors, 2 vols &y, cloth. 22 Bd.

Wright (Rev. J.) Grounds and Principles of Religion. Crown 8vo,
eloth aa

2 -
Zeller (Dr. ) The Contents and Origin of the Acts of thﬂ'ii:liwu: i

tles, eritically investigated., Preceded by Dr, Fn. Ovenseck's Sutroduction
to the Acts of the Apostles from e Wette's Handbook. Translated by
dJosgrt Dare 2 vola.  8va, cuth . » 2la

—— Vide Thealpgical Translation Fund Library.
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Athanasian Creed. Two Prize Essays on the Disuse of the Athanasian Creed in-

= the Berviees of the Church of England. By C. Peabody and C. 8. Keony.
B8 pp. 8o, sewad - i 1s
Beard (C.) William Ellery Channing., In Memoriam. A Sermon. 1Zmo. &l
Toard Eﬂl The Kingdom of God. A SBermon, Gd.
Beard (C.) The Houze of God, and two other Sermons hy Rev. R. A. Armstrong,
12mo.

&,
Bennett (W.) Popular Contributions towards a Rational Theology, 2mid J..dm*

12mo. Ta. G
Butler's Analogy : A Tay Argument. By a Lancashire Manufactarer. Inseribed
to the Bishop of Manchester. Bwvo, 1a,
Coquerel (A.) and €, Kegan Paul. Two Sermons preached before the Free Chris-
tisn Union.  12mo. G
Gordon (Rev. A.) Gospel Freedom, A Sermon. e,
Hawkes (Rev. H.}) The Passover Moon.  2nd Fdition. L.
Hopgood (Jas) Disestablishment and Disendowment of the Church of England.
Bvo. 2! . : G,
Hopgood {Jas) An Attempt to Define Unitarian Christinnity.  Svo. B,
Howe {(Rev. C.) The Athanasisn Creed.  Two Discourses,  12mo, sewed. 1z
desus of Naeareth and his Comtemponiries.  8vo, sewed, 1s
“Jonrney to Emmauz. By a Modern Travellor.  8vo. 22,
Liberal Christianity. By a Broadehurch Noneonformist.  12mo. fidd,
Lisle (L) The Two Testa: the Supernatural Claims of Christianity tried.by two
of its own Rules. Crown Bva, cloth. la, Bd.
Marrings of Cana, as read hy a Layman, e,
Murtinesp (Rev, Dr. James) New Affinitios of Faith; a Plen for Frea Christinn
Union:  12mo, 1s.
Mitehell (Dr. 4. B.) Chrestos: a Religious Epithet; its Import and Influence,
Crown 8ve, cloth. 1s,
Must God Annihilate the Wicked? A Reply to Dr. Jos. Parker. 1%mo. la
Heasonabla Faith, A, the Want of our Age. '13mo, ' 14,

Hesurrection of Jesus Christ, Evideneo for the, as given by the Evangelists, eritieally
exumined.  Bvo fid,
Sharpe (8.) Book of Tsaiuh, arranged chronologically in a revised Translation, with

& thri::;.l Notes, 12mao, eloth. 2. Gill
harpe (8.) Chronology of the Bibla, 12mo, cloth. L, B,
Shnrpe &H.lJﬂumm and Episiles of the Apostls Poul. 12mo, eloth Ls, G,
Eid,ﬁic (H.) The Ethics of Conformity and Subscription, 12meo. T Y
Tayler (Rev. J. J.) Christianity : What is it and What has it done? Ls.

e Yoysay (C.) The Biblo; the Theistic Faith and its Foundation. Two Lettures,

L E la
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