






















































































































































































































































































































































































INTRODUCTION. 

historical fact. The forced twist given to the meaning of 
the words and is not serious. The 
words could not be used in the new sense assigned. What 
we have is a sort of pun, a play upon the words, a piece 
of dialectic smartness, delightful to the hearers then, and 
unfortunately quite impossible to be rendered adequately, in 
English prose, for readers now. 

And it is quite open to question whether this does not 
apply as much to the whole Sutta as to the legend of King 
Wide-realm. The Brahman Kiltadanta (pointed-tooth) is 
mentioned nowhere else, and is very likely meant to be 
rather the hero of a tale than an historical character. In 
that case we should have before us a novelette, an historical 
romance, in which the Very Reverend Sir Goldstick Sharp­
tooth, lord of the manor of Kbanumata.-cruel enough, no 
doubt, and very keen on being sure that his 'soul' should 
be as comfortabte in the next world as he was, now, in this,­
makes up his mind to secure that most desirable end by the 
murder of a number of his fellow creatures, in honour of 
a god, or as he would put it, by celebrating a sacrifice. 

In order to make certain that not one of the technical 
details-for to the accurate performance of all these the 
god was supposed to attach great weight-should be done 
wrong, the intending sacrificer is ironically represented as 
doing the very last thing any Brahman of position, under 
similar circumstances, would think of doing. He goes to 
the Sama"a Gotama for advice about the modes of the ritual 
to be performed at the sacrifice; and about the requisite 
utensils, the altar·furniture, to be used in making it. 

The Buddha's answer is to tell him a wonderful legend 
of a King Wide-realm, and of the sacrifice he offered­
truly the most extraordinary sacrifice imaginable. All its 
marvellous details, each one settled, be it noted, on the advice 
of a Brahman, are described with a deliberate extravagance 
none the less delicious because of the evident earnestness 
of the moral to be inferred. 

The Brahman of our Sutta wants to know the three modes 
in which the ritual is to be performed. The three' modes ' 
are declared in the legend (§ 15) to be simply three conditions 
of mind, or rather one condition of mind at three different 
times, the harbouring of no regret, either before or during 
or after the sacrifice, at the expenditure involved. And 
the material accessories required, the altar-furniture, the 
priest's outfit, what is that? It is the hearty co-operation 
with the king of four divisions of his people, the Dobies, 
the officials, the Brahmans, and the householders. That 

H2 
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makes four articles of furniture. And eight personal qualifi­
cations of the king himself. That makes other eight. And 
four personal qualifications of his advising Brahman make 
up the total of the sixteen articles required. No living 
thing. either animal.or vegetable, is injured. All the labour 
is voluntary. And all the world co·operates in adding its 
share to the largesse of food, on strict vegetarian principles, 
in which, alone, the sacrifice consists. It is offered on behalf, 
not only of the king himself, but of all the good. And the 
king desires to propitiate, not any god, but living men. And 
the muttering of mystic verses over each article used and over 
mangled and bleeding bodies of unhappy victims, verses 
on which all the magic efficacy of a sacrifice had been 
supposed to depend, is quietly ignored. 

It is all ironicaL of course-just the very contrary, in 
every respect, of a typical Vedic sacrifice. And the evident 
unreality of the legend may be one explanation of the 
curious fact that the authors of the GAtaka book (notwith­
standing that King Wide-realm's Chaplain is actually identified 
in the Sutta with the Buddha himself in a previous birth) have 
not included this professedly GAtaka story in their collection. 
This is the only case, 90 far discovered, in which a similar 
omission has been made. 

Having thus laughed the Brahman ideal of sacrifice out 
of court with the gentle irony of a sarcastic travesty, the 
author or authors of the Sutta go on to say what they think 
a sacrifice ought to be. Far from exalting King Wide-realm's 
procedure, they put his sacrifice at the very bottom of a long 
list of sacrifices each better than the other, and leading up to 
the sweetest and highest of all, which is the attainment of 
Arahatship. 

Here again, except in the last paragraph, there is nothing 
exclusively Buddhistic. That a sacrifice of the heart is better 
than a sacrifice of bullocks, the ethical more worthy than any 
physical sacrifice, is simply the sensible, rational, human view 
of the matter. The whole long history of the development 
of Indian thought, as carried on chiefly by Brahmans (however 
much it may have owed in the earliest period to the nobles and 
others), shows that they, the more enlightened and cultured 
of the Brahmans, were not only as fully alive to this truth 
as any Buddhist, but that they took it all along for granted. 

Even in the Vedas themselves there is already the germ 
of this view in the mental attitude as regards Aditi and 
Varuna. And in the pre·Buddhistic Kkandogya, in the 
mystic identification of the sacrifice with man', we find 

I Xhindogya Upanishad Ill, 16 and 17. 
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certain moral states placed on an equality with certain parts 
of the sacrificial procedure. And among these moral states, 
ahimd, the habit of causing no injury to any living thing, 
is especially mentioned. This comes very near to the Hebrew 
prophet's: • I will have mercy, and not sacrifice '.' The more 
characteristically Indian point of view is, no doubt, in the 
words of the old saying long afterwards taken up into the 
MahAbhArata, that it is truth (not mercy) that outweighs 
a thousand sacrifices". But there is a very great probability 
that the ahi",s~ doctrine, foreshadowed in the Upanishad, 
and afterwards so extravagantly taken up by the Nigantkas, 
the Gains of the Buddha's time, was also a part of the earlier 
Gain doctrine, and therefore not only in germ, but as a 
developed teaching, pre-Buddhistic. Though the Buddhists 
did not accept this extreme position, there would seem 
therefore to be no valid reason for doubting the accuracy 
of the Buddhist tradition that their view of sacrifice was 
based on a very ancient belief which was, in fact, common 
ground to the wise, whether inside or outside the ranks of 
the Brahmans. 

Our Sutta is, then, merely the oldest extant expression, 
in so thorough and uncompromising a way, of an ancient 
and widely held trend of opinion. On this question, as on 
the question of caste or social privileges, the early Buddbists 

. took up, and pushed to its logical conclusions, a rational 
view held also by others. And on this question of sacrifice 
their party won. The Vedic sacrifices, of animals, had 
practically been given up when the long struggle between 
Brahmanism and Buddhism reached its close. Isolated 
instances of such sacrifices are known even down to the 
Muhammadan invasion. But the battle was really won 
by the Buddhists and their allies. And the combined 
ridicule and earnestness of our Sutta will have had its 
share in bringing about the victory. 

That they did win is a suggestive fact. How could 
they have done so if the Indians of that time had been, 
as is so often asserted of them by European writers, more 
deeply addicted to all manner of ritual than any other nation 
under heaven, more superstitious, more averse to change in 
religious ceremonial? There seems to me no reason to 
believe that t~ey were very different, in these respects, from 

I Hosea ,oj. 6; quoted Matt. ix. 13,and xii. 7. See also Micah vi. 6-8. 
Provo xv. 8, and xxi. 13, are, of course, later. 

• Mab6.bharat& I, 3095 nearly = XlII, 1544. Compare XlII, 
6°73' 
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Greeks or Romans of the same period. On the contrary 
there was a well marked lay feeling, a wide-spread antago­
nism to the priests, a real sense of humour, a strong fund 
of common sense. Above all there was then the most 
complete and unquestioned freedom of thought and expres­
sion in religious matters that the world had yet witnessed. 
To regard the Indian peoples through Brahman spectacles, 
to judge them from the tone prevalent in the Srauta and 
G,.,bya Slltras, it would seem impossible that this victory 
could have been won. But it was won. And our views 
of Indian history must be modified accordingly. 

There is a curious expression in the stock phrase describing 
the learned Brahman, so often found in the Pi/akas, which 
I have left untranslated in this Sutta, being uncertain as 
to the meaning in which it was used at the time when 
our Sutta was composed. It will be instructive, in more 
ways than one, to collect and consider the other passages 
in which the word occurs. 

LokAyata is explained by Wilson as • the system of 
atheistical philosophy taught by KArvAka '" and by the 
Petersburg Dictionary as • Materialism.' Now the description 
of the good Brahman as put, in the Buddhist Suttas, into the 
mouth of Brahmans themselves", mentions LokAyata as one 
branch of his learning. The whole paragraph is compli­
mentary. And though the exact connotation of one or 
two of the other terms is doubtful. they are all descriptive 
of just those things which a Brahman would have been 
rightly proud to be judged a master of. It is evident, 
therefore, that the Dictionary interpretations of the word 
are quite out of place in this connection. 

Yet they are each of them, at least for a later period, well 
authenticated. Kumarila BhatIa, in his VArttika (verse 10). 
charges the MlmamsA system with having been, for the most 
part, converted into a Lokayata system, and claims for his 
own book the merit of bringing it back to theistic lines'. 
Now of course the Mimamsists would indignantly deny this. 
Kumarila, who seems to have been a good deal of a bigot, 
is here merely hurling at adversaries, who claimed to be 
as orthodox as himself, a term of abuse. But it is clear that 
he uses that term in the sense of • atheistic,' The exact phrase 

J He gives as his authority the Aman Kosa; but the Kosa merely 
mentions the word, in a list, witbouI any esplanation. 

• Ailguttara I, 163, and other passages. 
• The passage is quilled in lIluir's • Sanskrit Tats,' III, 95-
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would be nAstika, as opposed to his own Astika-patha: 
that is, the system or the man who says • there is not,' an 
infidel. This is somewhat wider than atheist; it comes 
however, in KumArila's mouth, to much the same thing. 

SailkarAkftrya uses the word Lo kAyata several times " 
and always in the same specific sense as the view of those 
who look upon the soul as identical with the body, as 
existing only so long as the body exists, not continuing. 
after death, in a new condition and separate from the body. 
A very similar, if not indeed the very same view is also 
controverted in the Brahma·gila Sutta (above, p. 46); and 
is constantly referred to throughout the Pitakas under the 
stock phrase tam glvam tam sarlram '. But it is never 
called LokAyata in the Pitakas. It seems to be the view 
that there is a soul; but that it is diffused through the body, 
and dies with it; and is not a separate unity, within the 
body but not of it, which flies away from the body after 
death. It is not ntcessary to suppose that either Sailkara 
or the Buddhists hld in their minds any hook setting forth 
a philosophy based on this single proposition, or any actual 
school using such a book as a manual. It may have been 
so, But the expressions used point rather to an opinion held 
by certain thinkers, in union with other opinions, and not 
expounded in any special treatise. Nor do either the 
Buddhists or Saitkara pretend to set out that oplDlon in 
full. They are dealing with it only so far as is necessary 
to enforce their own contrary positions. And though 
• materialist,' as a rough and ready translation of Saitkara's 
LokAyatika, gives Q good idea, to a European reader, of 
the sort of feeling conveyed to Sailkara's Indian readers, 
yet it is not quite exact. European' materialists' (and 
one or two may be discovered by careful search) do not hold 
the view which Sankara describes to his LokAyatikas. 

Buddhaghosa in our passage has: LokAyatam vukkati 
vita"da-vllda·sattha"" • the Lokftyata is a text·book 
of the Vitalldas (Sophists)": This does not help us much;· 
but previously, p. 91. he explains LokakkhAyika as 
follows: • Foolish talk according to the LokAyata, that is the 
Vitamla. such as: .. By whom was this world created? By 

1 For instance in his commentary on the Brahma-Sntra, 1, I •• : 
II •• , "; III. 3, 53 • 

• For instance in the Mabili and GaIiya Suttas, both translated 
below. 

• Sum. I, •• 7. The Vi!lUrdas are quoted and refuted in the Altha 
salinl, pp. 3. 90,9" ••• 1 (wbere the word is wrongly spelt). 
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such a one. A crow is white from the whiteness of its 
bones; cranes are red from the redness of their blood." , 

Other Pali comments on the word are the Abhidhana 
Padipika (verse !I2), which says simply, probably following 
Buddhaghosa: Vitanda-sattham vinneyyam yam tam 
10kAyatam. The date of this work is the middle of the 
twelfth century A.D. Much clearer is Aggavamsa in the 
Sadda-niti, which is a generation older. He says 1 : 

Loko ti bala-Ioko ; ettha ayatanti ussAhanti vAya­
)llanti vadassAdenAti lokayatam. Ayatati vA tena 
loko, na yatati na ihati vA, 10kAyatam. Tam hi 
gandham nissAya sattA punna-kiriyAya kittam na 
uppadenti. LokAyatam nAma: sabbam ukkltitlkam 
sabbam anukkkittltam seto kAko kHo bako imina 
va iminA va karanenAti evam-Adi-niratthaka-karana­
patisamyuttam titthiya-sattham, yam lake Vitanda­
sattham vukkati, yam sandhAya Bodhisatto asama­
dhuro Vidhura-pandito: 

Na seve Lokayatikam, n'etam puitnAya vaddkanam 
ti Aha. 

'Loko means the common world. LokAyata means: 
"on that they Ayatanti;" that is, they exert themselves 
about it, strive about it, through the pleasure they take 
in discussion. Or perhaps it means: "the world does not 
yatati by it;" that is, does not depend on it, move on by it. 
For living beings do not stir up their hearts to right-doing 
by reason of that book". Now the Lokotyata is the book 
of the unbelievers (of the Titthiyas) full of such useless 
disputations as the following: "All is impure; all is not 
impure; the crow is white, the crane is black; and for 
this reason or for that "-the book known in the world as 
the Vitanda-sattha, of which the Bodisat, the incomparable 
leader, Vidhilra the pandit, said: 

K Follow not the LokAyata, that works not for progress in 
merit." , 

I Quoted IuD voce in Subbiiti's' AbbidhinappadipiU S!l.ti,' p. 310. 
According JO the sasana Vamsa DipiU (Dr. JlIabel Bode's edition, 
p. 74), he lived at Arintaddana in Burma in 1127 A.D. See abo 
5asana Vamsa Dipo, verse 1238; Gandha Vamoa, pp. 63, 67; 
Forchammer, 'Jardine Prize Essay,' p. 34; J. P. T. 5., 188., p. 103. 

I With this attempt at derivation =y be compared Nilakanlha on 
the passage quoted below from the JlIahabhirata (as given in B. R.). 
Loka eviyatante te tokiyatiki. Abo Prot: Cowelf. auggestion 
(Sarvad. 5., p. z) that Lokiyata may he analysed etymologically as 
• prevalent in the world' The exact meaning of Ayata is really very 
doubtful 
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The verse quoted-certainly a very old one-is.in the . 
VidhQra GAtaka'. and the commentator there says: 'This 
means: Follow not LokAyata disputation, Vitanda chatter, 
concerned with useless matters which neither give paradise 
nor lead men on into the Path.' 

Sailkara says: 'There is thus, according to them, no soul, 
separate from the body, and capable of going to the heavenly 
world or obtaining release ,,' The unknown author of the 
Gataka commentary, who certainly wrote however in the 
fifth century, gives the allied proposition as his own 
conclusion from the uselessness of their discussions, not as 
the opinion of the Lokayatikas themselves. It would be 
an easy transition from the one expression to the other. 
And the difference is suggestive, especially in the light of 
other passages in both Sanskrit and PAJi books. 

For while the MahabMrata has precisely the same use 
of the word as the Pi takas, later works use it in a manner 
approximating more and more nearly to that of Sailkara. 
The passage in the MahabhArata is at I, 2.H89 (= Hari Vamsa 
140611), where, at the end of a list of the accomplishments 
of learned Brahmans, they are said to be masters of the 
Lokayata. Being mentioned, as in our passage, at the end 
of the list, it is plain that this branch of learning is meant 
to be taken as of minor importance. But it is not yet 
considered unfavourably, much less opprobiously. And the 
Petersburg Dictionary, from which I take most of these 
references, points out that the word may possibly, in this 
passage, have some other meaning than' Materialism,' 

The RAmAyana goes further. There the word is also 
in a list, but the LaukAyatikA are blamed as 'clever in 
useless things 8,' So in the Saddharma Pundarika the good 
Mah:iyAnist does not serve or court or wait upon (among 
other low people) • the Lokayatikas who know by heart 
the Lokayata mantras (mystic verses)': The date of 

1 FausbOll's edition, VI, 286. No less than four has reliefs, 
illustrating this Gataka, have been found at the Bharbut Tope. See 
my 'Buddhist Birth Stories,' p. cii On the greater age of the verses, 
as compared with the prose, of the Gatakas, see ibid. lxxviii. 

• Loc. 01. See Deussen, 'Vedaota-system,' 310; and Thibaut, 
, Vedanta-Sutras,' II. 069 . 

• Gorresio's edition, 11, 109. 29. Both these passages from the 
epics are from later portions of them. 

• Chapter XUI, at the beginning. Burnouf (p. 168) reads tantras 
(instead of mantras), no doubt wrongly, aod has a curious blunder in 
his note on the passage (p. 409). He says Lokayata means in Pili 
'fabulous history, romance'; aod quotes, as his authority, the passage 
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this may be a century or two after Christ. And in the Gain 
book, entitled the Bhagavatl, which Weber puts at about the 
same time, the LokAyatikas occur in a similar list of blame­
worthy persons '. 

In the Milinda, which is probably somewhat earlier, the 
word is mentioned twice. One passage ascribes a knowledge 
of the LokAyata (in a sentence expanded from the very 
clause in our Sutta) to the hero of the story, N Agasena·. 
Here the Milinda is quite at the old standpoint. The other 
passage is in a parenthesis 3 in which the sub-hero, the king, 
is described as • fond of wordy disputations, and in the habit 
of wrangling against the quibbles of LokAyatas and 
Vitandas.' This may possibly be a gloss which has crept 
into the text. But in any case it is evidence that, at the 
time when it was written, the later view of the meaning 
of the word had become prevalent. 

In the long list of various aorts of hermits given in 
the Harsha Karita the LokAyatikas come among othen 
who would be classed by VedAntists as heretics'. We 
cannot, unfortunately, draw any certain conclusion as to 
whether or not there were actually any LokAyatikas living 
in BAna's time. In expanding previous descriptions of the 
concourse of hermits in the forest, he may be merely 
including in his list all the sorts of such people he had 
ever heard or read of. 

Lastly, the LokAyata system is, in various works of 
the fourteenth century and later, appropriately fathered on 
KArvaka, a mythical character in the Mahabharata, an ogre, 
who appears in the garb of a Brahman '. It is not certain 
whether this is.due to the ingenuity of a friend or a foe. In 
either case, like the fathering of the later Salikhya on the 
ancient sage Kapila; or the fathering of the collection of 
fables, made by Planudes in the fourteenth century A.D., upon 
Aesop the story-teller of the fifth century B.C., it has been 
eminently successful, has deceived many, and is still widely 
accepted. . 

Pending the discovery of other texts, and especially of 

given above from the Abhidhana Padlpika, in which LoUyatam is 
simply expJained as vitanda-saUba1JJ. This IasI expreMion cannot 
possibly mean anything of that son. 

, Weber, Ueber ein fragment der Bbagavatl, II, •• 8. 
• My 1Ilitinda, I, 7. 
• Ibid I, 17. 
• CoweD's Translation, p. 236. 
• l'rIadbusndana Sarasvati, PrabodbaRaudrodaya, Sarva-dartana­

samgraha. 
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such as are not only the testimony of opponents, the best 
working hypothesis to explain the above facts seems to be 
that about 5eo B.C. the word Lok4yata was used in 
a complimentary way as the name of a branch of Brahman 
learning, and probably meant Nature-lore-wise sayings, 
riddles, rhymes, and theories handed down by tradition as 
to .cosmogony, the elements, the stars, the weather, scraps 
of astronomy, of elementary physics, even of anatomy, and 
knowledge of the nature of precious stones, and of birds 
and beasts and plants. To be a master of such lore was 
then considered by no means unbecoming to a learned 
Brahman, though it ranked, of course, below his other studies. 
At that time there was no school so called, and no special 
handbook of such knowledge. But portions of it trenched 
so closely upon, were so often useful as metaphor in 
discussing the higher and more especially priestly wisdom, 
that we find sayings that may well have belonged to it 
preserved in the pre-Buddhistic literature. Such passages, 
for instance. as Bri. Ar. Up. Ill, 8, 3. Kh4nd. Up. IV, 17, 1, 
and VI, 11.-7, on the worlds and on cosmogony; KM.nd. III. 
on the colour of the rays of the sun; Bri. Ar. Up. II, 1, 5-7. and 
III, 7, 3-7. on the elements; Ait. Ar. III. 2, 1,4. and others, 
on the parts of the body; and many others of a similar kind 
on these and other subjects might be cited as examples. 

The amount then existing of such lore was too small to 
make a fair proficiency in it incompatible with other 
knowledge. As the amount of it grew larger. and several 
branches of natural science were regularly studied, a too 
exclusive acquaintance with Loklyata became looked upon 
with disfavour. Even before the Christian era masters of 
the dark sayings, the mysteries, of such mundane lore were 
marked with sophists and casuists. This feeling is increasingly 
vouched for in the early centuries of our era. In the fifth 
century we hear of a book, presumably on the riddles and 
mysteries of the craft. as it is called 'a book of quibbles.' 
Various branches of mundane science had been by that time 
fairly well worked out. Lok4yata was still the name for 
the old N ature·/ore, on the same level as folk-lore, and in 
contradistinction, not only to theosophy on the one hand. but 
to such science as there was on the other. 

In the first half of the eighth century Kumarila uses the 
word as a mere term of abuse. and in the sense of infidel, 
of his equally orthodox opponents, the Mimamsists. And 
shortly afterwards Sarikara, in setting forth his theory of the 
soul. controverts a curious opinion which he ascribes to 
Lok4yatikas,-possibly wrongly. as the very same opinion 
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was controverted ages before in the Pi takas, and not there 
called Lokilyata, though the word was in use in Pi/aka times. 

Finally in the fourteenth century the great theologian 
SAyana-MAdhava has a longish chapter in which he ascribes 
to the LokAyatikas the most extreme forms of the let-us­
eat-and-drink-for-to-morrow-we-die view of life; of Pyr­
rhonism in philosophy, and of atheism in theology. The 
LokAyata had no doubt, at that time, long ceased to exist 
His very able description has all the appearance of being 
drawn from his own imagination; and is chiefly based on 
certain infidel doggrel verses which cannot possibly have 
formed a part of the Lokilyata studied by the Brahmans of 
old '. It is the ideal of what will happen to the man of some 
intellect, but morally so depraved that he will not accept the 
theosophist position. 

Throughout the whole story we have no evidence of any 
one who called himself a LokAyatika, or his own knowledge 
LokAyata. After the early use of the word in some such 
sense as Nature-lore, folk-lore, there is a tone of unreality 
over all the statements we have. And of the real existence 
of a school of thought, or of a system of philosophy that 
called itself by the name there is no trace. In the middle 
period the riddles and quibbles of the N ature-lorists are 
despised. In the last period the words LokAyata, LokAya­
t i ka, become mere hobby horses, pegs on which certain 
writers can hang the views that they impute to their 
adversaries, and give them, in doing so, an odious name. 

1 Sarva-darsana-samgraha, Chapter I, translated by Prof. Cowell 
in the version published in J 88 •. 
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[THE WRONG SACRIFICE AND THE RIGHT.] 

[127] I. Thus have I heard. The Blessed One once, 
when going on a tour through Magadhft, with a great 
multitude of the brethren, with about five hundred 
brethren, came to a Brahman village in MagadM called 
Khftnumata. And there at KMnumata he lodged in 
the Ambalatthikft pleasaunce '. 

Now at that time the Brahman KOtadanta was 
dwelling at Khftnumata, a place teeming with life, with 
much grassland and woodland and water and corn, on 
a royal domain presented him by Seniya Bimbisftra the 
king of Magadh:1, as a royal gift, with power over it as 
if he were the king. 

And just then a great sacrifice was being got ready 
on behalf of Ko.ladanta the Brahman. And a hundred 
bulls, and a hundred steers, and a hundred heifers, and 
a hundred goats, and a hundred rams had been brought 
to the post for the sacrifice. 

2. Now the Brahmans and householders of Khftnu­
mata heard the news of the arrival of the Samana 
Gotama". [128] And they began to leave KMnumata 
in companies and in bands to go to the Ambalatthika 
pleasaunce. . 

3. And just then Ko.tadanta the Brahman had gone 
apart to the upper terrace of his house for his siesta; 
and seeing the people thus go by. he asked his door­
keeper the reason. And the doorkeeper told him s. 

I Not the same as the one with the same name half way between 
R5gagaha and Naland" (above, p. I of the text). Buddhaghosa 
(p. "94) says ii was like it. 

t The whole of § " of the Sonadanda is bere repeated. 
• AU given in the text in full, as in the Sonadanda Sun&. 
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4. Then KOtadanta thought: • I have heard that 
the Samalla Gotama understands about the successful 
performance of a sacrifice with its threefold method 
and its sixteen accessory instruments. Now I don't 
know aU this, and yet I want to carry out a sacrifice, 
[129] It would be weU for me to go to the Samana 
Gotama, and ask him about it.' ' 

So he sent his doorkeeper to the Brahmans and 
householders of Kh~numata, to ask them to wait till 
he could go with them to call upon the Blessed One, 

5, But there were at that time a number of Brahmans 
staying at Kh~numata to take part in the great sacrifice. 
And when they heard this they went to KOtadanta, 
and persuaded him, on the same grounds as the 
Brahmans had laid before Sonadanda, not to go. But 
he answered them in the same terms as Sonadanda had 
used to those Brahmans. [134] Then they were satisfied, 
and went with him to call upon the Blessed One '. 

9. And when he was seated there KOtadanta the 
Brahman told the Blessed One what he had heard'. 
and requested him to tell him about success in per­
forming a sacrifice in its three modes' and with its 
accessory articles of furniture of sixteen kinds '. 

, §§ 3-'1 inclusive of the Sonadanda are bere repealed in full in the IexL 
, As in § 4. 
'Vidhi. Childers gives 'pride' as the only meaning of this 

word. But he has made a strange muddle between it and vidho. 
All that be bas under both words should be struck out. All that he 
has under vidbo should be enlered under vidha, which bas a1wavs 
the one meaning' mode, manner, way.' Used etbically of the Araha", 
it refers, no doubt, to divers • modes' of pride or delusion (as for 
instance in vidbiisu na vikampanti at S. I, 8., and in the passage 
quoted in Cbilders). He makes vidhil a very rare word, and vidho 
a common one. It is just the contrary. . Vidhil is frequent, 
especially at the end of adjectival compounds. Vidbo is mOlt rare. 
It is given doubtfully by Buddhagbosa, in discussing a doubtful 
reading at Sum. I, .69, in the sense of • yoke'; and is a possible 
reading at Vin. 11, 136, ,119; IV, 168, 363 in the sense of' brooch' 
01" I bucklt:.' 

Here vidbii in Kil4d'anta'. mouth means, of course, mode of rile or 
ritual. Gowua lays bold of the ambiguity of the woril., and twists it 
round to his ethical teaching in the sense of mode of generosity • 

• Parikkbiirii, • a<lCeISOries, fillingll, equipments, appurtenanceS,' 
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'Well then, 0 Brahman, give ear and listen atten- . 
tively and I wiIl speak.' 

• Very welI, Sir: said Kfitadanta in reply; and the 
Blessed One spake as follows ;-

10. 'Long ago, 0 Brahman, there was a king by 
name Wide-realm (MaM. Vigita) " mighty, with great 
wealth and large property; with stores of silver and 
gold, of aids to enjoyment t, of goods and corn; with 
his treasure-houses and his garners full. Now when 
King Wide-realm was once sitting alone in meditation 
he became anxious at the thought: .. I have in 
abundance all the good things a mortal can enjoy. 
The whole wide circle of the earth is mine by conquest 
to possess. 'Twere well if I were to offer a great 
sacrifice that should ensure me weal and welfare for 
many days:' 

• And he had the Brahman, his chaplain, called; and 
telling him all that he had thought, [186] he said; .. So 
I would fain, 0 Brahman, offer a great sacrifice-let 
the venerable one instruct me how-for my weal and 
my welfare for many days." 

I I. 'Thereupon the Brahman who was chaplain said 
to the king; .. The king's country, Sire, is harassed 
and harried. There are dacoits abroad who pillage 
the villages and townships, and who make the roads 
unsafe. Were the king, so long as that is so, to levy 
a fresh tax, verily his majesty would be acting wrongly. 
But perchance his majesty might think; 'I'll soon 
put a stop to these scoundrels' game by degradation 
and banishment, and fines and bonds and death!' But 
their licence cannot be satisfactorily put a stop to so. 
The remnant left unpunished would still go on harass­
ing the realm. Now there is one method to adopt to 

-the furniture of a room, the smallest things one wears, the few 
objects a wandering mendicant carries about witb bim, and so on. 
Here again the word is turned into a riddle, the solution of which is 
the basis of the dialogue. 

I Literally 'lie who bas a great realm' -just as we migbt say 
Lord Broadacres. 

• 'Such as jewels and plate,' says Buddhagbosa (p. 295). 
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put a thorough end to this disorder. Whosoever there 
be in the king's realm who devote themselves to 
keeping cattle and the farm, to them let his majesty 
the king give food and seed-corn. Whosoever there 
be in the king's realm who devote themselves to trade, 
to them let his majesty the king give capital. Who­
soever there be in the kings realm who devote them­
selves to government service I, to them let his majesty 
the king give wages and food. Then those men, 
following each his own business, will no longer harass 
the realm; the kings revenue will go up; the country 
will be quiet and at peace; and the populace, pleased 
one with another and happy, dancing their children in 
their arms. will dwell with open doors." 

• Then King Wide-realm. 0 Brahman, accepted the 
word of his chaplain, [186] and did as he had said. 
And those men, following each his business, harassed 
the realm no more. And the kings revenue went up. 
And the country became quiet and at peace. And the 
populace, pleased one with another and happy, dancing 
their children in their arms, dwelt with open doors. 

12 •• So King Wide-realm had his chaplain called. 
and said: "The disorder is at an end. The country 
is at peace. I want to offer that great sacrifice-let 
the venerable one instruct me how-for my weal and 
my welfare for many days." 

• Then Jet his majesty the king send invitations to 
whomsoever there may be in his realm who are 
Kshatriyas, vassals of his, either in the country or the 
towns; or who are ministers and officials of his, either 
in the country or the to",ns; or who are Brahmans of 
position, either in the_ cl\untry or the towns; or who 
are householders of su~nce, either in the country or 
the towns, saying: ")Jintend to offer a great sacrifice. 
Let the venerable ¢les give their sanction to what will 
be to me for wea!l.md welfare for many days." 

• Then King 'fide-realm, 0 Brahman, accepted the 
I 

I Raga-porise. On this word, the locative singubr of a neuter 
abstract form, compa!je M. I, 85. 

I 
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word of his chaplain, [137] and did as he had said. And 
they each-Kshatriyas and ministers and Brahmans 
and householders-made alike reply: .. Let his majesty 
the king celebrate the sacrifice. The tiine is suitable, 
o king I!" 

• Thus did these four, as colleagues by consent, 
become wherewithal to furnish forth that sacrifice ". 

r 3. • King Wide-realm was gifted in the following 
eight ways :-

i He was well born on both sides, on the mother's 
side and on the father's, of pure descent back through 
seven generations, and no slur was cast upon him, and 
no reproach, in respect of birth-

• He was handsome, pleasant in appearance, inspiring 
trust, gifted with great beauty of complexion, fair in 
colour, fine in presence, stately to behold-

• He was mighty, with great wealth, .and large 
property, with stores of silver and gold, of aids to 
enjoyment, of goods and corn, with his treasure-houses 
and his garners full-

• He was powerful, in command of an army, loyal 
and disciplined, in four divisions (of elephants, cavalry, 
chariots, and bowmen), burning up, methinks, his 
enemies by his very glory-

• He was a believer, and generous, a noble giver, 
keeping open house, a welling spring· whence Samanas 
and Brahmans, the poor and the wayfarers, beggars, 
and petitioners might draw, a doer of good deeds---

• He was learned in all kinds of knowledge-
• He knew the meaning of what had been said, and 

could explain: .. This saying has such and such a 
meaning, and that such and such "-

1 • Because it was right and fit to do such deeds when one was 
young and rich. To spend one's days in selfishness, and then, 
in old age to give gifts would be no good,' says Buddhaghosa 
(p. 097)· 

• YaRRassa parikkhart. The latter word is here twisted round 
to a noew sense. 

I Opoina = udap§.na. Compare M. Y, 379; Vin.I, "36; Mil. 411; 
Sum. I, 098; and the note at • Vinaya Texts,' ll, "5. 

II. N 
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'He was intelligent, expert and wise, and able to 
think out things present or past or future 1-

'And these eight gifts of his, too, became where­
withal to furnish forth that sacrifice. 

[138] 14- 'The Brahman his chaplain was gifted in 
the following four ways :-

'He was well born on both sides, on the mother's 
and on the father's, of pure descent back through seven 
generations, with no slur cast upon him, and no reproach 
in respect of birth-

, He was a student repeater who knew the mystic 
verses by heart, master of the Three Vedas, with the 
indices, the ritual, the phonology, and the exegesis (as a 
fourth), and the legends as a fifth, learned in the idioms 
and the grammar, versed in Lokayata (Nature-lore) and 
in the thirty marks on the body of a great man-

, He was virtuous, established in virtue, gifted with 
virtue that had grown great-

'He was intelligent, expert, and wise; foremost, or 
at most the second, among those who hold out the ladle.' 

'Thus these four gifts of his, too, became where­
withal to furnish forth that sacrifice. 

IS. • And further, 0 Brahman, the chaplain, before 
the sacrifice had begun, explained to King Wide-realm 
the three modes : 

, Should his majesty the king, before starting on the 
great sacrifice, feel any such regret as: .. Great, alas, 
will be the portion of my wealth used up herein," let 
not the king harbour such regret. Should his majesty 
the king, whilst he is offering the great sacrifice, feel 
any such regret as: "Great, alas, will be the portion 
of my wealth used up herein," let not the king harbour 
such regret. Should his majesty the king, when the. 
great saCrifice has been offered, feel any such regret 
as: .. Great, alas, has been the portion of my wealth 
used up herein," let not the king harbour such regret.' 

I Boddbaghosa explains thi. as meaning that he knew the reouIt of 
Karma, he kl\eW that his present prosperity was a girt ID him by the 
good deeds dQne ID others in the past., and that there would be 
a similar resuIt'in future for his good deeds done DOW. 

\ 
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'Thus did the chaplain, 0 Brahman, before the 
sacrifice had begun, explain to King Wide-realm the 
three modes. 

16. 'And further, 0 Brahman, the chaplain, before 
the sacrifice had begun, in order to prevent any com­
punction that might afterwards, in ten ways, arise as 
regards those who had taken part therein, said: .. Now 
there will come to your sacrifice, Sire, men who destroy 
the life of living things, and men who refrain therefrom 
-men who take what has not been given, and men 
who refrain therefrom-men who act evilly in respect 
of lust.<;, and men who refrain therefrom-men who 
speak lies, and men who do not-men who slander, 
and men who do not-men who speak rudely, and men 
who do not-men who chatter vain things, and men who 
refrain therefrom-{139, 140] men who covet, and men" 
who covet not-men who harbour illwill, and men who 
harbour it not-men whose views are wrong, and men 
whose views are right. Of each of these let them, who 
do evil, alone with their evil. For them who do well 
let your majesty offer, for them, Sire, arrange the 
rites, them let the kin~ gratify, in them shall your 
heart within find peace.' 

17. 'And further, 0 Brahman, the chaplain, whilst 
the king was carrying out the sacrifice, instructed and 
aroused and incited and gladdened his heart in sixteen 
ways: .. Should there be people who should say of the 
king, as he is offering the sacrifice: 'King Wide-realm 
is celebrating sacrifice without having invited the fout 
classes of his subjects, without himself having the eight 
personal gifts, without the assistance of a Brahman who 
has the four personal gifts;' then would they speak not 
according to the fact. For the consent of the four 
classes has been obtained. the king has the eight, and 
his Brahman has the four. personal gifts. With regard 
to each and every one of these sixteen conditions the 
king may rest assured that it has been fulfilled. He can 
sacrifice. and be glad. and possess his heart in peace I." 

I This ... hole closing sentence is repeated. in the text. of each 
of the sixteen. .,' 

N2 
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[141] 18 .• And further, 0 Brahman, at that sacrifice 
neither were any oxen slain, neither goats, nor fowls, 
nor fatted pigs, nor were any kinds of living creatures 
put to death. Notrees were cut down to be used as 
posts. no Dabbha grasses mown to strew around the 
sacrificial spot. And the slaves and messengers and 
workmen there employed were driven neither by rods 
nor fear, nor carried on their work weeping with tears 
upon their faces. Whoso chose to help, he worked; 
whoso chose not to help, worked not. What each 
chose to do, he did; what they chose not to do, that 
was left undone. With ghee, and oil, and butter, and 
milk, and honey, and sugar only was that sacrifice 
accomplished. 

[142] 19 .• And further, 0 Brahman, thp. Kshatriya 
vassals, and the ministers and officials, and the Brah­
mans of position, and the householders of substance, 
whether of the country or of the towns, went to King 
Wide-realm, taking with them much wealth, and said: 
.. This abundant wealth, Sire, have we brought hither 
for the king's use. Let his majesty accept it at our 
hands'" 

... Sufficient wealth have I, my friends, laid up, the 
produce of taxation that is just. Do you keep yours, 
and take away more with you '" 

• When they had thus been refused by the king, 
they went aside. and considered thus one with the 
other: .. It would not beseem us now, were we to take 
this wealth away again to our own homes. King 
Wide-realm is offering a great sacrifice. Let us too 
make an after-sacrifice ! " 

20. 'So the Kshatriyas established a continual 
largesse to the east of the king's sacrificial pit, and the 
officials to the south thereof, and the Brahmans to the 
west thereof. and the householders to the nonh 
thereof. And the things given. and the manner of 
their gift, was in all respects like unto the great sacri­
fice of King Wide-realm himself. 

[143] • Thus, 0 Brahman, there was a fourfold 
co-operation, and King Wide-realm was gifted with 
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eight personal gifts, and his officiating Brahman with 
four. And there were three modes of the giving of 
that sacrifice. This, 0 Brahman, is what is called the 
due celebration of a sacrifice in its threefold mode and 
with its furniture of sixteen kinds! ' . 

21. And when he had thus spoken, those Brahmans 
lifted up their voices in tumult, and said: 'How 
glorious the sacrifice, how pure its accomplishment!' 
But Kfitadanta the Brahman sat there in silence. 

Then those Brahmans said to Kfitadanta: • Why do 
you not approve the good words of the Samana 
Gotama as well-said? ' 

• I do not fail to approve: for he who approves n!)t 
as well-said that which has been well spoken by the 
Samalla Gotama, verily his head would split in twain. 
But I was considering that the Samana Gotama does 
not say: .. Thus have I heard," nor" Thus behoves it 
to be," but says only" Thus it was then," or .. It was 
like that then." So I thought: .. For a certainty the 
Samana Gotama himself must at that time have been 
King Wide-realm, or the Brahman who officiated for 
him at that sacrifice. Does the venerable Gotama 
admit that he who celebrates such a sacrifice, or causes 
it to be celebrated, is reborn at the dissolution of the 
body, after death, into some state of happiness in 
heaven? ' 

• Yes, 0 Brahman, that I admit. And at that time 
I was the Brahman who, as chaplain, had that sacrifice 
performed: 

22. • Is there, 0 Gotama, any other sacrifice less 
difficult and less troublesome, with more fruit and 
more advantage still than this? ' 

[144] • Yes, 0 Brahman, there is.' 
• And what, 0 Gotama, may that be ?' 
• The perpetual gifts kept up in a family where they 

are given specifically to virtuous recluses. 
23 .• But what is the reason, 0 Gotama, and what 

the cause, why such perpetual givings specifically to 
virtuous recluses, and kept up in a family, are less 
difficult and troublesome, of greater fruit and greater 
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advantage than that other sacrifice with its three 
modes and its accessories of sixteen kinds?' 

, To the latter sort of sacrifice, 0 Brahman, neither 
will the Arahats go, nor such as have entered on the 
Arahat way. And why not? Because at it beating 
with sticks takes place, and seizing by the throat '. 
But they will go to the former, where such things are 
not. And therefore are such perpetual gifts above the 
other sort of sacrifice: 

24. • And is there, 0 Gotama, any other sacrifice less 
difficult and less troublesome, of greater fruit and of 
greater advantage than either of these? ' 

[146] • Yes, 0 Brahman, there is.' 
.• And what, 0 Gotama, may that be ? ' 
.' The putting up of a dwelling place (ViMra) on 

behalf of the Order in all the four directions.' 
25 .• And is there, 0 Gotama, any other sacrifice 

less difficult and less troublesome, of greater fruit and 
of greater advantage than each and all of these three? ' 

• Yes, 0 Brahman, there is.' 
• And what, 0 Getama, may that be?' 
• He who with trusting heart takes a Buddha as his 

guide, and the Truth, and the Order-that is a sacrifice 
better than open largesse, better than perpetual alms, 
better than the gift of a dwelling place. 

[146] 26 •• And is there, 0 Gotama, any other sacrifice 
less difficult and less troublesome, of greater fruit and 
of greater advantage than all these four?' 

• When a man with trusting heart takes upon himself 
the precepts-abstinence from destroying life; absti­
nence from taking what has not been given; abstinence 
from evil conduct in respect of lusts; abstinence from 
lying words; abstinence from strong, intoxicating, 
maddening drinks, the root of carelessness--that is 
a sacrifice better than open largesse, better than per­
petual alms, better than the gift of dwelling places, 
better than accepting guidance.' 

1 The attendants, at such a general largesse, oays Buddbagbosa 
(p. 303), pusb the recipients about, make them Bland iD a qoeue, and 
use YioJeoce in doing so. . . 
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27. 'And is there,O Gotama, any other sacrifice less 
difficult and less troublesome, of greater fruit and of 
greater advantage than all these five?' 

, Yes, 0 Brahman, there is: 
[147] 'And what, 0 Gotama, may that be ? ' 
[T he answer is the long passage from the' 

Samanna-phala. § 40, p. 62 (of the text), down to 
§ 75 (p. 74), on the First GHna, as follows:-

I. The Introductory paragraphs on the ap­
pearance of a Buddha, his preaching, the con­
version of a hearer, and his renunciation of 
the world. 

2. The Silas (minor morality). 
3. The paragraph on Confidence. 
4. The paragraph on 'Guarded is the do'or 

of his senses.' 
5. The paragraph on 'Mindful and self-

possessed: 
6. The paragraph on Content. 
7. The paragraph on Solitude. 
8. The paragraphs on the Five Hindrances. 
9. The description of the First GHna.] 
• This, 0 Brahman, is a sacrifice less difficult and 

less troublesome, of greater fruit and greater advantage 
than the previous sacrifices.' 

[The same is then said of the Second, Third, 
and Fourth Gkanas, in succession (as in the 
Samanna-phala, §§ 77-82), and of the I nsight arising 
from knowledge (ibid. §§ 83, 84), and further 
(omitting direct mention either way of §§ 85-96 
inclusive) of the knowledge of the destruction of 
the Asavas, the deadly intoxications or floods 
(ibid. §§ 97-98).] 

• And there is no sacrifice man can celebrate, 0 
Brahman, higher and sweeter than this.' 

28. And when he had thus spoken, Kfitadanta the 
Brahman said to the Blessed One: 

, Most excellent. 0 Gotama, are the words of thy 
mouth, most excellent! J ustas if a man were to set up 
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what has been thrown down, or were to reveal that 
which has been hidden away, or were to point out the 
right road to him who has gone astray, or were to 
bring a light into the darkness so that those who had 
eyes could see external forms-just even so has the 
truth been made known to me in many a figure by 
the venerable Gotama. I, even I, betake myself to the 
venerable Gotama as my guide, to the Doctrine and the 
Order. May the venerable One accept me as a disciple, 
as one who, from this day forth, as long as life endures, 
has taken him as his guide. And I [148J myself, 0 
Gotama, will have the seven hundred buIls, and the 
seven hundred steers, and the seven hundred heifers, 
and the seven hundred goats, and the seven hundred 
rams set free. To them I grant their life. Let them 
eat green grass and drink fresh water, and may cool 
breezes waft around them.' 

29. Then the Blessed One discoursed to Kl1tadanta 
the Brahman in due order; that is to say, he spake to 
him of generosity, of right conduct, of heaven, of the 
danger, the vanity, and the defilement of lusts, of the 
advantages of renunciation. And when the Blessed 
One became aware that KOtadanta the Brahman had 
become prepared, softened, unprejudiced, upraised, and 
believing in heart, then did he proclaim the doctrine 
the Buddhas alone have won; that is to say, the 
doctrine of sorrow, of its origin, of its cessation, and of 
the Path. And just as a clean cloth, with all stains in 
it washed away, will readily take the dye, just even so 
did Kl1tadanta the Brahman, even while seated there, 

-obtain the pure and spotless Eye for the Truth, and he 
knew: • Whatsoever has a beginning, in that is inherent 
also the necessity of dissolution.' 

30. And then the Brahman Kl1tadanta, as one who 
had seen the Truth, had mastered it, understood it, 
dived deep, down into it, who had passed beyond 
doubt, and put away perplexity and gained full con­
fidence, who had become dependent on no other for his 
knowledge of the teaching of the Master, addressed 
the Blessed One and said: 

\ 
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• May the venerable Gotama grant me the favour of 
taking his to-morrow's meal with me, and also the 
members of the Order with him.' 

And the Blessed One signified, by silence, his con­
sent. Then the Brahman Kiltadanta, seeing that the 
Blessed One had accepted, rose from his seat, and 
keeping his right towards him as he passed, he departed 
thence. And at daybreak he had sweet food, both hard 
and soft, made ready at the pit prepared for his sacri­
fice, and had the time announced to the Blessed One: 
• It is time, 0 Gotama; and the meal is ready.' And 
the Blessed One, who had dressed early in the morning, 
put on his outer robe, and taking his bowl with him, 
went with the brethren to Kiltadanta's sacrificial pit, 
and sat down there on the seat prepared for him. And 
Kiltadanta the Brahman [149] satisfied the brethren 
with the Buddha at their head, with his own hand, with 
sweet food, both hard and soft, till they refused any 
more. And when the Blessed One had finished his 
meal, and cleansed the bowl and his hands, Kiltadanta 
the Brahman took a low seat and seated himself beside 
him. And when he was thus seated the Blessed One 
instructed and aroused and incited and gladdened 
K iltadanta the Brahman with religious discourse; and 
then arose from his seat and departed thence. 

Kiltadanta Sutta is ended. 



INTRODUCTION 
TO THE 

M A HAL I S U T T A. 

THE form of this 5\1tta is remarkable. We have two 
distinct subjects discussed. First the question of the ability 
to see heavenly sights and hear heavenly sounds being raised, 
the Buddha says that it is not for the sake of acquiring such 
powers that people join the Order under him. And being 
asked what their object then is, he gradually leads the 
questioner on to Arabatship, as the aim, along the Eight­
fold Path. There the 5utta might appropriately have 
ended. But the Buddha himself then raises a totally 
different question-whether the soul and the body are the 
same. And though, for the reason stated below, he gives no 
answer, he leads the discourse again up to Arahatship along 
the series of mental states set out in the Sdma,j,ja-phala. 

This second part of our Dialogue might form a separate 
Sutta, and it is in fact added, as a Sutta by itself, to the 
present division of the Dialogues. Why then is it also 
included here? Buddhaghosa's answer is that the young 
noble MahAli, who raises the first point, was known to 
harbour the heresy that there is a soul, and that it has form. 
(The words the commentator uses are very short, and the 
context must, I think, be supplied from the passage translated 
above, § 10 on p . .¢.) It was to clear his mind of this notion 
that the Buddha specially raised the second point. 

However this may be, the Sutta must have been already 
a double one, must have had its present form, before it 
received a place in that division of the Buddhist scriptures 
where it now stands. Eac1J Sutta in that division incorporates 
the whole of the very ancient tract called the Silas. The 
division is therefore called the Slla Vagga. And no 5utta 
not containing the Silas can belong to it. Our 5utta only 
contains the Silas in the second part. That part, therefore, 
must have belonged to it when the dialogues were arranged 
as they now stand. 

The question raised in that second part is one of a group 
of questions on which primitive Buddhism expresses no 
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oplDlon. They are called the Ten AvyAkaUni, the Indeter­
minates. points not determined. Besides being often mentioned 
in the Dialogues translated in the present work and elsewhere, 
they form the subject of the AvyAkata Samyutta (No. 44 
in vol. iv of the Samyutta NikAya), and they are as 
follows 1:_ 

I, ~. Whether the world is eternal or not. 
3, 4· Whether the world is infinite or not. 
5, 6. Whether the soul is the same as the body, or distinct 

from it 2• 

7-10. Whether a man who has attained to the truth 
(a TatMgata) exists, or not, and in any way, after 
death. 

There are others m~ntioned occasionally by themselves; 
but these form the usual group. Of them, those numbered 
1-4 and 7-10 are speculations already condemned in the 
Brahma-gila (above, pp. 27 foil., pp. 35 foIl., and p. 40 

respectively). The remaining two, those numbered 5 and 6, 
form the subject of the GAliya, incorporated in our present 
Sutta. 
. The position taken by the primitive Buddhists as to these 
Indeterminates is so often referred to that it undoubtedly was 
an. important item in the Buddha's actual belief. It is 
rendered very clear by the old legend put into the Buddha's 

. mouth in the UdAna just quoted. There the various non­
Buddhist teachers of the time are represented as expressing 
strong opinions one way or the other on these questions; 
and as getting so excited about them that they came to 
blows. Gotama thereupon tells a story how, in ancient days, 
a similar riot having taken place, the king had all the blind 
men in the city brought together, and had an elephant 
brought in. Each of the blind men touches a different 
part of the elephant The king then asks them to explain 
what an elephant is like. He who had felt the head said 
it was like a water-pot. He who had felt the ear said it was 
like a winnowing basket. He who had felt the tusk said 
it was like a plough-share. He who had felt the trunk 
said it was like a plough-handle. He who had felt the 
body said it was like a granary. He who had felt its legs 
said it was like a pillar.. He who had felt its back said it 

I PoIIAapida SUlta (translated below). Samyutta IV, 393; UdAna 
VI, 4; M. I, 484, &c. 

• Ta .. elva .. ta .. sarira... Childers (St16 II ... pailAo) renders 
this: • Is this Ibe life / is Ibis Ibe hody /. but Ibat mUSl be wrong. 
See Sum. I, 319. 
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was like a mortar. He who had felt its tail said it wal 
like a pestle. He who had felt its bristles said it was like 
a broom. And each one was so sure he was right that 
they clamoured one against the other, and came to blows, 
to the amusement of the king. Then comes the moral :-

, In such points Brahmans and recluses stick 
Wrangling on them, they violently discuss­
Poor folk I they see but one side of the shield I ' 

The inference is obvious. To discuss such questions is 
mere speculation, useless, because it is based on insufficient 
evidence. This is the philosophic position; and it resembles 
very closely the position taken up, in the West, many centuries 
afterwards, by Hume and his followers. And, as usual in 
primitive Buddhism, the ethical corollary is very emphatically 
insisted upon. It is several times pointed out in the Dialogues' 
of these ten speculations that they-

'The jungle, the desert, the puppet show, the writhing, the 
entanglement, of speculation-are accompanied by sorrow, 
by wrangling, by resentment, by the fever of excitement; 
they conduce neither to detachment of heart, nor to freedom 
from lusts, nor to tranquillity, nor to peace, nor to wisdom, 
nor to the insight of the higher stages of the Path, nor 
to Arahatship.' 

In other words the speculations, being based on insufficient 
evidence, are not only useless-they are also, therefore, wrong; 
that is, from the Buddhist point of view, a disadvantage in 
the struggle towards the only aim worth striving for-the 
perfection and emancipation of Arahatship. 

As for the special point of our Sutta-the lesson that 
no wise man will condescend to discuss the question whether 
the soul is, or is not, the same as the body-it must be 
remembered that the negative is the view now known to 
be so widely, indeed universa1ly prevalent among unthinking 
people throughout the world that it was almost certainly held 
also in India. The general opinion about the soul in the 
pre-Buddhistic Upanishads is somewhat different. There (to 
judge by the passages set out in my article in the J. R. A S. 
for January 1H99) it is looked upon as being, at least 
during life, smaller than the body, though after death, when 
it flies away from the body through an aperture in the top of 
the head, it was apparently regarded as a subtle and very 
impalpable, but still material, double of the body of the 
deceased. 

It was the refusal to allow any place for this universal 

~ For iD9Iaoce, M.l, 455-
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belief in a semi-material soul in his own system that is 
the most striking, and perhaps the most original. feature· 
in Gotama's teaching. No other religion of which we have 
sufficient records to enable us to form an opinion on the point 
has been constructed without the' soul.' Where the others 
said 'soul,' Gotama said usually' Action,' which comes to 
much the same as character. 

In this respect he came very near to our modern use of 
the word in such expressions as 'a high-souled man' or 
'a soul for mu~ic.' And it is worth calling attention to the 
fact that even in Shakspere more than half the times the 
word is used it is in this secondary, ethical, emotional sense. 
Even in the old authorised translation of our Bible, in which 
the word occurs altogether 449 times, it is used 55 times 
merely in the sense of person t, only 85 times in the animistic 
sense, and 306 times in the sense of emotional or intellectual 
qualities or disposition ". 

This will make Gotama's position, which is really very 
simple, more clear. He rejected entirely the use of the 
word in the old animistic sense. He retained it in a personal 
sense, in the meaning of' oneself, himself,' &c. 8 And though, 
of course, he acknowledged the reality of the emotional and 
intellectual dispositions, he refused absolutely to look upon 
them as a unity. 

The position is so absolute, so often insisted on, so funda­
mental to the right understanding of primitive Buddhism, 
that it is essential there should be no mistake about it. Yet 
the position is also so original, so fundamentally opposed 
to what is usually understood as religious belief, both in 
India and elsewhere, that there is great temptation to attempt 
to find a loophole through which at least a covert or esoteric 
belief in the soul, and in future life (that is of course of 
a soul), can be recognised, in some sort of way, as part 
of so widely accepted a religious system. There is no 
loophole, and the efforts to find one have always met 
with unswerving opposition, both in the Pitakas themselves 
and in extra-canonical works t. 

1 'Wewerein theshiplwohundredand seventy-six souls,' Actsxxvii.37. 
• There are about a score oC ambiguous passa'ges; but a different 

decision as to them would not cbange the proportion to any snb­
stantial extent. 

• Attano, attanii, &c., in all the oblique cases. But for tbe 
nominative attA, tbe use oC whicb might bave been misunderstood, 
saya .. is almost always, iCnot indeed always, substituted. 

• See the quotations in my' American Lectures' (London, 1896), 
pp. 39-.2, and the notes above, pp. 81, 87.. 
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Our available records are not at present sufficient to enable 
us to judge either of the numbers, or of the importance, of 
those Buddhists who made such attempts But it is clear 
from the tone of the first chapter of the Kath4 Vatthu. 
and from the express statements of the commentary on it, 
that there were such Buddhists as early as the time of Asoka. 
They belonged to two out of the eighteen schools of thought 
which had then arisen. The names of these schools are the 
Sammitiyd and the Vaggi-puttak.l'. We may yet hope 
to recover a work which will contain their arguments in their 
own words. But if the opinion condemned at pp. 14-19 
of the Kathd Vatthu be really theirs. as the commentator 
declares it is, then it would seem that they held a view 
practically the same as that opinion of Mah4Ji, which the 
Buddha, in our Sutta, goes out of his way to raise in the form 
of a question, and to put aside as unworthy of discussion. 

The expression sambodhi-pardyano used in this Sutta, 
§ 13. has been hitherto misunderstood. 

The Buddhist ideal is a subjective state to be reached. in 
this world, by going along an eightfold path, so called because 
of the eight good qualities or characteristics which make up 
its eight parts. Progress along this path is divided into (our 
stages in which certain evil dispositions, the ten so-called 
Bonds, are got rid of. The Sam bodhi is the insight, 
wisdom, intelligence, awakening, which is essential to the 
three higher stages of this state of Arahatship. And what 
is connoted by the term can best, perhaps, be understood 
by bearing in mind its seven constituent parts, the Sam­
boggkangd - self-possession, investigation into the truth, 
energy, calm, joy, concentration, and magnanimity. 

In describing the first and lowest of the four stages of the 
Path, it is always stated (Digha I, 156; M. P. S. II, 1.7; 
A. II, 238, &c.) of the disciple-not that he has then 
attained the sambodhi, he has only attained abhisamaya­
but that he is sambodhi-pardyano. Childers (su/J V(JU 

pardyano) explains this as 'having the Four Truths as his 
support.' But Buddhaghosa (Sum. I, 313) says: • He has 
the sambodhi-by which is meant that of the three higher 
stages-as his furthermost aim; in other words, he will attain 
to that.' 

Buddhaghosa's explanation is the only one possible in 

1 Kathi_vaUhu-ppakarana-a//hakatM, p. 8 (in the Joamal of the 
Pili Text Society for 1889). 
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the context, and is confirmed by every other passage in the 
PAli Pitakas where the word sam bod hi has been traced. It 
never means the wisdom of a Buddha, but always the insight 
of the higher stages of the path to Arahatship. But it is 
necessary to point this out because the distinction is of 
the first importance for the history of Buddhism; and also 
because the erroneous rendering of Bumouf has been 
followed by Childers in the Dictionary, sub voce sam bod h i 
C" attainment of Buddhaship, Buddhahood 'j, and has not 
been corrected by any of the distinguished scholars who 
have discussed the meaning of Asoka's eighth edict in 
which the word occurs 1. The king there says that he 'set 
out for the sambodhi.' If this means that he had started, 
in his own opinion, along the line of the PArAmitAs, towards 
the attainment, in some future birth, of Buddhahood, then 
it is most interesting and important as giving us the earliest 
mention of a doctrine not found in the PAii Pitakas, and 
entirely opposed' to their view of Buddhism. But the 
word does not necessarily imply this, nor does the context 
require it. The doctrine spoken of with contempt. by the 
MahAyAnist doctors. as the ' Lesser Vehicle' is quite possible. 
here. and more in accordance with all the rest of the Asoka 
expressions. There would seem to be no sufficient reason 
why we should not understand Asoka to mean that he had 
started, in his own opinion, along the Eightfold Path, towards 
the attainment, doubtless in some future birth, of Arahatship. 
Whether this be so or not, this is the only meaning of the 
word so far found in the Pitakas. 

And further, this entering on the Path-the Eightfold 
Path to the wisdom of the Arahat-is a quite different 
thing from becoming a Buddhist. There are numerous 
passages where the very nature of the discourse held not 
only to laymeo (upAsakas~ but even to members of the 
Order (bhikkhusj, shows the,t they were not supposed to 
have attained as yet to the state of· mind described as 
• entering upon the Path.' Both the rules of the Order, 
and the precepts laid down for laymen. are, from the Pitaka 
point of view, 00 a different plane altogether, lower than, 
apart from, that of the Path. Acting up to those rules, 
carrying out those precepts, can never even result in • conver­
sion ' without the awakening of the new life. It is therefore 
very doubtful whether the word' conversion' should be used, 
in English translations of Buddhist texts, to express a man's. 

• See Senart, 'Inscriptions de Piyadasi,' 1, 186, and the other 
authorities referred to at I, 18. and II, "3. 
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becoming an upAsaka or a bhikkhu. For though the word 
'conversion' is used in English in two senses-either that 
of joining the outward organisation of a new faith, or that of 
having one's eyes opened to the higher life-the second is 
the more accurate use of the word, and ought always to 
be implied in the first. 

The word sam bodhi-parAyano occurs in the passage 
first above quoted (Dlgha I, J 56) in the answer to the 
question, 'What is the aim of the life of the recluse (that 
is, of the member of the Buddhist Order)?' Opponents and 
controversialists are fond of asking this question, and it is 
interesting to notice how it is answered. It is never the 
attainment of Buddhahood, but always (though the phrase­
ology differs) the attainment of Arahatship. Thus, in the 
standing phrase used to state that 80 and 80 has become 
an Arahat (M. P. 5., p. 60, at the end of Chapter V, and often 
elsewhere), it is said he has realised the aim of the higher 
life (brahmakariya-pariyosAnam). The Ratha-vinlta and 
the Kulla SakuludAyi Dialogues (Nos. 24 and 79 of the 
Maggkima Collection) lead up to the same conclusion. In 
the Samyutta IV, 51, the aim is said to be the complete 
understanding of 8Orrow (dukkhassa pariiiiiA). and the 
same reply is expanded further on in the same book (IV, 233) 
by the explanation that the way of gaining this under­
standing is to follow out the whole of the Eightfold Path 
to Arahatship. And this is repeated further on (5. V, 6: 
compare Mil. 49, 101)' In the AJiguttara (IV, 7) the object 
is said to be the destruction of the seven bonds, the destruc­
tion of which is precisely Arahatship. 

So sambodhi-patto is used in the Sutta NipAta, 478, 503, 
to describe the Arahat, of whom it is said (Itivuttaka, No 47, 
p. 42 : compare ibid. p. 117 = A 11,1-40 and also A. 11,200, 
2<»; S. N. 765) that even here, in this world, he will reach 
up to the sam bod hi, the way to which is said to be the 
Eightfold Path (M. 1,431 and the Dhamma-kakka-ppavattana 
Sutta, &c.). And sambodhi-par!yano, with which we 
started, is only another way of stating what is expressed by 
amata-parAyano (' having the ambrosia of Arahatship as 
his aim ') in a Sutts, not yet traced, but quoted by MoggaIll­
putta Tissa at Kath! Vatthu XXII, 7 1• 

Of course the above is not intended to imply that the 
Buddha had not attained the sambodhi. He was an Arahat, 
and, as such, had all the graces an Arahat should have'. 

I Compare brahma-parayano at Mil Z34, brahmabriya­
pariyano at A. Ill, 75. and danda-parayano at M. I, 88. 

• Childers thinks sambodbo is merely another form of aambodbi. 
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On the same page of this Sutta we have two instances of 
a curious manner of address not infrequent in the Pitakas, 
but as yet very imperfectly understood. After being told 
that NAgita was the name of the Buddha's personal attendant, 
we find him suddenly, and without any explanation, addressed 
as Kassapa. And the young Likkhavi, introduced to us at the 
beginning of the Sutta by the name 'Hare-lip' (Otthaddha), 
is addressed both by Nagita and by the Buddha, neither by 
Ilis name Ollhaddha, nor as Likkhavi, but (and again without 
any explanation) as Mahali. 

There are several points itl this question of address which 
cannot yet be solved, but several others are already pretty 
clear. There are at least eight different modes of speaking 
of or to a person:-

I. A n;ck"ame arising out of some personal peculiarity. Such 
are Lambakanna (Hanging-eared), K(\tadanta (with a pro­
truding tooth), Otlhaddha (Hare-lipped), Anathapindika 
(the beggars' friend), Darupattika (the man with the wooden 
bowl). All these are used in a quite friendly, but familiar way. 
And such names occur so often that it would seem as if 
nearly everybody was known by a nickname. 

~. A personal name, called in Pali the mula-nama. This, 
like our own so-called Christian names, is not connected with 
any personal peculiarity. Some of these names (like similar 
ones among ourselves) are of very obscure derivation, but 
others are clear enough as adjectives with a good or lucky 
meaning. Such are Tissa (after the lucky star of that name), 
Devadatta (our Theodore), Bhaddiya (nearly the same as 
our Frederick), Nanda or Ananda (Joy), Abhaya (Fear­
less), and many others. 

3. The name of the Gotta or gens, what we should call 
a surname or family name. These are usually patronymic in 
form; such as Opaman;;a, Kanhayana, MoggaIU.na, 
Kassapa, KandarAyana, Kondanna, VAsettha, VessA­
yana, Bharadvaga, Vakkhayana. 

4. The name of the clan, called in PAli Kula-nAma, such 
as Sakka, KalAma, Bul~ Koliya, LikUavi, Vaggi, 
Malia, &c. 

5. The name of tlte Motlur, with putta (son) added to it; 
such as SAri-putta (the more usual name by which the 
famous disciple Upatissa is called), Vedehi-putta (a name 
of Ag4tasattu king of Magadba), Malldika-putta (= Upaka), 

As the former is only found as yet in one ambiguous phrase (M. 1,17; 
II, 1111; s. IV, 6, 8, 97, "33. &c.), the discussion of its meaning 
would be premature. 

II.. 0 
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ManUni-putta (=Punna), Godhi-putta (=DevMatta), 
Moggali-putta (=Tissa, author of the KatM Vatthu). 
Less frequently the reverse is the case, and a mother or father, 
whose child has become famous, is simply referred to as the 
mother, or father, of so and so. 

lt is noteworthy that the name of the father is never used 
in this way, and that the mother's name is never a personal 
name; but always taken either from the clan, or from the 
family, to which she belonged. Occasionally the root-form of 
the name of the clan, or of the trade, has -putto added to it 
in a similar way (Vanganta-putto, Todeyya-putto 1, rathakAra­
putto). But these cases, which are rare, should rather be 
classified under the next division. 

6. The name of tke position in society, or the occupation, of 
the person addressed. Such are brAhmana, gahapati, 
mahArAga, thapati, &c. 

7. A mere gnurallerm of courtesy or respect, not contain­
ing any special application to the person addressed-such as 
bhante, Avuso, ayye. &c. 

8. Lastly there is the "'cal name, never used in addressing 
a person, but prefixed or added to the mOla or gotta name, 
in narrative sentences, to distinguish between two or more 
people of the same name. Thus of the eighteen different 
Kassapas mentioned in the books, three are distinguished, in 
narrative, as Uruvela-Nadl- and GayA-Kassapa respectively; 
of the eight different Kittas one is distinguished as Makklti­
kilsandika; of the seventeen different BMradv~as one is 
distinguished as KApatkika. Other instances are probably 
Hatthako Alavako, BAhiyo DAruklriyo, Pokkharasildi Subha-
gavaniko, &c. . 

On the rules regulating the choice as to which one of 
these various sorts of names should, under the circumstances, 
be used in any particular case, the following observations may 
be made. 

It is not considered courteous among equals, except in the 
case of close familiarity, to use either of the two sorts of 
personal names, that is, either the nickname or the m Ola­
mima. 

The Buddha addresses Brahmans as BrAhmana(forinstance 
Sonadana'a and KOtadanta above in the Suttas so called; 
Ganussoni at M. I, 16, 178; A. I, 56, 159, J66; 11,17.3; IV, 
54; Sangaya at M. II, 127, 132, thongh his gotta name is 

I T odeyya-putto may be rendered either 'son cI the man of Tudi' 
or' of the sons of the dwellers in Tudi' (a weD-known village). or 
lastly 'of Ibe Tode"a claD,' 'the Todeyyan.' 
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given. AkAsa-gotta; 5ikha at A.oIf. 232. though his gcitta: 
name is given, MoggaIl4na). But we have had one instance 
above where he addresses a young Brahman as Ambattka. 
apparently a clan name (his gotta was KanMyana). This 
solitary exception may be because of his youth. 

On the other hand the Buddha usually addresses asceticsj 
not as paribbAgaka. but by their gotta name. Thus at 
M. I. u8-250 he calls 5akkako. the Nigantka, by his gotta 
name Aggi-vessdyana. At M. I, 497-500 he calls Digha. 
nakho (so called, no doubt. because he kept his nails long) by 
his gotta name. which is again Aggi-vessAyana. And at 
M. II, 40 he calls Vekhanaso by his gotta name of Kakkdna. 
This is only in accord with the usage followed by others 
besides the Buddha. Thus G4nussoni. a Brahman. at M. I. 
175. addresses the ascetic Pilotika by his gotta name of 
VakkkAyana. and Assagi. a member of the Buddhist order, 
also calls 5akkako by his gotta name (Ioc. cit.), and every­
body, not a Buddhist, addresses the Buddha by his gotta 
name, as Gotama. When therefore we find other ascetics 
addressed by the Buddha by the same name as has been used 
in the introductory narrative (as, for instance, in the case of 
Sarabha. A. 1,186; Potaliya, A. II, 100; PottkapAda,D. I. 178 
foil.), one may conclude that these also are probably gotta 
names. This custom of addressing people by their gotta 
name. no doubt a common one in certain cases. was expressly 
forbidden to Niganthas (Jacobi, • Gaina-5fttras.' II. 305). 
They called their own Order a gotra (ibid. 321. 327). and 
apparently thought it worldly to recognise the existence of 
any other. 

The Buddha addresses members of his own clan, whether 
members of his Order or not, by their personal names (so of 
Vappa, A. II, 197; of MaMn4ma. M. I. 9 I, 354; A. I, 220; 
III. 284). The same holds good of the junior members of 
the Order, but some at least of the more distinguished among 
them are always addressed by him either by their gotta. or 
by their mother's, name (compare MoggallAna, Kakk4na. 
Kassapa, Gotaml, 54riputta). N4gita. for instance, though 
he is addressed as Kassapa by his nephew, the novice 5tha, is 
addressed by the Buddha simply as l\ 4gita. 

Probably every Brahman. and every member of each of the 
free cIans. had a gotta name. We have no certain instance 
of such a name in any other case. The gotta names used in 
the clans are the same as those given in Brahman books to 
Brahmans. It has been concluded that they are Brahman 
names. and that the clans must have adopted them from the 
Brahmans, each family or gms taking the gotta name of 

02 
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their private chaplain, their purohita priest But in that 
case we should surely expect to find some evidence that such 
priests were usually maintained in such clans. There is no 
evidence of the kind. All that we can fairly conclude is that 
the clans claimed, by the very use of these names, to be 
descended from the same ancestors as the Brahmans, who 
also bore the names: and that the claim was admitted to be 
well founded. As shown above, even Brahmans use these 
gotta names of non-Brahmans. It would seem that the nick­
name, when once generally known, tended, in speaking of 
a person, to drive the others out of use. But it is never used 
in speaking to the person referred to by it. 

From the usage referred to, as followed by the Buddha and 
others, it would seem that the gotta name was considered as 
more honourable than either of the personal names, and al!!O 
than the descriptive general name or title of paribbAgaka 
(wandering mendicant, recluse). Even the title BrAhmana 
was dropped for the gotta name in the case of a recluse. 

There are a number of problems, both as to general prin­
ciples and as to details,. that still remain, in this matter of 
names, unsolved. Is AlAra, for instance, a nickname or 
a m(\la-nAma; is KAIAmo a gotta name or a clan name'? 
To what classes of the people was the use of gotta names 
limited, and what is the historical explanation of this limita­
tion? Were there as many as a dozen clan names in Magadhli 
and Kosalli combined? What was exactly implied by the 
clan-name, the Kula-nAma? The word gotta probably 
had the same meaning, when the Pi/akas were composed, as 
gotra has in the later law books written by the priests. How 
comes it then that the number of gottas referred to is so 
'very small? Are there much more than a score altogether? 
What light does the meaning of the mala and gotta names 
throw on the religious conceptions and social customs of the 
people? 

I hope to return to these and similar questions when I can 
find time to publish my Plili Onomaslicon, of the names in 
the Pi/akas and in the older inscriptions. What bas here 
been said is probably sufficient to make the use of the names 
in this Sutta clear'. 

1 See my nOie at • Buddhist SUI!as: p. 7 S, and compace ron/ro 
A. I, .88, 278. 

o Evam-namo evam-gottoat M. II, 33; S.lIl, 2S; D.I, ••• 
is followed at D. I, '3 byevam-vaIJIJo; but evidence of any effect of 
social distinctions on names is at present very sligbL 
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[THE AIM OF THE BRETHREN.] 

[160] I. Thus have I heard. The Blessed One 
was once staying at Vesall at the Gabled Hall in the 
Great Wood'. Now at that time a number of Brah, 
mans, who had been sent on pressing business of one 
kind or another from Kosal:!. and Magadha, were 
lodging at Vesall. 

And they heard the news: 'They say that the 
Samana Gotama of the Sakya clan, who went out from 
a Sakya family to adopt the religious life, is now stay­
ing at Vesall at the Gabled Hall in the Great Wood. 
Now regarding that. venerable Gotama, such is the 
high reputation that has been noised abroad: "That 
Blessed One is an Arahat, a fully awakened one, 
abounding in wisdom and goodness, happy, who knows 
all worlds, unsurpassed as a guide to mortals willing 
to be led, a teacher for gods and men, a Blessed One, 
a Buddha. He, by himself, thoroughly knows and 
sees, as it were, face to face this universe,-including 
the worlds above of the gods, the Brahmas, and the 
Maras, and the world below with its recluses and Brah­
mans, its princes and peoples,-and having known it. 
he makes his knowledge known to others. The truth, 
lovely in its origin, lovely in its progress, lovely in its 

I The Great Wood stretched from Vesill northwards to the 
Himalaya range. In it they had laid out a pleasaunoe for the Order, 
and made there a storied house, with a hall below surrounded by 
pillalS only, and facing the west, and above it the gabled apartments 
in which the Buddha so often stayed. 
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consummation, doth he proclaim, both in the spirit and 
in the letter, the higher life doth he make known, in 
all its fullness and in all its purity. And good is it to 
pay visits to Arahats like that." , 

2. So those Brahmans from KosalA and MagadhA 
went out to the Great Wood, and to the Gabled Hall. 
Now at that time the venerable N~gita was acting as 
the personal attendant on the Blessed One. And they 
went to him, and said: 'Where is it, NAgita, that that 
venerable Gotama is lodging now, for we wish to see 
him.' 

[161] 'It is not a fitting time, Sirs, to call upon the 
Blessed One. He has retired into solitude.' 

Then they sat down round about, saying, 'We will 
not go away without seeing the venerable Gotama.' 

3. And Hare-lip the Likkhavi, too, came to the 
Great Wood, and to the Gabled Hall, with a retinue of 
his clan; and going up to the venerable N~gita, he 
saluted him, and reverently standing apart, he said to 
him: 'Where, venerable N~gita, is the ~Iessed One 
now lodging, the Arahat, the Buddha; for we wish to 
see him?' And on receiving a similar reply he, too, sat 
down apart, saying: 'I will not go till I have seen the 
August One, the Arahat, the Buddha.' 

4. But Sma, a novice', came up to the venerable 
NAgita, and saluted him, and standing reverently 
apart, he said to him: ' These envoys of the Brahmans 
from KosalA and MagadhA, many of them, have come, 
o Kassapa', to call upon the Blessed One; and Hare­
lip the Likkhav~ too, with a retinue of his clan, has 
come to do the same. 'Twere best, 0 Kassapa, that all 
this folk should be allowed to see the Blessed One.' 

I He was the SOD of Nigita's sister. He bad joined the Order as 
a novice when only seven years old, and shown SO much intelligence 
as a learner that he was a favourite with aU, even with the Buddha 
himself. He must therefore be different from the other SIha, also 
aLiHAari, who is the hero of the story told at Yin. 1, '33-238 = A. IV, 
17!r188, as the latter is not a member of the Order at ail 
Professor Edward Mflller U. P. T. S., I S88, p. 97) confounds 
the two.. . 

• This is the Jotta, the Knu, to which Nigita belonged. 
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'Very well, then; Siha. Tell the Blessed· One 
yourself.' 

'Very good, Sir,' said Siha the novic~ in assent to 
the venerable N~gita. And he went where the Blessed 
One was. and saluted him, and standing' reverently 
apart. he said to him even as he had said to N~gita. 

[162] 'Very well, Siha. Spread out a mat for me in 
the shade in front of the house.' 

5. And Siha did so. And the Blessed One came out 
from the house. and sat down. And the Brahmans 
from Kosala and MagadM exchanged with him the 
greetings and compliments of politeness and courtesy; 
and took their seats on one side. And Hare-lip the 
Likkkavi also. with the retinue of his clan, bowed 
down to the Blessed One, and seated himself on one 
side. And when he was thus seated he addressed the 
Blessed One, and said: 

'Some few days ago, Sir, Sunakkhatta of the 
Likknavis I came to' me, and said: .. It is only three 
years. Mah~li', since I first came under the Blessed 
One, and I can see heavenly forms, pleasant to behold, 
fitted to satisfy all one's desires, exciting longing in 
one's heart. But I cannot hear heavenly sounds like 
that." Now, Sir, are there such heavenly sounds, which 
he could not hear, or have they no existence?' 

'They are rea~ those heavenly sounds, pleasant, 
fitted to satisfy one's desires, exciting longing in one's 
heart, which he could not hear. They are not things 
of nought.' 

I This young man became the Buddha's personal attendant; but 
afterwards, when the Buddha was in extreme old age (M. I, 8.), he 
\Vent over to the creed of Kora the Kshatriya, and left the Buddhist 
Order. Kora's doctrine was the efficacy of asceticism, of rigid self· 
mortificalion. And it was to show how wrong this doctrine, as put 
forth by Sunakkhatta.wa.. ... that the Buddha told the story (GiL 1,398) 
of the uselessness of the efforts he himself had made when 

'Now scorched, now frozen. lone in fearsome woods, 
Naked. without a fire. afire within, 
He, as a hermit, sought the crown of faith.' 

But we do not hear that Sunakkhatta ever came back to the fold. 
• This is again the name of the gotta, the /{tM. Buddhaghosa 

(po 316) calls him a riga. 
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6. 'But .what then is the proximate, and what the 
ultimate cause, why he could not hear them, they 
being thus real and not things of nought?' 

[168] 7. 'Suppose a recluse, MaMli, to have prac­
tised one-sided concentration of mind with the object of 
seeing such heavenly forms in anyone direction,-in the 
East, or the South, or the West, or the North, or above, 
or below, or across,-and not with the object of hearing 
such heavenly sounds. Then since he has practised 
one-sided concentration, with the one object only in 
view, he only sees the sights, he hears not the sounds. 
:And why not? Because of the nature of his self­
concentration [samadhi). 

[104] 8, 9. 'And so also, MaMli, if he have practised 
one-sided concentration with the object of hearing, in 
anyone direction, the heavenly sounds, Then, and 
for the same reason, he hears the sounds, but he sees 
not the sights. 

[166] 10, II. • But suppose, MaMli, he has practised 
self-concentration with the double object in view of 
seeing and hearing, in anyone direction, those 
heavenly sights and those heavenly sounds. Then 
since he has practised self-concentration with the 
double object in view, he both sees the sights and 
hears the sounds. And why so? Because of the 
nature of his self-concentration: 

12. 'Then, Sir, is it for the sake of attaining to the 
practice of such self-concentration that the brethren 
lead the religious life under the Blessed One?' 

, No, MabalL There are things, higher and sweeter 
than that, for the sake of which they do so,' 

[16S] 13. 'And what, Sir, may those other things be?' 
• In the first place, MaMli, a brother by the complete 

destruction of the Three Bonds (the Delusions of self, 
Doubt, and Trust in the efficacy of good works and 
ceremonies) I becomes a converted man, one who can­
not be reborn in any state of woe, and is assured of 

• See my 'American Lectures' (London. 1896, pp. 142-149) (or 
Ihe full meaning oflbese Ihrec, and of !be following Bond&. 
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attaining to the Insight (of the stages higher still)!. 
That, Mah~li, is a condition, higher and sweeter, for 
the sake of which the brethren lead the religious life 
under me. 

'And then further, Mahali, a brother by the complete 
destruction of those Three Bonds, and by reducing to 
a minimum lust, illwiIl, and dullness, becomes a Once­
returner, one who on his first return to this world shall 
make an end of pain. That, Mah~li, is a condition 
higher still and sweeter, for the sake of which the 
brethren lead the religious life under me . 

• And then further, Mahali, a brother by the complete 
destruction of the Five Bonds that bind people to this 
world' becomes an inheritor of the highest heavens 8, 

there to pass away, thence never to return'. That, 
Mah~li, is a condition higher still and sweeter, for the 
sake of which the brethren lead the religious life 
under me. 

'And then further, Mahali, when a brother by the 
destruction of the Deadly Floods (or Intoxications­
Lusts, Becomings, Delusion, and Ignorance) has, by 
himself, known and realised and continues to abide 
here, in this visible world, in that emancipation of 
mind, that emancipation of heart, which is Arahatship 
-that, Mahali, is a condition higher still and sweeter 
still, for the sake of which the brethren lead the 
religious life under me. 

• Such, MaM.li, are the conditions higher and sweeter 

I Sambodhi-parAyano. So Buddhagbosa on this (p. 3'3) and 
my Introduction to this Sutta. 

• Tbe above tbree, and Sensuality and lIIwill. 
• OpapAtiko, literaUy 'accidental'; but the use of such a word 

would only mislead the reader, the real connotation of the word being 
that of the words I bave chosen. Those who gain the highest 
heavens are SO caUed because there is no birth tbere in the ordinary 
way. Eacb being, who is there, bas appeared there suddenly, 
accidentally as it were, without generation, conception, gestation or 
any of the otber means auending the birth of beings in the world. 

• It is impossible to ignore a reference here to the view expressed 
in the Bn"had i.ranyaka Upanishad (VI, 0, IS). • There do they dweU 
far away, beyond, in the Ilrabml-worlds. And for them there is no 
return.' 
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(than seeing heavenly sights and hearing heavenly 
sounds), for the sake of which the brethren lead the 
religious life under me: 

14. 'But is there, Sir, a path, is there a method, for 
the realisation of these conditions? ' . 

, Yes, M ahdli, there is: 
. [157]' And what, Sir, may be that path, what that 
method? • 

• Verily it is this Noble Eightfold Path, that is to 
say: Right views, right aspirations, right speech, right 
action, a right means of livelihood, right effort, right 
mindfulness, and right ecstasy in self-concentration '. 
This, Mahdli, is the path, and this the method, for 
the realisation of these conditions. 

15. 'One day, MaMli, I was staying at Kosambl, in 
the Ghosita pleasaunce. There two recluses, Mamiissa. 
the wandering mendicant, and Gdliya the pupil of 
Ddrupattika (the man with the wooden bowl), came to 
me, and exchanged with me the greetings and compli­
ments of politeness and courtesy, and stood reverently 
apart. And so standing they said to me : 

'How is it then, 0 venerable Gotama, is the solll 
the same thing as the body? Or is the soul one thing 
and the body another? ' 

• Listen then, Sirs, and give heed attentively, and I 
will speak.' 

• Very good, Sir,' said those two mendicants in 
assent, and I spake as follows :-

[Here follows the whole of the exposition given in lhe 
Sdmanna-phala Sutta, §§ 40-75, that is to say: 

I. The appearance of a Buddha and his preaching-. 
2. The awakening of a hearer, and his entry into the 

Order. 
3. His self-training- in act, word, ami speech. 
4- The minor details of morality which he observes. 
5. The absence of fear, con.fidence of heart thence 

resulting. 

. I See my • ,\merican Lectures,' pp. 136-141 j and Sum. I, 
3 14'"316• 
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6. Tke way in which ke /earns to guard tke door of 
his senses. ' 

7. Tke constant self-possession ke thus gains. 
8. The power of being content with little, with sim-

plicity of life. , 
9. The emancipation of keart from tke five hindrances 

-covetousness, ill will, sloth of body and mind, excite­
ment and worry, and perplexity. 

10. Tke resulting joy and peace that he gains.] 
16 .• Then estranged from lusts, aloof from evil states, 

he enters into and remains in the First Rapture-a 
state of joy and ease, born of detachment, reasoning 
and investigation going on the while. Now, Sirs, when 
a Bhikshu knows thus and sees thus, would that make 
him ready to take up the subject: II Is the soul the 
same thing as the body, or is the soul one thing and 
the body another? " , 

• Yes, it would, Sir 1: 
• But I, Sirs, know thus and see thus. And never­

theless I do not say either the one or the other.' 
[168] 17, 18. [Tkecases are then put of a Bhiksku who 

has acquired tke second, third, and fourth Raptures 
(D. II, 77-81) and tke knowledge arising from insight 
(G~na-dassana; D. 11,83,84); and tke same question, 
reply, and ,..ejoinder are given in each case.] 

19. 'With his heart thus serene (&c. above, p. 85), he 
directs and bends down his mind to the knowledge of 
the destruction of the Deadly Floods. He knows 
as it really is: II This is pain." He knows as it really 
is: II This is the origin of pain." He knows as it 
really is: "This is the cessation of pain." He knows 
as it really is: II This is the Path that leads to the 
cessation of pain." He knows as they really are: 
.. These are the Deadly Floods." He knows as it really 
is: II This is the origin of the Deadly Floods." He 
knows as it really is: II This is the cessation of the 
Deadly Floods." He knows as it really is: "This is the 

1 The Siamese edition reads: 'No, it would not, Sir.' On the 
idiom kalla .. eta. vdaniya compare A. I, 144: M.II, 211. 
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Path that leads to the cessation of the Deadly Floods." 
To him, thus knowing, thus seeing, the heart is set free 
from the Deadly Taint of Lusts, is set free from the 
Deadly Taint of Becomings, is set free from the Deadly 
Taint of Ignorance. In him, thus set free, there arises 
the knowledge of his emancipation, and he knows: 
.. Rebirth has been destroyed. The higher life has been 
fulfilled. What had to be done has been accomplished. 
After this present life there will be no beyond! .. 

'When a Bhikshu, Sirs, knows thus and sees thus, 
would that make him ready to take up the question: 
.. Is the soul the same as the body, or is the soul one 
thing and the body another?'" . 

• No, Sir, it- would not 1.' 
., And I, Sirs, know thus and see thus. And never­

theless I do not say either the one or the other.' 
Thus spake the Blessed One; and Hare·lip the 

Likkhavi, pleased at heart, exalted the word of the 
Blessed One. 

Here ends the MaMIi Sutta. 

J So three Sinhalese and two Bunnese MS5. and the Siamese 
edition. Two Sinhalese 1\J S5. read: • Yeti, Sir, it would.' But 
Buddhaghosa had clearly, both here and above, § 16, the reading we 
have followed And he gives a characteristic explanation-that whereas 
the Arabat (in § 19) would bave too much wisdom to be led astray, 
following the false trail of the soul theory, the Bhikshu who had only 
reached up to tbe Ghanaa migbt, being otill a puthuggana, an 
unconverted man, have leanings that way. 

To hold that the soul u the same aa the body is the heresy referred 
to in the Brahma-gala (above, P.46). See olso the Introduction to the 
Kfiladanta (above, p •• 67). 
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[Is THE SOUL DISTINCT FROM THE BODY?] 

[This Sulta having been incoypoyated, word for woyd, 
as §§ 15-19, inclusive, in the last Sutta, the reader is 
referred to tlte translation given there. 

The MaMli Sutta must have already included, when 
the Dlgha was put together, this GiUiya episode. For 
there would otherwise be no reason for the Mahali 
Sutta being put into the Sllakkhanda Vagga, the Silas 
being contained only in that episode. . . 

Why then should the episode appear also again, in 
full, as a separate Sutta? Is it merely because of the 
importance of the question? We have another instance 
of a similar kind, where the episode of Nigrodha's ques­
tion. only referred to at § 23 of the Kassapa-Sihanada 

. Sutta. is set out afterwards. in full, in the U dumbarlka 
Sihanada Sutta (No. 25 in the D1gha). But there the 
whole episode is not given twice in full. Such cross­
references are fairly frequent in the Pitakas. and are of 
importance for the history of the literature. One of the 
most striking cases is where the Samyutta quotes a 
Sutta. now contained in the Digha. by name. (Sakka­
paiiha Sutta, S. II 1.13; compare Sum. 1.51; Mil. 350.)] 
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KASSAPA-siHANADA SUTTA. 

IN this Sutta the Buddha, in conversation with a naked 
ascetic, explains his position as regards asceticism-so far, 
that is, as is compatible with his invariable method (as 
represented in the Dialogues) when discussing a point on 
which he differs from his interlocutor. 

When speaking on sacrifice to a sacrificial priest, on union 
with- God to an adherent of the current theology, on Brahman 
claims to superior social rank to a proud Brahman, on mystic 
insight to a man who trusts in it, on the soul to one who 
believes in the soul theory, the method followed is always 
the same. Gotama puts himself as far as possible in the 
mental position of the questioner. He attacks none of his 
cherished convictions. He accepts as the starting-point of 
his own exposition the desirability of the act or condition 
prized by his opponent-of the union with God (as in the 
TevWga), or of sacrifice (as in the Klitadanta), or of social 
rank (as in the Ambattha), or of seeing heavenly sights, &c. 
(as in the MahAli), or of the soul theory (as in the PolthapAda). 
He even adopts the very phraseology of his questioner. And 
then, partly by putting a new and (from the Buddhist point 
of view) a higher meaning into the words; partly by an 
appeal to such ethical conceptions as are common ground 
between them; he gradually leads his opponent up to his 
conclusion. This is, of course, always Arahatship-that is the 
sweetest fruit of the life of a recluse, that is the best sacrifice, 
that the highest social rank, that the best means of seeing 
heavenly sights, and a more worthy object; and so on. 
In our Sutta it is the path to Arahatship which is the best 
asceticism. 

There is both courtesy and dignity in the method 
employed. But no little dialectic skill, and an easy mastery 
of the ethical points involved. are required to bring about 
the result. On the bypothesis that the Buddha is a sun 
myth, and his principal disciples personific.ations of the stars, 
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the facts seem difficult to explain. One would expect, then; 
something quite different. How is it that the other disciples 
who must, in that case, have concocted these Dialogues, 
refrain so entirely from astrological and mythological 
details? How is it they attribute to their hero qualities 
of courtesy and sympathy, and a grasp of ethical problems, 
all quite foreign, even antagonistic, to those usually ascribed 
to sun-heroes-mostly somewhat truculent and very un-ethical 
personages? 

On the hypothesis that he was an historical person, of that 
training and character he is represented in the Pitakas to 
have had, the method is precisely that which it is most 
probable he would have actually followed. . 

Whoever put the Dialogues together may have· had a. 
sufficiently clear memory of the way he conversed, may 
well have even remembered particular occasions and persons. 
To the mental vision of the compiler, the doctrine taught 
loomed so much larger than anything else, that he was 
necessarily more concerned with that, than with any historical 
accuracy in the details of the story. He was, in this respect, 
in much the same position as Plato when recording the 
dialogues of Socrates. But he was not, like Plato, giving 
his own opinions. We ought, no doubt, to think of compilers. 
rather than of a compiler. The memory of co-disciples had 
to be respected, and kept in mind. And so far as the actual 
doctrine is concerned our Dialogues are probably a more 
exact reproduction of the thoughts of the teacher than the 
dialogues of Plato. 

However this may be, the method followed in all these 
Dialogues has one disadvantage. In accepting the position 
of the adversary, and adopting his language, the authors 
compel us, in order to follow what they give us as Gotama's 
view, to read a good deal between the lines. The argu­
"'Nlttlln ad IIo",i""", can never be the same as a statement 
of opinion given without reference to any particular person. 
That is strikingly the case with our present Sutta. 

When addressing his five hearers-the Pankavaggiy4, the 
first five converts, and the first Arahats-in the Deer-park 
at Benares,on the occasion of his first discourse, the Buddha. 
is represented to have spoken of asceticism in a. very different 
way. He there calls it one of • two extremes which are to 
be avoided'; and describes it as • painful, unworthy, ancl 
unprofitable '.' 50 in the Puggala Pan;;atti (IV, 24) the 
very practices set out in our 5utta, by Kassapa the ascetic, 

• • Buddhist SUltas' (8. B. E.). p. 147, 
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as desirable and praiseworthy, are set out as the actions by 
which a man injures himself. There is nothing of this sort 
in our Sutta To judge from it alone one might fairly 
conclude that the Buddha approved of asceticism, only insisting 
that the self-mastery and self-control of the Path were the 
highest and best forms of it. There is really no inconsistency 
in these three Suttas. But while the first discourse and the 
Puggala passage were both addressed to disciples, our Sutta 
is addressed to an ascetic, and the language used is modified 
accordingly. The conclusion in all is exactly the same. 

It is clear that at the time when our Sutta was put together 
the practice of self-mortification had already been carried out 
to a considerable extent in India. And further details, in 
some of which the self-imposed penances are even more 
extreme, are given in other Dialogues of the same date, 
notably in the twelfth Sutta of the Magghima. This is oddly 
enough also called a Slhan1lda Sutta, and the reason is not 
far to seek. 

The carrying out of such practices, in all countries, wins for 
the ascetic a very high reputation. Those who despise earthly 
comforts, and even submit themselves to voluntary torture, 
are looked upon, with a kind of fearsome wonder, as more 
holy than other men. And no doubt, in most cases, the 
ascetics laid claim to special virtue. In the Suttas dealing 
with the practices of the ascetics, Gotama, in laying stress 
on the more moderate view, takes occa..ion also to dispute this 
claim. He maintains, as in our Sutta, that the insight and 
self-control and self-mastery of the Path, or of the system 
of intellectua1 and moral self-training laid down for the 
Bhlkkhu, are really harder than the merely physical practices 
so much more evident to the eye of the vulgar. It was 
a point that had to be made. And the Suttas in which it 
is made are designated a. SihanAdas, literally • the lion's 
roars '-the proud claim by the Arahat to a dignity and 
veneration greater than that allowed by the people to the 
self-torturer, or even to the man who 

• Bescorched, befrozen, lone in fearsome woods, 
Naked, without a fire, afire within, 
Struggled, in awful silence, towards the goal J ! ' 

And the boast goes really even further. Not only were the 
ascetics no better than the Arahats, they were even not so 
practical The self-mortification was an aetual hindrance. 
It turned men's minds from more essential matters. Diogenes 
was not only not superior to other men, no nearer to the 

• M. I, 79 = G:iI. I, 390 • 
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truth than they, by reason of his tub and of his physicat 
renunciation; he was their ethical inferior, and was intellectu­
ally wrong. So hard, so very hard, was the struggle 1 that 
the Arahat, or the man striving towards Arahatship, should 

. be always sufficiently clothed, and take regular baths, regular 
exercise, regular food. The line was to be drawn at another 
point. He was to avoid, not what was necessary to maintain 
himself in full bodily vigour and power, but all undue luxury, 
and all worry about personal comfort. It was his duty to 
keep himself in health. 

I t is open to question whether the earnest and unworldly 
would now draw the line at the precise point at which 
Gotama drew it; either as regards what they would think 
proper for themselves now, or what they would have thought 
most proper for those living in India then. Probably they 
would think rather that he erred on the side of austerity. 
His contemporaries the Niganthas thought the other way. 
And the most serious schism in the Buddhist Order, that 
raised by Devadatta, was especially defended on the ground 
that Gotama would not, as regards various points, adopt 
ascetic practices which Devadatta held to be then necessary. 

It is probable that Gotama was largely guided by the 
opinions and practice of previous recluses. For' we have 
already seen that in other matters, important it is true but not 
essential, Gotama adopted and extended, so far as it agreed 
with the rest of his system, what had already been put forward 
by others. But we cannot, as yet, speak on this point with 
as much certainty as we could in the other cases of the 
ethical view of sacrifice, of the ethical connotation attached to 
the word Brahman', and of the reasonable view as to social 
distinctions and questions of impurity. Our available texts 
are only sufficient, at present, to suggest the probability. 

The technical term tapas is already found in the Rig-veda, 
though only in the latest hymns included in the collection. 
It is literally 'glow, burning: and very early acquired the 
secondary sense of retirement irito solitude, and of the 
attempted conquest of one's lower nature by the burnin~ heat 
of bodily austerity. And this must have been a common 
practice, for the time of the year most favourable to such 

I So also KfillIaka Upanishad n. 7-13. 
I See B,rIbad. Ill,S. I; 8. 10; IV. 4, 11-'3; Khind IV, I, 7· 

Compare Apastnmba I, 8, "3> 6; Vas. VI. 3, '3. '5; XXVI, II = 
Manu n. 87 = Vishrnl LV, II; the passages quoted from the lIIabi­
bhirata by Muir,' lIIetricai Translations,' pp. .63-4, and Deussen, 
'Vedinta-system,' p. 155. 

II. P 
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tapas came to be known as the month tapas. There was no 
association with the word of what we call 'penance,' a con. 
ception arising out of an entirely different order of religious 
ideas. There was no idea of atonement for, punishment of, 
making amends for sin. But just as the sacrificer was supposed, 
by a sort of charm that he worked by his sacrifice, to attain 
ends desirable for himself, so there was supposed to be 
a sort of charm in ta pas producing mystic and marvellous 
results. The distinction seems to have been that it was 
rather power, worldly success, wealth, children, and heaven 
that were attained by sacrifice; and mystic, extraordinary, 
superhuman faculties that were attained by ta pas. 

By a natural anthropomorphism the gods too were supposed, 
for like ends, to offer sacrifice and to perform tapas. Thus 
it is sometimes by sacrifice, but more often by tapas, that in 
the different cosmological legends one god or the other is 
supposed to bring forth creation 1. In the latter case an 
expression often used on such occasions is tapas atapasyata, 
literally 'he glowed a glow,' and the exact meaning of this 
enigmatic phrase is by no means certain. It may have been 
meant to convey that he glowed with fierce resolve, or that he 
glowed with deep thought, or that he glowed with strong 
desire, or that he carried out each or some or all of the 
practices given in Kassapa's three lists of self.mortifications in 
our Sutta. All these various ideas may possibly be meant to 
be inferred together, and before they were ascribed to gods 
similar actions must have been well known among men. 

There were some, as one would expect, who therefore 
placed austerity above sacrifice, or held that it could take the 
place of sacrifice'. The more conservative view of the 
learned Brahman -that it is repeating by heart to onesel1; 
and teaching others, the Vedic verses, that is the chief thing 
(with which twelve other qualities or practices should always 
be associated)-is only given with the interesting note that one 
teacher thinks 'the true' only, another thinks austerity only 
to be necessary, and yet a third thinks that learning and 
teaching the Veda is enough by itself, 'for that is tapas, that 
is ta flas': There are several passages making similar com· 
parisons. Thus one text says : • There are three branches of 
duty.:..sacrifice study of the Veda and charity are the first, 
austerity (tapas) is the second, to dwell as a learner one'. life 

I Satapatha-Br.VI, 1, 1, 13, and several times in &be early Upanishads 
• So Kkind. Up. 111, 17, 2 and .f-
• TaiL I, 9. Compare, on &be db;"", Manu VI, 92 and &be Ten 

Piramitas. The idea that Veda-leaming is tapas is a common ODe. 
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long in the house of one's teacher is the third. All these have 
as reward heavenly worlds. But he who stands firm in 
Brahman obtains deathlessness '.' 

So in ·the passages which explain (by no means consistently) 
where the soul goes to after it leaves the body, we have 
a somewhat corresponding division 2. According to the 
K hAndogya, those who know a certain mystical doctrine 
about five fires, and those who in the forest follow faith and 
austerity (tapas), go along the path of the gods to the 
Brahma worlds. On the other hand, they who sacrifice, and 
give alms go to the moon, and thence return to earth, and 
are reborn in high or low positions according to their deeds. 
But the bad become insects. 

According to the BrtbadAranyaka, those who know the 
mystic doctrine of the five fires, and those who in the woods 
practise faith and truth (not tapas) go to the Brahma worlds. 
On the other hand, those who practise sacrifice, charity, and 
austerity (tapas) go to the moon, and are thence reborn on 
earth. But those who follow neither of these two paths 
become insects. 

Here austerity is put into a lower grade than it occupies 
in the last extract. Other later passages are M undaka II, 7; 
III, :I, 4, 6; Prasna I, 9; V, 4. Though the details differ 
there is a general concensus that. above both sacrifice and 
austerity, which are themselves meritorious, there is a some­
thing higher, a certain kind of truth or faith or wisdom. 

This is the exact analogue, from the Upanishad point 
of view, to the doctrine of the Buddhists that Arahatship is 
better than austerity. And though the Upanishad belief is 
not worked out with the same consistency, nor carried so far 
to its logical conclusion, as the Buddhist, that is simply to be 
explained by the facts that it is not only earlier, belonging to 
a time when thought was less matured, but is also not the 
work of one mind, but of several. There can be but little 
doubt that Gotama, during his years of study and austerity 
before he attained NirvAna under the Tree of Wisdom, had 
come into contact with the very beliefs, or at least with beliefs 
similar to those, now preserved in the Upanishads; and that 
his general conclusion was based upon them. That he 
practically condemns physical tapas (austerity) altogether is 
no argument against his indebtedness, so far as the superiority 
of wisdom to austerity is concerned, to the older theory. 

In the passages in which that older theory is set forth we 

I Kkind. Up. II, 23, I. 

I Kkind Up. V. 10 ; ~r;had VI, • ; Prama I, 9; V, 4. 5. 
P 2 
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have the germs-indistinct statements, no doubt, and incon­
sistent, but still the first source-of the well-known theory 
of the Asramas; the Efforts (or perhaps Trainings), four 
stages into which the life of each member of the ranks of the 
twice-born (the Dvigas) should be divided In later times 
these are (I) the student, (z) the householder, (3) the hermit, 
and (4) the wandering ascetic; that is, the BrahmakArin, 
the Grihastha, the VAnaprastha, and the YatP. And 
stress was laid on the order in which the stages of effort were 
taken up, it being held improper for a man to enter the latter 
without having passed through the former. 

The Upanishad passages know nothing of the curious 
technical term of Effort (Asrama) applied to these stages. 
And they have really only two divisions (and these not 
regarded as consecutive stages), that of the sacrificer and of 
the hermit (not the Bhikshu). Of course studentship is 
understood as preliminary to both. But we are here at 
a standpoint really quite apart from the Asrama theory, and 
Salikara and other commentators are obliged to resort to 
curious and irreconcilable shifts when they try to read back 
into these old texts the later and more developed doctrine". 

Even the names of the several Asramas do not occur, as 
such, in the older Upanishads. BrahmakArin is frequently 
used for pupil, Ya ti in two or three passages means ascetic; 
but Grihastha, VAnaprastha, and Bhikshu do not even 
occur'. The earliest mention of the Four Efforts is in the 
old law books. Gautama (III, 2) gives them as Brahmak4rin, 
Grihastha, Bhikshu, and Vaikhbasa (student, house­
holder, wandering beggar, and hermit). Apastamba (II, 9, 
21, I) has a different order, and different names for the four 
stages - GArhasthyam, AkAryakulam, Maunam, and 
VAnaprasthyam·. 

Hofrath Buhler dated these works (very hypothetically) 
in the fifth and third, or possibly in the sixth and fourth 
centuries B.C.' The theory of the Four Efforts was then 

J So Manu V, 131; VI, 87. Compare VIlI, 39", and VI, 91. 
I See Max MUller's interesting note in hi, translation of the 

Upanishads (Part I, pp. 82-84). 
• See Jacob's Concordance under the ""Ids. 
• Comp. Baudb4yana 11, 10, 17,6, and ApaslalDba II, 4, 9, 13. 
• He ventures on a conjectUre as 10 possible date in the case of 

Apastamba only. Him be places on Jingoistic grounds not IaIer than 
the third oentury a.c.; and, if the argwnent resting on the mention of 
Svetaketn bold good, tben a century or two older. Burnell, whom 
BUbIer (Baudh. p. lUX) calls • the lint authority on the literarnre of 
the ScbooIs of t,be Taittirfya Veda,' 10 which Aputamba belonged, 
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already current, but by no means settled as to detail. It must 
evidently have taken shape between the date of the Upanishads 
just quoted and that of the law books; that is to say, either 
just before or some time after the rise of Buddhism. We can, 
I think, go safely further, and say that it must have been, in 
all probability, after Buddha, and even after the time when 
the Pi takas were put together. For neither the technical 
term Asrama, nor any of the four stages of it, are mentioned 
in the Pitakas. 

The theory has become finally formulated, in the order as 
to detail which has permanently survived, in the later law 
books from Vasishtka onwards. He gives the Four Efforts or 
stages in the life of an orthodox person, as (I) Student, (2) House­
holder, (3) Hermit, (4) Wandering Mendicant-Brahma­
kArin, Grihastha, VAnaprastha, and Parivn!\gaka '. 

It will be noticed that this final arrangement differs in tWQ 
respects-and both of them of Importance--from the earliest. 
In the first place the wandering beggar is put in the last, 
that is in the highest, place. He is not subordinated, as he 
was at first, to the hermit. In the second place the expression 
Bhikshu, applied in Gautama to the wandering mendicant, is 
dropped in the later books. 

The commentators are at great pains to harmonise the 
divergent order. And they do so by suggesting that thCl 
earlier arrangement (which, of course, is, in their eyes, 
the strange one) is meant to infer exactly the same as does 
the contrary later arrangement so familiar to them. To 
them the wandering mendicant had become the last, in order 
of time and importance, of the Four Efforts; and they try to 
put back their own view into the words of the ancient writer 
they are dealing with. But if the order they were familiar 
with implies one thing, the older order, which is exactly the 
reverse, can scarcely imply the same. Or if it does, then the 
question arises, why should it ? In either case the explana. 
tion may be sought for in the history of the two ideas. 

Now the distinction between the two is quite clear, though 
the ambiguity of the English word' ascetic,' often applied to 
both, may tend to hide it from view". Gautama starts his 

was not convinced by the arguments leading up to the. above conclu­
sion. He only ventured, after reading them, to put Apastamba • at 
least B. c.' (Manu, p. xxvii). Baudbliyana was some generations 
older than Apastamba (see BUhler, Ap. pp. xxi-xxii). And Gautama 
was older still. 

• Vas. VD, I. 
I Thus BUhler uses the one term • ascetic' to render a number of 

Sanskrit words-for saanyhin at Baudb. II. 10, I, ; for bhiltshll 
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description of the hermit by saying that he is to feed on roots 
and fruits, and practise tapas. And all the later books lay 
stress on the same point; often giving, as instances of the 
ta pas, one or other of the very practices detailed by Kassapa 
the t1lpasa, in his three lists, in our Sutta '. On the other 
hand, the wandering mendicant does not practise these severe 
physical self-mortifications. He is never called U pasa, and 
though he has abandoned the world, and wanders without 
a home, simply clad, and begging his food, his self-restraint is 
mental rather than physical. Of the fifteen rules laid down 
for him by Gautama, who calls him the Bhikshu (in X, 11-25), 
four or five are precisely equivalent to rules the Buddhist 
Bhikshu has to observe. There is one significant rule in 
BaudMyana, however, which is quite contrary to the corre­
sponding Buddhist rule. According to it the twice-born 
mendicant of the priestly books is, in begging for food, to 
observe the rules of ceremonial purity, what we call now the 
rules of caste 2. 

Now while the belief in the special efficacy and holiness 
of austerity, self-torture, tapas, is a world-wide phenomenon, 
and the practice of it was, no doubt, very early in India too, 
the idea of the wandering mendicant is peculiar to India. 
And though the origin and early history of this institution 
are at present obscure, we have no reason to believe that it 
was of ancient date. 

It was older than the Buddha's time. Both Buddhist and 
Gain records agree on this point. And they are confirmed 
by an isolated passage in an Upanishad which, as a whole, is 
pre-Buddhistic ". There it is said that be who desires to see 

at GauL III, 2, 11; for parivdgaka at Vis. X. I; for yati at Mana 
VI, 54, 56, 69, 86; for tapasa at Mana VI, '7; for mani at Mana 
VI, II. Of these the last two refer to the hermit in the wooda (the 
tapa.a), the others to the wandering mendicant (the bbik.hu). Even 
for the old Brahman wbo remains at home under the protection of his 
son (the Veda-samnyhin), he has 'become an ascetic' (samnyaaed 
in the Sanskrit, Manu VI, 94). 

This rendering can, in each case, be easily justified. Eacb of the 
Sanskrit words mea"" one or other form, one or other degree, of ... hat 
may be called """"tieism. Bot the diJferences might be made clear 
by variety of rendering. 

J Gautama bas altogether ten ru1es for the hermit, none of which 
were applicable to the Buddhist Bhiksba (GaoL III, ,6-35). 

• Baudhiiyana II, 10, 18, ... 5. Manu VI, '7 (of the hermit). So 
also Vas. X. 31, according to the commenIator. Bot BllhIer thinks 
otherwise; and Manu VI, 94 confirms BiihJer'. view • 

• Bnhadiiraizyaka Upanishad III, S. I. 
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the god Brahman cannot attain his end by speculation; he 
must put away learning and become childlike, put away 
childishness and become a muni (a silent one) t, put away 
silence and become a BrAhmana (that is,. of course, not 
a Brahmana by birth, but one in a sense nearly the same as 
Gotama attaches to the word in the Soltadanda Sutta). This 
is to explain why it is that' BrAhmanas' (in the ethical sense) 
give up cravings for children and wealth and the world and 
adopt begging as a regular habit (bhikshAkaryam branti). 
Another recension of the same passage, also preserved in the 
same Upanishad', but in a connection which Deussen thinks 
is a later interpolation', ascribes this habit to' men of old.' 
The statement is no doubt ambiguous. It might be taken to 
apply to the hermit (the til pasa) who also begged .. But 
I think on the whole that the wandering mendicant is more 
probably referred to, and referred to as belonging to a higher 
sphere than the m u n i, the ascetic. If that be so, this is the 
earliest passage in which anyone of these three ideas (the 
wandering mendicant, his superiority to the ascetic, and 
the special ethical sense of the word BrAhmalta 0) have, as yet, 
been found. 

The oldest reference in the priestly literature to unorthodox 
Bhikshus (not necessarily Buddhists) is probably the Maitri 
Upanishad VIII, 8, which is much later. There is a custom, 
often referred to in the law books, of students begging their 
food. This was doubtless of long standing. But it is a con­
ception altogether different from that of the wandering 
mendicant. The word Bhikshu does not occur in any of these 
passages. And indeed of all the Upanishads indexed in 
Colonel Jacob's' Concordance' the word only occurs in one­
in the little tract called the Parama-hamsa Upanishad. 

Whenever it may have arisen, the peculiar institution of 
the Bhikshu is quite as likely, if not more likely, to have 
originated in Kshatriya circles than among the learned Brah­
mans, All our authorities-Brahman Upanishads, Buddhist 
Pitakas, Gain AIigas-agree in ascribing to Kshatriyas a most 
important, not to say predominant, part in such religious 
activity as lay apart from sacrifice. To take for granted that 

1 Afterwards an epithet often used, in the priestly literature of the 
hermit (the tapasa), in the Buddhist books of the ArahaL 

I Bnbad. IV, 4, ... 
I • Sechzig Upanishads: p. 465. 
• Perhaps, on this third notion. KMnd IV, I, 7 is another passage 

of about the same date. A wise SlIdra is apparently there called 
a Brilunana. BUI the application is by no means certain. 
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the Brahmans must have originated the idea, or the practice, 
is to ignore all these authorities. And it is only in the 
Kshatriya books-those of the Buddhists and Gains-that 
the details of the practice receive much weight, or are dealt 
with in full detail. 

The oldest law book has barely a page on the rules for 
/ Bhikshus, whereas the regulations, of about the same age, 

preserved in the Buddhist texts, lill the three volumes 
translated, under the title' Vinaya Texts,' in the' Sacred 
Books of the East.' And as time goes on the priestly 
literature continues to treat the life of a Bhikshu as entirely 
subordinate, and in the curtest manner. Even Manu has only 
three or four pages o,n the subject. The inconsistency, 
brevity, and incompleteness of the regulations in the priestly 
books lead one to suppose that, at the time when they were 
written, there were not enough Bhikshus, belonging to those 
circles, to make the regulations intended for them alone 
a matter of much practical importance. In other words, the 
deVelopment also of the Bhikshu idea was due rather to the 
Kshatriyas than to the sacrificing priests. 

The latter were naturally half-hearted in the malter. Even 
after they had invented the Asrama theory, they did not 
seem to be very keen about it. On the contrary, there 
are several passages the other way. Apastamha closes 
his exposition of them with a remark that u~ the whole 
theory: 'There is no reason to place one Asrama before 
another 1.' And just before that he quotes a saying of 
PJ"agftpati from which it follows that those who become 
Bhikshus do not gain salvation at all, 'they become dust 
and perish.' 

This was no doubt the real inmost opinion of the more 
narrow-minded of the priests. But the lirst maker of the 
phrase did not quite like to put this forward in his own 
name-the idea of the Bhikshu as a man worthy of special 
esteem had already become too strong for that. So he 
makes the god his stalking-horse; and tries, by using his 
name, to gain respectability and acceptance for his view. 
And it survives accordingly as late as the earlier portion 
of Manu (II, 230), where mention is made of 'the Three 
Asrarnas,' omitting the Bhikshu. We ought not to be surprised 
to find that, though the whole passage is reproduced, in other 
respects, in the Institutes of Vishnu (XXXI, 7). this very 
curious and interesting phrase is repJaced by another which 
avoids the difficulty. 

• Ap. II, " .4, IS. 
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BaudMyana also actually quotes with approval another 
old saying: • There was forsooth an Asura, Kapila by name, 
the son of Prahlllda. Striving against the gods he made 
these divisions (the Asramas). A wise man _should not take 
heed of them '. 

If the priests, when the custom- of I going forth' as a 
Bhikshu was becoming prevalent, had wished to counteract 
it, to put obstacles in the way, and especially to prevent 
anyone doing so without first having become thoroughly 
saturated with the priestly view of things, they could scarcely 
have taken a more efficacious step than the establishment 
of this theory. And so far as it served this purpose, and 
so far only, do they seem to have cared much for it. We 
have no evidence that the theory had, at any time, become 
a practical reality-that is, that any considerable number 
of the twice-born, or even of the Brahmans, did actually 
carry out all the four Asramas. Among the circles led by 
the opinion of learned and orthodox priests it was, no doubt, 
really held improper for any man to become a ,.eligieux until 
he was getting old, or without having first gone through 
a regular course of Vedic study. And whenever he did 
renounce the world he was expected to follow such of the 
ancient customs (now preserved in the priestly books under 
the three heads of Vllnaprastha, Parivrligaka, and Veda­
samnyllsin) as he chose to folIow. But even then he need 
not observe a clear distinction between these various heads. 
The percentage of elderly Brahmans who folIowed any of 
the three at all must always have been very small indeed, 
and of these a good many probably became Veda"sam­
nyAsing, a group which lies outside of the Asramas. The 
rules are admitted to be obsolete now. Salikara says they 
were not observed in his time'. And the theory seems to 
be little more than a priestly protest against the doctrine, 
acted upon by Buddhists, Gains, and others, and laid down 
in the Madhura Sutta, that even youths might I go forth' 
without any previous Vedic study', 

There were, in other words, in. the Indian community of 
that time, a number of people-very small, no doubt, C;01Il~ 
pared with the total population, but still amounting to some 
thousands-who estimated the mystic power of tapas above 
that of sacrifice; who gave up the latter, and devoted them­
selves, in the woods, to those kinds of bodily austerity and 

• Baudb. II, 6, II, .s. 
• See the passage quoted by Deussen, I Ved1luta-system: p. 40. 
• See the full text in Cbalmers's PSpel in the J. R. A. S. Cor 1894-



218 VIII. KASSAPA-sIHANADA SUTTA. 

self-torture of which our Sutta gives the earliest detailed 
account. There were others who rejected both, and preferred 
the life of the wandering mendicant. In both classes there 
were unworthy men who used their religious professions for 
the • low aims' set out in the tract on the Silas_ incorporated 
in our Sutta, whose very words, in not a few instances, recur 
in the old law books. 

But there was also no little earnestness, no little • plain 
living and high thinking' among these' irregular friars.' And 
there was a great deal of sympathy, both with their aims and 
with their practice (provided always they keep to the 
priestly view of things), among the official class, the regular 
sacrificing priests. I nstead of condemning them, the priests 
tried, therefore, rather to regulate them. One Vikhanas 
compiled a special book on Ta pas, called either after the 
author the VaikhAnasa SCltra, or after the subject the 
SrAmanaka SCltra, which is several times referred to as 
an authority in the law books whose precepts are doubtless, 
in part, taken from it 1. Tapas was then, in accordance with 
the general view in the circles in which the law books were 
composed, regarded as the higher of the two, and put 
therefore at the end in the list of Asramas. 

But there was also another view which had already made 
itself fdt in the Upanishads, which is the basis of our Sutta, 
and which no doubt became more widely spread in con­
sequence of its having been the view taken up by the 
progressive party we now call Buddhists. According to 
this view the life of the Bhikshu, of the wandering mendicant, 
was the higher. This view, disliked by the more narrow­
minded, but regarded with favour by the more spiritually­
minded of the Brahmans,graduaIIy attained so unquestionably 
the upper hand, that the order of the last two of the Asramas 
had to be chaoged. Tapas became then a preliminary stage 
to, instead of the final crown of, the religious life. 

But the other view continued to be held by a large arid 
influential minority. The strong leaning of the human heart 
to impute a singular efficacy to physical self-mortifications 

J See BUbIer' •• Jllann,' XXVII, and tbe commentators referred to in 
BUbier's notes, pp. '0' and 2"3. Also V ... IX, 10; Gant.1lI. '7; 
Bandh. II, 6. II. I.f, 15 j .. hich proves the identity of the two); Ill.3. 
15-18. Harndalta on Apastamba II, 9 • .... 1 (where he abo says 
they are the same). Dr. BurneU had in his possession fragmentS of 
this work, or wljat, in his opioion, seemed to be so. He,say. it was 
11Sed by foDow.". of the Black Yagor-vet!a. Buhler abo (Ap. p. IS4. 
DOte) says tbe SOtra is in existence. and procurable in Gupclt. 

" 
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of all kinds could not be eradicated. Many of the laity still 
looked on those who carried out such practices with peculiar 
favour. The tendency made itself felt even in Buddhism, 
in spite of our present Sutta, and of many ·other passages 
to a similar effect. There is a special name for the • extra 
vows: the dhutangas, carried out by such of the brethren 
as were inclined that way. And these receive special 
glorification in a whole book at the end of the Milinda 1. 

It is true that, even in these • extra vows,' all the extreme 
forms of ta pas are omitted. But this is only a matter of 
degree. In the priestly law books, also, though they go 
somewhat further than the dhutangas, the most extreme 
forms are omitted, especially in the rules for hermits and 
mendicants contained in the earlier books. This is another 
point in which the early Buddhists and the more advanced 
of the learned Brahmans of their time are found to be acting 
in sympathy. But the discussion of the details would take 
us too far from our subject. 

The Nigantkas, Agivakas, and others went to the other 
extreme, and like the Buddhists, they never admitted any 
theory like that of the distinction in time between the Four 
Asramas '. It is even doubtful how far that distinction 
became a really valid and practical reality among the learned 
priests. They alone, as we have seen, always laid stress on 
the importance of not • going forth,' either as ascetic or as 
wandering mendicant (U.pasa or bhikshu), unless first the 
years of studentship, and then the life as a sacrificing 
householder, had been fulfilled. They spoke occasionally 
of Tkr" Efforts only. And as we have seen the lawyers 
differed in the order in which they mention the two classes 
of nlig;'ur· . 

• ' My • Milinda,' 11, °44-274. 
• The Buddhists admiued a distinction in class as between tipasas 

and bhikkhus. They often distinguish between the simple 
pabbagg4 of the latter and tbe tApasa-pabbaggli of tbe former. 
See for instance GaL m, 119 (of non-Buddhists). 

• When the warrior hero of the RAma~ brutally murders a peace­
ful hermit, it is not necessary to call in the Asrama rules to justify the 
foul deed. The offence (in the view of the poet on the part of the 
hermi~ in the view of most Westerns on the part of the hero) is simply 
social insolence. Would public opinion, in Kosala, have sanctioned 
such an act, or enjoyed such a story, in the time of the Pi/.kas 1 The 
original Ramliyana prohably arose, as Professor Jacobi has shown, in 
Kosala; but this episode (VII, 76) is not in the oldest part. The 
doctrine for which the poet claims the approval of the gods (and which, 
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By the tim~ that the later order was aettled the word 
Bhikshu had come to mean so specially a Buddhist mendi. 
cant that the learned Brahmans no longer thought it fitting to 
apply the term to their own mendicants. This at least mar 
be to the explanation of the fact that it is used in Gautama a 
law book, and not afterwards. 

The history of the word is somewhat doubtful. It ia not 
found as yet, as we have seen above, in any pre. Buddhistic 
text. Perhaps the Gains or the Buddhists first used it. But 
it was more probably a term common before their time, 
though not long before, to all mendicants. The form i. 
sufficiently curious for P~btini to take special notice of it in 
the rule for the formation from desideratives of noun. in u 1. 

I n another rule I he mentions two Bhikshu SQtras--manual. 
for mendicants, as the VaikhAnasa SQtra was for the hermits 
(Upasas). These are used by the PArA.r4rinas and the 
Karmandinas, two groups or corporations, doubtless, of 
Brahmanical mendicants. Professor Weber refers to this in 
his History of Indian Literature, p. 305, and Professor Kielhom 
has been kind enough to inform me that nothing more has 
been since discovered on the matter. These S(\tras are not 
mentioned elsewhere. And they can never have acquired so 
much importance as the VaikhAnasa S(\tra, or they would 
almost certainly have been referred to in the sections in the 
later law books on mendicants, just as the VaikhAnasa is in 
the sections on the tA paaas. 

It is also very curious to find BrAhmana Bhikshus with 
special class names as if they belonged to an Order like those 
of the Buddhists and the Gains. No such Brahmanical 
Orders of recluses (pabbagiU) are mentioned in the Pitaw. 
When BrAhmans Blu1<shus are referred to, it is either as 
isolated recluses, or by a generic name not implying any 
separate Order. Thus in an important passage of the 
Aliguttara we have the following list of re/igina, contemPQ­
raries of the Buddha :-

I. AgivikA. 6. MagandikA. 
2. NiganlkA. 7. TedandikA. 
3- Munda-sAvakA. 8. AviruddhakA. 
4. GatilakA. 9· GotamalcA. 
5. ParibbAgalcA. 10. DevadhammikA. 

No. I. TIte mm of lite liveliltood, among whom Makkhali 
GosAIa was a recognised leader, were especially addicted to 

therefore, was not unquestioned among men, or he need DOl have done 
so) is that a Slidra may not become a lipaa .. 

J II, ;J, 6+ • IV, 3, 110. ' 
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tapas of all kinds, and went always quite naked. The name 
probably means: 'Those who claimed to be especially strict 
in their rules as to means of livelihood: The Buddhists 
also laid special stress on this. The fifth of the-eight divisions 
of the Eightfold Path is sammA Aglvo 1. 

NO.2. Tlu Unfettered are the sect we now call Gains, then 
under the leadership of the NAtaputta. They were also 
addicted, but to a somewhat less degree, to tapas; and 
Buddhaghosa here adds that they wore a loin cloth. 

NO.3. Tlte disciples of tlu Sltaveling are stated by Buddha­
ghosa to be the same as No.2. The reading is doubtful, and 
his explanation requires explanation. Perhaps some special 
subdivision of the Gains is intended. 

NO.4. Tltose wlto wea" tlte;" Ita;" in b"aids. To do so 
was the rule for the orthodox hermits (the VAnaprasthas or 
TApasas, Gautama III, 34). The BrAhmana Bhikshu, on the 
other hand, was either to be bald, or to have- only a forelock 
(ibid. !I.!I.). 
• NO.5. Tlu wande"ers. This is a generic term for wander­
ing mendicants. They went, according to Buddhaghosa, fully 
clad. 

Nos. 6-'10 are said by Buddhaghosa to be followers of the 
TitthiyA, that is the leaders of all schools that were non· 
Buddhist. It is precisely here that the list becomes most 
interesting, the first five names being otherwise known. And 
it is much to be regretted that the tradition had not preserved 
any better explanation of the terms than the vague phrase 
repeated by Buddhaghosa. 

No.6 is quite unintelligible at present. 
NO.7. TIte Bearers of tIte triple staff have not been found 

elsewhere,as yet, earlier than the latest part of Manu (XII, 10). 
It is very possibly the name given in the Buddhist com­
munity to the BrAhmana Bhikshus (not TApasas). They 
c~rried three staves bound up as one, as a sign, It is sup­
posed, of their self-restraint in thought, word, and deed. This 
explanation may possibly hold good for so early a date. But 
it may also be nothing more than an edifying gloss on an old 
word whose original meaning had been forgotten. In that 
case the gloss would be founded on such passages as 
Gaut. 111, 17·, where the idea of this threefold division of 
conduct recurs in the law books. But the technical term 
tridandin is not mentioned in them. 

, See on this Order the passages quoted aoove in the note at p. ? I ; 

and uumann in the' Vienna Oriental Journal: III, 128. 
I Compo BaudhSyana XI, 6, II, "3; Manu V, 165; IX, "g. 
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No.8. TIte not opposing ones, the Friends, are not mentioned 
elsewhere. 

NO.9. The followers of Cotama means, almost certainly, 
the followers of some other member of the Silkya clan, 
distinct from our Gotama. who also founded an Order. We 
only know of one who did so, Devadatta. The only alter­
native is that some Brilhmana, belonging to the Gotama 
gotra, is here referred to as having had a community of 
Bhikshus named after him. But we know nothing of any 
such person. 

No. 10. Those who follow the religion of lite Cod are not 
mentioned elsewhere. Who is 'the God'? Is it Sakka 
(Indra) or Siva? The Deva of the names Devadatta, 
Devasetthi, Devadaha, &c., is probably the same. 

We find in this suggestive list several names, used technically 
as the designation of particular sects, but in meaning applicable 
quite as much to most of the others. They all claimed to be 
pure as regards means of livelihood, to be unfettered, to 
be friends; they all wandered from place to place, they were 
all mendicants. And the names can only gradually have 
come to have the special meaning of the member of one 
school, or order, only. We should not, therefore, be surprised 
if the name Bh ikshu, also, has had a similar history '. 

I There is a similar list, also full of interesting puzzles, but applicable 
of course to a date later by some centuries than the above, in the 
Milinda, p. 19 r. Worshippers of Siva are !here expressly mentioned. 



VIII. KASSAPA-StHANADA SUTT A. 

(THE NAKED ASCETIC.] 

[161] I. Thus have I heard. The Blessed One was 
once dwelling at Ugu1in~, in the Kannakatthala deer­
park '. Now Kassapa, a naked ascetic, came to where 
the Exalted One was, and exchanged with him the 
greetings and compliments of civility and courtesy, and 
stood respectfully aside. And, so standing, he said to 
the Exalted One: 

2 •• I have heard it said, 0 Gotama, thus: .. The 
Samatza Gotama disparages all penance; verily he 
reviles and finds fault with every ascetic, with every 
one who lives a hard life." Now those, 0 Gotama, 
who said this, were they therein repeating Gotama's 
words, and not reporting him falsely? Are they 
announcing, as a minor tenet of his, a matter really 
following from his Dhamma (his system)? Is there 
nothing in this opinion of his, so put forward as wrapt 
up with his system, or as a corollary from it, that could 
meet with objection·? For we would fain bring no 
false accusation against the venerable Gotama.' 

3 .• No, Kassapa. Those who said so were not 

1 Miga-d:iye. That is, a place set apart for deer to roam in 
in safety, a public park in which no hunting was allowed. 

• It would, perhaps, be more agreeable to the context if one could 
render this idiomatic phrase: • Is there anything in this opinion of 
theirs as to his system, or as to this corollary they have drawn from it, 
which amounts to being a matter he would object to i' But I do not 
see how this could be reconciled with the syntaJ: of the Pili sentence. 
And Buddhaghosa takes it as rendered above, summarising it in the 
words: • Is your opinion herein altogether free from blame / • 
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following my words. On the contrary, they were 
reporting me falsely, and at variance with the fact. 

[162] , Herein, 0 Kassapa, I am wont to be aware, 
with vision bright and purified, seeing beyond what 
men can see, how some men given to asceticism, living 
a hard life, are reborn, on the dissolution of the body, 
after death, into some unhappy, fallen state of misery 
and woe; while others, living just so, are reborn into 
some happy state, or into a heavenly world-how some 
men given to asceticism, but living a life less hard, are 
equally reborn, on the dissolution of the body, after 
death into some unhappy, fallen state of misery and 
woe; while others, living just so, are reborn in some 
happy state, or into a heavenly world. How then 
could I, 0 Kassapa, who am thus aware, as they really 
are, of the states whence men have come, and whither 
they wiII go, as they pass away from one form of 
existence, and take shape in another,-how could 
I disparage all penance; or bluntly revile and find 
fault with every ascetic, with everyone who lives a life 
that is hard? 

4. 'Now there are, 0 Kassapa, certain recluses and 
Brahmans who are clever, subtle, experienced in 
controversy, .hair splitters, who go about, one would 
think, breaking into pieces by their wisdom the 
speculations of their adversaries. And as between 
them and me there is, as to some points, agreement, 
and as to some points, not. As to some of those 
things they approve, we also approve thereof. As to 
some of those things they disapprove, we also disap­
prove thereof. As to some of the things they approve, 
we disapprove thereof. As to some of the things they 
disapprove, we approve thereof. And some things we 
approve of, so do they. And some things we disap­
prove of, so do' they. [163] And some things we 
apptove, they do not. And some things we disapprove 
of, they approve thereof. 

5. 'And I went to them, and said: .. As for those 
things, my friends, on which we do not agree, Jet us 
leave them alone. As to those things on which we 
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agree, let the wise put questions about them, ask fol' 
reasons as to them, talk them over, with or to their 
teacher, with or to their fellow disciples, saying: 'Those 
conditions of heart, Sirs, which are evil or accounted 
as evil among you, which ar~ blameworthy or accounted 
as such among you, which are insufficient for the 
attainment of Arahatship, or accounted as such among 
you, depraved or accounted as such among you-who 
is it who conducts himself as one who has more 
absolutely put them away from him, the Samana 
Gotama, or the other venerable ones, the teachers of 
schools?' " 

6. 'Then it may well be, 0 Kassapa, that the wise, 
so putting questions one to the other, asking for. 
reasons, talking the matter over, should say: .. The 
Sam ana Gotama conducts himself as one who has 
absolutely put those conditions away from him; 
whereas the venerable ones, the other teachers of 
schools, have done so only par.tially." Thus is it, 
o Kassapa, that the wise, so putting questions one to 
the other, asking for reasons, talking the matter over, 
would, for the most part, speak in praise of us 
therein. 

7. 'And again, 0 Kassapa, let the wise put questions 
one to another, ask for reasons, talk the matter over, 
with or to their teacher. with or to their fellow disciples, 
saying: .. Those conditions of heart. Sirs, which are 
good or accounted as such among you, which are 
blameless or accounted as such among you, which 
suffice to lead a man to Arahatship or are accounted as 
sufficient among you. which are pure or accounted 
as such among you-who is it who conducts himself as 
one who has more completely taken them upon him, 
the Samana Gotama, or the other venerable ones, the 
teachers of schools? .. 

8. 'Then it may well be, 0 Kassapa, that the wise, 
so putting questions one to the other,asking for reasons. 
talking the matter over, should say: .. The Samalla 
Gotama conducts himself as one who has completely 
taken these conditions.upon him, whereas the venerable 

II. Q 
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ones, the other teachers of schools, have done so only 
partially." Thus it is, 0 Kassapa, that the wise, so 
putting questions one to the other, asking for reasons, 
talking the matter over, would, for the most part, speak 
in praise of us therein. . 

L164] 9-12. '[And further, also, 0 Kassapa, the 
wise would, for the most part, acknowledge that the 
body of my disciples were more addicted to that which 
is generally acknowledged to· be good, refrain them­
selves more completely from that which is generally 
acknowledged to be evil, than the venerable ones, the 
disciples of other teachers 1.] 

[185] 13. 'Now there is, 0 Kassapa, a way, there is 
a method which if a man follow he will of himself, both 
see and know that: "The Samana Gotama is one who 
speaks in due season, speaks that which is, that which 
redounds to advantage, that which is the Norm (the 
Dhamma), that which is the law of self:restraint (the 
V· )" . maya. 

, And what, Kassapa, is that way, what that method, 
which if a man follow, he will, of himself, know that, 
and see that. Verily it is this Noble Eightfold Path, 
that is to say: Right Views, Right Aspirations, Right 
Speech, Right Action, Right Mode of Livelihood, 
Right Effort, Right Mindfulness, and Right Rapture. 

, This, Kassapa, is that way, this that method, which 
if a man follow, he will of himself, both know and see 
that: .. The Samana Gotama is one who speaks in 
due season, speaks that which is, that which redounds 
to profit, that which is the Norm, that which is the 
law of self-restraint.'" 

14- And when he had spoken thus, Kassapa, the 
naked ascetic, said to the Exalted One: 

'And so also, Gotama, are the following ascetic 
practices accounted, in the opinion of some Samanas 

I The four paragraplu 5. 6, 7 and 8 are here repealed in fun in the 
text with the change only of reading' lhe body 0/ lhe disd}llI 0/ lhe 
Samana Golama' instead of • lhe Samana Gotama: and similarly for 
the other teachers.\ 
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and Brahmanas, as Samana-shipand Bnihmana-shipl.-
[166]' . 

• He goes naked:- .. 
• He is of loose habits (performing his bodily func­

tions, and eating food, in a standing posture, not 
crouching down, or sitting down, as well-bred people 
do):-

• He licks his hands clean (after eating, instead of 
washing them, as others do) • :-

• (When on his rounds for alms, if politely requested 
to step nearer, or to wait a moment, in order that food 
may be put into his bowl), he passes stolidly on (lest 
he should incur the guilt of following another person's 

. word):-
'He refuses to accept food brought (to him, before 

he has started on his daily round for alms):-
• He refuses to accept (food, if told that it has been 

prepared) especially for him :-
• He refuses to accept any invitation (to call on his 

rounds at any particular house, or to pass along any 
particular street, or to go to any particular place) :-

• He will not accept (food taken direct) from the 
mouth of the pot or pan' (in which it is cooked; lest 

1 The following description of the !laked ascetic recurs in the 
Maggkima I, 77, 238, 342, II, 161, and in the Puggala Pailnatti IV, 2., It consists of a string of enigmatic phrases which are interpreted 
in my lranslation, according 10 Buddhoghosa here, and the un­
known commentalor on the Puggala. These two are very nearly 
word for word the same. The differences are jusl such as would arise 
when two authors are drawing upon one uniform lradition. 

II would seem from M. I, 238, if compared wilh I, 524, that it was 
Ihe Aglvakas (see nole above on p. 71) who were more especially 
known for the practice of these forms of asceticism: and from M. I, 
77 Ihat it was these forms that had been followed by Golama him­
self before his eyes were opened, before he attained 10 Nirvana. 
(M. I, 167.) 

• HatthApalekhano. The tradition was in doubt about Ihis 
word. Both commentalors give an alternative rendering: 'He 
scratched himself clean with his hand afier slooling.' And the Puggala 
Paiblatti commentator adds a very curious piece of old folklore as his 
reason for this explanation. 

• Ka/opi; not in Childers. It no doubt means some cooking 
vessel of a particular shape, but the exact signification, and the deriva­

Q2 
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those vessels should be struck or scraped, on his 
account, with the spoon) :-

• (He will) not (accept food placed) within the thres­
hold (lest it should have been placed there specially 
for him):-

• (He will) not (accept food placed) among the sticks' 
(lest it should have been placed there specially for 
him):-

• (He will) not (accept food placed) among the 
pestles (lest it should have been placed there specially 
for him):-

• When two persons are eating together he will not 
accept (food, taken from what they are eating, if offered 
to him by only one of the two) :-

• He will not accept food from a woman with child 
(lest the child should suffer want) :-

• He will not accept food from a woman giving suck 
(lest the milk should grow less) :-

• He will not accept food from a woman in intercourse 
with a man' (lest their intercourse be hindered);-

tion of it are both unknown. It may possibly be a Kolarian or 
Dravidian word. Many centuries afterwards karola and karo/i were 
included in the Vyutpatti. and the Amara Kon. as meaning' vesseL· 
It is of course out of the question that a word of the fiftb century 8. C. 
can be derived from either of them; but they are evidently the 
descendants ofallied fOJ'Jlll!. Childers gives another form khalopl on 
the authority of the AbbidMna PadlpiU (twelfth century). verse 456. 
wbere it occurs in a list of names of polS. Another-khalopi-ia 
put in his ten by Trenckner at Milinda. p. 107. from one MS .• but 
the other two differ. Both commentators paraphrase it here by 
ukkhali paUki vi. 

I N a Danda-m-antara... That is. perhaps. among the firewood; 
but the expression is DOt clear. The Commentaries only give the 
reason. Dr. Neumann (on Maggkinta 1.77) has, , he does not spy 
beyond the lattice' or perhaps • beyond the bars of the grate' (spahte 
nieht fiher das Gitter), but this seems pIltting a great deal of meaning 
into the sticks. and DOt sufficiently reproducing the force of antara",. 
Aud bo,.. can paIiganbati mean • spy'/ We bave. no doubt. to fill 
out an elliptical phrase. But it is just such cases as those in thi. 
paragraph where we are more likely to go right if we follow the ancient 
traditioIL ' 

• Na purisantara-gatilya. The commentators only give the 
reason. On the meaning of the word compare GaL I, '90. 
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• He will not accept food collected (by the faithful 
in time of drought) ':-

o He will not accept food where a dog is standing by 
(lest the dog should lose a meal) :-

o He will not accept food where flies are swarming 
round (lest the flies should suffer) :-

o He will not accept fish, nor meat, nor strong drink, 
nor intoxicants, nor gruel" :-

o He is a "One-houser" (turning back from his round 
as soon as he has received an alms at anyone house), 
a .. One-mouthful·man " :-

o Or he is a .. Two-houser," a .. Two-mouthful­
man":-

o Or he is a .. Seven-houser," a "Seven-mouthful­
man" :-

o He keeps himself going on only one alms', or only 
two, or so on up to only seven:-

o He takes food only once a day, or once every two 
days, or so on up to once every seven days. Thus 
does he dwell addicted to the practice of taking food 
according to rule, at regular intervals, up to even half 
a month. 

o And so also, Gotama, are the following ascetic 
practices accounted, in the opinion of some Samanas 
and Brihmanas, as Samatzaship and Brahmanaship:-

1 Na samkhittisu. Both meaning and derivation are uncertain. 
Dr. Neumann has 0 not from the dirty.' 

• Thusodaka. It is not fermented. The traditional interpretation 
here is: °a drink called Suvirakam (after the country Suvira) made 
of the constituents, especially the husk, of all cereals.' The use of salt 
Soviraka as a cure for wind in the stomach is mentioned at Mahi 
Vagga VI, 16. 3; and it was allowed, as a beverage, if mixed with 
water, to the Buddhist Bhikkhus. In Vimina Vatthu XIX, 8 it is 
mentioned in a list of drinks given to them. Childers calls it 0 sour 
gruel' follOWing Subhnti in the first edition (I86S) of the Abhidhina 
Padipikl (verse 460), but in the Abb. Pad. 8M {published in 1893) 
SubhQti renders it 0 kongey '; something of the same sort as barley 
water. Buddhaghosa adds: 0 Every one agrees that it is wrong to drink 
intoxicants. These ascetics see sin even in this.' The corresponding 
Sanskrit word, tusodaka, is found only in Surruta. 

• DatiL 0 A small pot,' says Buddbaghosa, • in whicb special tit­
bits are put aside, and kept.' 
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• He feeds on potherbs, on wild rice', on Niv1ira 
seeds, on leather parings·, on the water-plant called 
H ala, on the fine powder which adheres to the grains 
of rice beneath the husk, on the dis:arded scum of 
boiling rice, on the flour of oil-seeds·, on grasses, on 
cow-dung, on fruits and roots from the woods, on fruits 
that have fallen of themselves. 

'And so also, Gotama, are the following ascetic 
practices accounted, in the opinion of some Samanas 
and Brihmanas, as Samanaship and Br1ihmanaship :-

• He wears coarse hempen c1oth:-
• He wears coarse cloth of interwoven hemp and 

other materials :-
• He wears cloths taken from corpses and thrown 

away':-
'He wears clothing made of rags picked up from 

a dust heap :-
, He wears clothing made of the bark of the Tir!­

taka tree' :-
[167] 'He wears the natural hide of a black ante­

lope :-
'He wears a dress made of a network of strips of 

a black antelope's hide';-
• He wears a dress made of Kusa grass fibre;­
, He wears a garment of bark ;-

I SamUa, not in Childers. See 111. I, 156. Gat. II, 365, 
III,IH· 

I Daddula, not in Childers. See M. I, 78, 156, .88. 
• Piiiiiaka, not in Chi1den. See Vin. IV, 34" The commentalorS 

here melely say: • This is plain: 
• Kkava-dussini pi dhilreti. The commentaton giye an alter­

native explanalion: • Clothing made ofEraka grass tied together: Was 
such clothing then used to wrap dead bodi ... in ? 

• Tiritbi pi dbilreti. This CD!ItoIII ill refeJred to at Mahil Vagga 
VIII, 29, as having been there followed by ascetics. The use of sucb 
garments is there forbidden to the Bhillhus. 

• Aginakkbipam pi dbareti. BuddbagbOlla gi .... bere an e,,­
planation different from that given by him on Vin. III, 34 (quoted 
• Vinaya Texts: II, 247), where the word also occurs. The Puggala 
Paiiiiatti gives both explanations as possible. Kbipa at A. I, 33 
means some sort of DeL Aginakkhipa ill referred to at S. I, "7 as 
the characterisIic dress of an old Brahman. 
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• He wears a garment made of small ips 'U'<JufslIf 
wood (shingle) pieced together':- P'QCl~A 

• He wears, as a garment, a blanket ofh~i}alr. :=-
• He wears, as a garment, a blanket made 'O"r"nbt~ 

tails' :-
• He wears, as a garment, a blanket made of the 

feathers of owls ;-
• He is a "plucker-out-of-hair-and-beard," addicted to 

the practice of plucking out both hair and beard :-
• He is a "stander-up," rejecting the use of a seat:-
• He is a" croucher-down-on-the-heels," addicted to 

exerting himself when crouching down on his heels':­
• He is a "bed-of-thorns-man," putting iron spikes or 

natural thorns under the skin on which he sleeps":-
• He uses a plank bed:-
• He sleeps on the bare ground • :-
• He sleeps always on one side :-
• He is a "dust-and-dirt-wearer," (smearing his body 

with oil he stands where dust. clouds blow, and lets the 
dust adhere to his body):-

• He lives and sleeps in the open air T :-

• Whatsoever seat is offered to him, that he accepts 

I Phalaka-.t!ram pi dMreti. See MaM Vagga VIII, 28. 2; 

Kulla Vagga V, "'9. 3 • 
• So of A,gita of the garment of hair, above, p. 73. Both com­

mentators say the hair is buman hair. 
I Vala-kambalam pi dhareti. So the commentators here. 

The alternative ..,ndering given by us at • Vinaya Texts,' II, 247, 
• skin of a wild beast: should be corrected accordingly. That would 
be vila, and all the passages where our word occurs read vala. 
Compo A. I, 240. 

• Ukku/ikappadhba. Compare Dhp. 141, • = Divy. 339. 
The commentator says he progressed in tbis posture by a series of 
bops. Tbe posture is impossible to Europeans, who, il they crouch 
down on their heels, cannot keep their balance wben the heels touch 
the ground. But natives of India will sit so for hours without fatigue. 

I Both commentators add: • or stands, or walks up and down.' 
• Thalldila-seyyam pi kappeti. The Burmese MSS. and 

Buddhaghosa, but not the Siamese edition, read tandI\a. So does my 
l\ls. at Dhp. 14" The Puggala omits the word. S. IV, 118, and 
lIliL 351 have the 1"-

• Abbhok4siko .ta boti. There is no comment on this. But 
compare GaL IV, 8; Mil. 342. 
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(without being offended at its being not dignified 
enough) :-

• He is a .. filth-eater," addicted to the practice of 
feeding on the four kinds of filth (cow-dung, cow's 
urine, ashes, and clay) 1 :- . 

• He is a .. non-drinker." addicted to the practice of 
never drinking cold water (lest he should injure the 
souls in it) • :-

• He is an .. evening-third-man," addicted to the 
practice of going down into water thrice a day (to 
wash away his sins). 

IS. • If a man, 0 Kassapa, should go naked, and be 
of loose habits, and lick his hands clean with his 
tongue, and do and be all those other things you gave 
in detail, down to his being addicted to the practice of 
taking food, according to rule, at regular intervals up 
to even half a month-if he does all this, and the state 
of blissful attainment in conduct, in heart, in intellect, 
have not been practised .by him, realised by him, then 
is he far from Samanaship, far from Br~hmanaship. 
But from the time, 0 Kassapa, when a Bhikkhu has 
cultivated the heart of love that knows no anger, that 
knows no illwill-from the time when, by the destruc­
tion of the deadly intoxications (the lusts of the flesh, 
the lust after future life, and the defilements of delusion 
and ignorance), he dwells in that emancipation of heart, 
that emancipation of mind, that is free from those 
intoxications, and that he, while yet in this visible 
world, has come to realise and know-from that time, 
o Kassapa, is it that the Bhikkhu is called a Samana, 
is called a Br~hmana' ! 

1 Vekaliko. So of an Aglvaka at Gat. I, 390, and compare 
• Vinaya Tests,' II, 59. lily rendering of the word at Mil. '59 
ought, I think, to be corrected accordingly. But why waa not tbia 
entered among the foods above, where one of them waa already men­
tioned ? It looks like au afterthought, or a gloss. 

• Apinako. Compare my 1I1i1inda II, 85 foD. on this corinus 
belief. 

• That is, of course, a true recluse, an actual Arahat. Throughout 
these sectiona Gotama is purpooely at croS8 purposes with his que ... 
tioner. Kassapa uses the word Br:ihmana in his own tlense; !hal is, 
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'And if a man, 0 Kassapa, feed on potherbs, on 
wild rice, on Nivara seeds, or on any of those other 
things you gave in detail down to fruits that have 
fallen of themselves, and the state of blissful attain­
ment in conduct, in heart, in intellect, have not been 
practised by him, realised by him, then is he far from 
Samanaship, far from Brahmanaship. But from the 
time, 0 Kassapa, when a Bhikkhu has cultivated the 
heart of love that knows no anger, that knows no ill­
will-from the time when, by the destruction of the 
deadly intoxications (the lusts of the flesh, the lust 
after future life, and the defilements of delusion and 
ignorance), he dwells in that emancipation of heart, 
that emancipation of mind, that is free from those 
intoxications, and that he, while yet in this visible 
world, has come to realise and know-from that time, 
o Kassapa, is it that the Bhikkhu is called a Samana, 
is called a Brahmana ! 

[168] 'And if a man, 0 Kassapa, wear coarse hempen 
cloth, or carry out all or any of those other practices 
you gave in detail down to bathing in water three 
times a day, and the state of blissful attainment in 
conduct, in heart, in intellect, have not been practised 
by him, realised by him, then is he far from Samana­
ship, far from Brnhmanaship. But from the time, 
o Kassapa, when a Bhikkhu has cultivated the heart of 
love that knows no anger, that knows no illwiIl-from 
the time when, by the destruction of the deadly intoxi­
cations (the lusts of the flesh, the lust after future life, 
and the defilements of delusion and ignorance), he 
dwells in that emancipation of heart, that emancipation 
of mind, that is free from those intoxications, and that 
he, while yet in this visible world, has come to realise 
and know-from that time, 0 Kassapa, is it that the 
Bhikkhu is called a Samana, is called a Brahmana! ' 

not in the ordinary sense, but of the ideal r<ligr'tux. Gotama, in his 
answer, keeps the word; but be means something quite different, be 
means an ArahaL On the persistent way in wbicb the Pilaka texts 
.try to put this new meaning into the word, see above, in the Introduc­
tion to the KQJadanta. 
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[189] 16. And when he had thus spoken, Kassapa, 
the naked ascetic, said to the Blessed One: • How hard 
then, Gotama, must Samanaship be to gain, how hard 
must Bnlhmanaship be ! ' 

• That, Kassapa, is a common saying in the world 
that the life of a Samana and of a Brahmana is hard 
to lead. But if the hardness, the very great hardness, 
of that life depended merely on this ascetism, on the 
carrying out of any or all of those practices you have 
detailed, then it would not be fitting to say that the 
life of the Samana, of the Brahmana, was hard to lead. 
It would be quite possible for a householder, or for 
the son of a householder, or for anyone, down to the 
slave girl who carries the water-jar, to say: .. Let me 
now go naked, let me become of low habits," and so on 
through all the items of those three lists of yours. 
But since, Kassapa, quite apart from these matters, 
quite apart from all kinds of penance, the life is hard, 
very hard to lead; therefore is it that it is fitting to 
say: .. How hard must Samanaship be to gain, how 
hard must Brahmanaship be!" F or from' the time, 
o Kassapa, when a Bhikkhu has cultivated the heart 
of love that knows no anger, that knows no iIlwill­
from the time when, by the destruction of the deadly 
intoxications (the lusts of the flesh, the lust after future 
life, and the defilements of delusion and ignorance), he 
dwells in that emancipation of heart, in that emancipa­
tion of mind, that is free from those intoxications, and 
that he, while yet in this visible world, has come to 
realise and know-from that time, 0 Kassapa, is it 
that the Bhikkhu is called a Samana, is called a Brah­
mana l ! J 

[170] 17. And when he had thus spoken, Kassapa, 
the naked ascetic, said to the Blessed One: • Hard is 
it, Gotama, to know when a man is a Samana, hard to 
know when a man is a Brahmana I ' 

• That, Kassapa, is a common saying in the world 

1 This paragraph, like the last and like the next, is, in the P16, 
broken up into three sections, one for each of the three Iisra of 
penances. 
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that it is hard to know a Samana, hard to know a 
Brahmana. But if being a Sarna/la, if being a Brah­
mana, depended merely on this asceticism, on the 
carrying out of any or each of those practices you have 
detailed, then it would not be fitting to say that a 
Sama1/a is hard to recognise, a Brahmana is hard to 
recognise. I t would be quite possible for a house­
holder, or for the son of a householder, or for anyone 
down to the slave girl who carries the water-jar, to 
know: .. This man goes naked, or is of loose habits, or 
licks his fingers with his tongue," and so on through 
all the items of those three lists of yours. But since, 
Kassapa, quite apart from these matters, quite apart 
from all kinds of penance, it is hard to recognise a 
Samana, hard to recognise a Brahmana, therefore is it 
fitting to say: .. Hard is it to know when a man is 
a Samana, to know when a man is a Brahmana!" For 
from the time, 0 Kassapa, when a Bhikkhu has culti­
vated the heart of love that knows no anger, that 
knows no illwill-from the time when, by the destruc­
tion of the deadly intoxications (the lusts of the flesh, 
the lust after future life, and the defilements of delusion 
and ignorance), he dwells in that emancipation of heart, 
in that emancipation of mind, that is free from those 
intoxications, and that he, while yet in this visible 
world, has come to realise and know-from that time, 
o Kassapa, is it that the Bhikkhu is called a Samana, 
is called a Brahmana ! ' 

[171) 18. And when he had thus spoken, Kassapa, 
the naked ascetic, said to the Blessed One: 'What 
then, Gotama, is that blissful attainment in conduct, 
in heart, and in mind? ' 

[The answer [171-173) is all the paragraphs in 
the Samanna-phala translated above, and here 
divided as follows :-

Under Conduct (Sila). 
I. The paragraphs on the appearance of a 

Buddha, the conversion of a layman, his entry 
into the Order (§§ 40-42 above, pp. 78-79). 
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2. The Silas, as in the Brahma-g~.1a, §§ 8-27. 
See above, pp. 57, 58. 

3. The paragraph on Confidence (§ 63 above, 
p. 79). 

Under the heart (Kitta). 

4. The paragraph on 'Guarded is the door of 
his senses' (§ 64 above, pp. 79, 80). 

5. The paragraph on 'M indful and Self­
possessed' (§ 65 above, pp. 80, 81). 

6. The paragraph on Simplicity of Life, being 
content with little (§ 66 above, p. 81). 

7. The paragraphs on Emancipation from 
the Five Hindrances--covetousness, ill-temper, 
laziness, worry, and perplexity (§§ 67-74 above, 
pp. 82-84). 

8. The paragraph on the Joy and Peace, that, 
as a result of this emancipation, fills his whole 
being (§ 75 above, p. 84). 

9. The paragraphs on the Four Ecstasies 
(Gh~nas,-§§ 75-82 above, pp. 84-86). 

Under Intelligence (Pann~). 

10. The paragraphs on the Insight arising 
from Knowledge (R~na-dassana,-§§ 83, 84 above, 
pp. 86, 87.) 

1I. The paragraphs on the power of pro­
jecting mental images (§§ 8S, 86 above, p. 87). 

12. The paragraphs on the five modes of 
special intuition (abhinn~):­

a. The practice of Iddhi. 
6. Hearing heavenly sounds. 
c. Knowledge of other people's thoughts. 
d. Knowledge of one's own previous births. 
e. Knowledge of other people's previous 

births. 
13. The realisation of the Four Noble 

Truths, the destruction of the Intoxications, 
and the attainment of Arahatship.] 

• And there is no other state of blissful attainment . . . 



THE NAKED ASCETIC; 237 

in conduct and heart and mind which is, Kassapa, 
hil{her and sweeter than this '. 

l174] 21. 'Now there are some recluses and 
Brahmans, Kassapa, who lay emphasis· on conduct. 
They speak, in various ways, in praise of morality. 
But so far as regards the really noble, the highest con­
duct, I am aware of no one who is equal to myself, much 
less superior. And it is I who have gone the furthest 
therein; that is, in the highest conduct (of the Path). 

, There are some recluses and Brahmans, Kassapa, 
who lay emphasis on self-mortification, and scrupulous 
care of others. They speak in various ways in praise 
of self-torture and of austere scrupulousness. But so 
far as regards the really noblest, the highest sort of 
·self-mortification and scrupulous regard for others, 
I am aware of no one else who is equal to myself, 
much less superior. And it is I who have gone the 
furthest therein; that is, in the highest sort of 
scrupulous regard for others'. 

, There are some recluses and Brahmans, Kassapa, 
who lay emphasis on intelligence. They speak, in 
various ways, in praise of intelligence. But so far as 
regards the really noblest, the highest intelligence, I am 
aware of no one else who is equal to myself, much less 
superior. And it is I who have gone the furthest 
therein; that is. in the highest Wisdom • (of the Path). 

1 • And by this,' says Buddhaghosa, • he means Arahatship. For the 
doctrine of the Exalted One has Arahatship as its end.' 

• At Anguttara II, 200 (compare M. 1,240-042) it is said that those 
addicted to tapo-gigu.MM are incapable of Arabatship. Gotama must 
either, therefore, be here referring to his years of penance before he 
attained NirvVaa under the Tree of Wisdom; or he must be putting 
a new meaning into the expression, and taking' the higher scrupulous­
ness' in the sense of the self-control of the Path. Probably both are 
implied. 

GiguHU is translated hy Childers as 'disgust, loathing,' follow­
ing the Sanskrit dictionaries. The example of it given at III. I, 78 is 
• being so mindful, in guing out or coming in, that pity is stirred up 
in one even towards a drop of water, to the effect that: .. may I not 
bring injury on the minute creatures therein.'" It comes therefore 
to very nearly the same thing as ahimsll. 

• AdhipaRU. From Ailguttara ll. 93 it is clear that this is the 



238 VIII. KASSAPA-siHANADA SUTTA. 

'There are some recluses and Brahmans, Kassapa, 
who lay emphasis on emancipation. They speak, in 
various ways, in praise of emancipation. But so far 
as regards the really noblest, the highest emancipation, 
I am aware of no one else who is equal to myself, 
much less superior. And it is I who have gone the 
furthest therein; that is, in the most complete emanci­
pation (of the Path). 

[175] 22. 'Now it may well be, Kassapa, that the 
recluses of adverse schools may say: "The Samana 
Gotama utters forth a lion's roar; but it is in solitude 
that he roars, not where men are assembled." Then 
should they be answered: "Say not so. The Sam ana 
Gotama utters his lion's roar, and that too in the 
assemblies where men congregate." 

'And it may well be, Kassapa, that the recluses of 
adverse schools should thus, in succession, raise each 
of the following objections :-

" But it is not in full confidence that he roars :­
" But men put no questions to him :-
" But even when questioned, he cannot answer :-
" But even when he answers, he gives no satisfaction 

by his exposition of the problem put :-
"But men do not hold his opinion worthy to be 

listened to:-
.. But even when men listen to his word, they 

experience no conviction therefrom :-
"But even when convinced, men give no outward 

sign of their faith :-
.. But even when they give such outward sign, they 

arrive not at the truth :-
.. But even when they arrive at the truth they cannot 

carry it out: "-
• Then in each such case, Kassapa, they should be 

answered as before, until the answer runs :-" Say not 
so. For the Samana Gotama both utters forth his 

wisdom of the higher stages only of the Path, not of Anhal!hip. For 
the man who has adhipaJiJia has then to Slrive on till he auaiDJ to 
Arahatship. Puggala PaJiJiaui IV, .6 is not really iDcoDJistenI with 
Ibis. 



THE NAKED ASCETIC. 239 

lion's roar, and that too in assemblies where men 
congregate, and in full confidence in the justice of his 
claim, and men put their questions to him on that, and 
on being questioned he expounds the problem put, and 
by his exposition thereof satisfaction arises in their 
hearts, and they hold it worthy to listen to his word, 
and in listening to it they experience conviction, and 
being convinced they give outward signs thereof, 
and they penetrate even to the truth, and having 
grasped it they are able also to carry the truth out! 

23 .• I was staying once, Kassapa, at Ragagaha, on 
the hill called the Vulture's Peak. And there a follower 
of the same mode of life as yours, by name [176] 
Nigrodha, asked me a question about the higher forms 
of austere scrupulousness of life. And having been 
thus questioned I expounded the problem put. And 
when I had thus answered what he asked, he was well 
pleased, as if with a great joy': 

• And who, Sir, on hearing the doctrine of the 
Exalted One, would not be well pleased, as if with 
a great joy. I also, who have now heard the doctrine 
of the Exalted One, am thus well pleased, even as if 
with a great joy. Most excellent, Lord, are the words 
of thy mouth, most excellent, just as if a man were to 
set up what has been thrown down, or were to reveal 
that which has been hidden away, or were to point out 
the right road to him who has gone astray, or were to 
bring a lamp into the darkness, so that those who have 
eyes could see external forms-just even so, Lord, has 
the truth been made known to me, in many a figUre, 
by the Exalted One. And I, even I, betake myself as 
my guide to the Exalted One, and to the Doctrine, 
and to the Brotherhood. I would fain, Lord, renounce 
the world under the Exalted One; I would fain be 
admitted to his Order.' 

24- • \Vhosoever, Kassapa, having formerly been 
a member of another school, wishes to renounce the 
world and receive initiation in this doctrine and 

• The .... hole con"""",,;on will be transla,ed below. It fOJms the sub­
ject of the Udumbarika Sihanada Sultant&, NO,'5 in the Digh2.. 
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discipline, he remains in probation for four months I. 
And at the end of the four months the brethren, 
exalted in spirit, give him initiation, and receive him 
into the Order, raising him up into the state of a Bhik­
khu. But nevertheless I recognise, in such cases, the 
distinction there may be between individuals.' 

• Since, Lord, the four months' probation is the 
regular custom, I too, then, will remain on probation 
for that time. Then let the brethren, exalted in spirit, 
give me initiation and raise me up into the state of 
a Bhikkhu.' [177] 

So Kassapa, the naked ascetic, received initiation, 
and was admitted to membership of the Order under 
the Exalted One. And from immediately after his 
initiation the venerable Kassapa remained alone and 
separate, earnest, zealous, and master of himsdf. 
And e'er long he attained to that supreme goal a for 
the sake of which clansmen go forth from the household 
life into the homeless state: yea, that supreme goal 
did he. by himself, and while yet in this visible world, 
bring himself to the knowledge of, and continue to 
realise, and to see face to face. And he became sure 
that rebirth was at an end for him, that the higher life 
had been fulfilled, that everything that should be done 
had been accomplished, and that after this present life 
there would be no beyond! 

And so the venerable Kassapa became yet another 
among the Arahats. 

------
. Here ends the Kassapa-Sihanada Suttanta" . 

• According to the rule laid down in Vinaya 1, 69' 
• That is, Arahatship, Nirv.1na. 
• The Burmese 11155. calI it the lIIaM SfhanMa SUIIa, which i. 

also the name given in the )ISS. to the Twelfth Sutta in the lIIaggk­
ima-alled there in the test (p. 83), and in the lIIi1inda (p. 396), 'he 
Lomahamsana Pari}·aya. We have had an iDBtante above (p. 55) of 
several different names being given, in the test itself, to the same 
Sima. And I had already, in .880, caIIed atlentinn in my' Buddhist 
Birth Stories' (pp. Ill, llIi) to the numerous instances in the Giuka 
Book of the same Gataka being known, in the collection itself, by 
different names. It is evident that the titles were considered a verT 
secondary matter. 
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TO THB 

POTTHAPADA SUTTA. 

THIS Sutta, beginning with a discussion on the mystery 
of trance, passes over, by a natural transition, or associa­
tion of ideas, to the question of soul. For trance (as is 
pointed out by Pottltaplida in § 6) had been explained by 
adherents of the soul theory as produced by the supposed 
fact of a 'soul' having gone away out of the body. 

As is well known, this hypothesis of a soul inside the body 
has been adopted, and no doubt quite independently, among 
so many different peoples in all parts of the world that it 
may fairly be described as almost universal. It is even by 
no means certain that it has not been quite universal; in 
which case its adoption is probably a necessary result of 
the methods of thought possible to men in early times. 
But it is, unfortunately, very easy for us, who now no 
longer use the word 'soul' exclusively in its original sense, 
to misunderstand the ancient view, and to import into it 
modern conceptions 1. The oldest and simplest form of the 
hypothesis was frankly materialistic. The notion was that 
of a double-shadowy, no doubt, and impalpable-but still 
a physical double of the physical body; and made up, 
like the body, of the four elements. 

VI'hen the • soul' was away the body lay still, without 
moving. apparently without life, in trance, or disease, or 
sleep. When the • soul' came back, motion began again, 
and life. Endless were the corollaries of a theory which, 
however devoid of the essential marks of a sound scientific 
hypothesis, underlies every variety of early speculation in 
India, as elsewhere. 

Long before the date of the earliest records of Indian 
belief this theory, among the ancestors of the men to whom 
we owe those records, had gone through a whole course of 
development of which the Vedas show us only the results. 
They take the theory so completely for granted that the 

I See above, p. 189. 
II. It 
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details of it, as they held it, are nowhere set out in full, 
or in any detail. The hypothesis having been handed down 
from time immemorial, and being accepted by all, it Watl 

considered amply sufficient to refer to it in vague and indirect 
phraseology '. And the stage which the theory had reached 
before the time when our Sutta was composed can only be 
pieced together imperfectly from incidental references in the 
Upanishads. 

I have collected these references together in the article 
already referred to (l.R.A.S .. 1899), and need here only state 
the result. This is that the Upanishads show how the whole 
theory of the priests, as there set out, is throughout based 
on this old theory of a soul inside the body. The numerous 
details are full of inconsistencies, more especially on the point, 
so important to theologians, as to what happens to the soul 
after it flies away from the body. But not one of these 
inconsistent views leaves for a moment the basis of the 
soul theory. That is always taken for granted. And the 
different views set out in these priestly manuals by no means 
exhaust the list of speculations about the soul that must have 
been current in India when Buddhism arose, and when our 
Sutta was- composed. There were almost certainly other 
views, allied to one or other of the thirty-two theories 
controverted above (pp. 44, 45), A careful search would 
no doubt reveal passages, even in the later priestly literature 
itself, acknowledging views which do not happen to be referred 
to in the Upanishads, but which bear the stamp of great anti. 
quity-such passages as Mah~bhArata XII, 11704, where we 
are told that if the soul, in departing from the body, goes 
out by way of the knees, it will go to the SAdhyas. 

However, that may be, it is certain that all the religions, 
and all the philosophies, the existing records show to have 
existed in India, in the time when Buddhism arose, are 
based on this belief in a subtle but material • soul' inside 
the body, and in shape like the body. It would scarcely 
be going too far to say that all religions, and all philosophies, 
then existing in the world, were based upon it, Buddhism 
stands alone among the religions of India in ignoring the 
soul. The vigour and originality of this new departure 
are evident from the complete isolation in which Buddhism 
stands, in this respect, from all other religious systems then 
existing in the world. And the very great difficulty which 
those European writers, who are still steeped in animistic 

I For souls inside animals, see Rig-veda 1, 1630 6; {or BOUlt 

inside plants, Athaml-veda V, 5, 7. 
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preconceptions, find in appreciating, or even understanding 
the doctrine, may help us to realise how difficult it must 
have been for the originator of it to take so decisive and 
so far-reaching a step in religion and philosophy, at so 
early a period in the history of human thought. 

Nearly a quarter of a century ago. I put this in the fore­
front of my first exposition of Buddhism. The publication, 
since then, of numerous texts has shown how the early 
Buddhist writers had previously followed precisely the same 
method 1. They reserve, as is only natural, the enthusiasm 
of their poetry and eloquence for the positive side of their 
doctrine, for Arahatship. But the doctrine of the imperma­
nence of each and every condition, physical or mental; the 
absence ofany abiding principle, any entity, any sub-stance, any 
'soul' (anikkaU, nissattatA, nigglvaU, anattalakkha­
"aU, na h'ettha sassato bhAvo attA vA upalabbhati) 
is treated, from the numerous points of view from which it 
can be approached, in as many different Suttas. 

For the most part, one point only is deal t with in each 
text. In our Sutta it is. in the first place, the gradual change 
of mental conditions, of states of consciousness: and then, 
secondly. the point that personality, individuality (atta­
patiHlbho) is only a convenient expression in common use 
in the world, and therefore made use of also by the TathAgata, 
but only in such a manner that he is not led astray by its 
ambiguity, by its apparent implication of some permanent 
entity. 

I See the authorities quoted in my' American Lectures: pp. 64. 65. 

R2 
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[THE SOUL THEORY.] 

[178] I. Thus have I heard. The Exalted One was 
once staying at Silvatthi in Aniltha Pindika's pleasaunce 
in the Geta Wood. Now at that time Pottkapilda', 
the wandering mendicant, was dwelling at the hall 
put up in Queen Mallikil's Park for the discussion of 
systems of opinion-the hall set round with a row 
of Tinduka trees, and known by the name of • The 
HalI": And tbere was with him a great following of 
mendicants; to wit, three hundred mendicants. 

2'. Now the Exalted One. who had put on his under 
garment in the early morning, proceeded in his robes, 
and with his bowl in his hand, into Silvatthi for alms. 

1 This, for the reasons given above at p. 195, is probably a golta 
name; and, as such, a patronymic from the personal name, also 
Polihapdda, meaning' born under POI/hapa<!! (tbe old name for the 
25th lunar asterism, afterwards called .Bbadrapad4). Buddbaghosa 
says that as a layman he bad heen a wealthy man of the .Brahman 
Va .. na. If so, it is noteworthy that he addresses the Buddha, not as 
Gotama, but as bhante. 

• The very fact of the erection of sucb a place is another proof of 
the freedom of thought prevalent in the Eastern valley of the Ganges 
in the sixth century B.C. Buddhaghosa tells us that after' The Hall ' 
bad been established, others near it had been built in bonour of 
various famous teachers; but the group of buildings continued to be 
known as • The Hall: There Brahmans, Niganlhas, Akelas, 
Paribbligakas, and otber teachers met and ""pounded,or discussed, 
their views. 

It is mentioned elsewhere. See M. II, 2'; Sum. I, 3" 
IIla1likli was one of the queens of Pasenadi, king of Kosala. See 

GilL 111, 405; IV, .f37 . 
• §§ .-6 recur, nearly, at IlL I, 513; 11, I, '; S.IV, 398. 
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And he thought: 'It is too early now to enter Savatthi 
for alms. Let me go to the Hall, the debating hall. 
in the Mallika Park, where Potthapada is.' And he. 
did so. . 

3. Now at that time Potthapada was seated with the 
company of the mendicants all talking with loud voices, 
with shouts and tumult, all sorts of worldly talk: to 
wit, tales of kings, of robbers, of ministers of state; 
tales of war, of terrors, of battles; talks about foods 
and drinks, about clothes and beds and garlands and 
perfumes; talks about relationships;. talks about equi­
pages, villages, towns, cities, and countries; tales about 
women and heroes; gossip such as that at street 
corners, and places whence water is fetched; ghost 
stories; desultory chatter; legends about the creation 
of the land or sea; and speculations about existence 
and non-existence 1. 

[179] 4. And Potthapada, the mendicant, caught sight 
of the Exalted One approaching in the distance. And 
at the sight of him he called the assembly to order, 
saying: • Be still, venerable Sirs, and make no noise. 
Here is the SamalJa Gotama coming. Now that 
venerable one delights in quiet, and speaks in praise 
of quietude. How well it were if, seeing how quiet 
the assembly is, he should see fit to join us!' And 
when he spake thus, the mendicants kept silence. 

5. Now the Exalted One came on to where. Pottha­
pada, the mendicant was. And the latter said to him: 

'May the Exalted One come near. We bid him 
welcome. It is long since the Exalted One took the 
departure I of coming our way. Let him take a seat. 
Here is a place spread ready: . 

And the Exalted One sat down. And Potthapada, 
the mendicant, brought a low stool, and sat down 
beside him. And to him thus seated the Exalted One 
said: 

I For notes on this list,_ above, p. 14, § r,. 
I IdhagamanAya pariyay ••• Usi. So M. I, 15-, 326, 481, 

S q,.tc. Perhaps' sinoe you made this change in your regular 
habits.' 
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• What was the subject, Potthap1da, that you were 
seated here together to discuss; and what was the talk 
among you that has been interrupted?' 

6. And when he had thus spoken, Potthap1da said: 
• Never mind, Sir, the subject we were seated together 
to discuss. There will be no difficulty in the Exalted 
One hearing afterwards about that. But long ago, Sir, 
on several occasions, when various teachers, Samanas 
and Brahmans, had met together, and were seated in 
the debating hall, the talk fell on trance 1, and the 
question was: [180] .. How then, Sirs, is the cessation 
of consciousness brought about?" 

• Now on that some said thus: "Ideas come to a man 
without a reason and without a cause, and so also do 
they pass away. At the time when they spring up 
within him, then he becomes conscious; when they 
pass away, then he becomes unconscious." Thus did 
they explain the cessation of consciousness. 

• On that another said: .. That, Sirs, will never be so 
as you say. Consciousness, Sirs, is a man's soul. It is 
the soul that comes and goes. When the soul comes 
into a man then he becomes conscious, when the 
soul goes away out of a man then he becomes uncon­
scious." Thus do others explain the cessation of 
consciousness '. 

• On that another said: .. That, Sirs, will never be as 
you say. But there are certain Samanas and Brahmans 
of great power and influence. It is they who infuse 
consciousness into a man, and draw it away out of him. 
When they infuse it into him he becomes conscious, 
when they draw it away he becomes unconscious." Thus 
do others explain the cessation of consciousness '. 

• Abbisaililil-nirodbo, • the cessation of consciousJle!8: 
• Buddbagbosa explains that they came to this conclusion on the 

ground of sueb instances as that oC the Rishi Migasingl, who, througb 
Jove of the celestial nympb Alambnsil, fell into a trance tbat lasted Cor 
three years. This must be a dilJerent tale Crom that of the Rishi 
lsisiuga of Giitaka No. 523, whom AJambnsil tries in vain to aeduce. 
Compare Vimina Vatthu XVIII, II; L, .6. 

• Buddbagbosa explains that the ground for this view is the way in 
wbieb sorcerers work charms (Atbabbaniki atbabbanam payo-
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'Then, Sir, the memory ·of the Exalted One arose 
in me, and I thought: "Would that the Exalted One, 
would that the Happy One were here, he who is so 
skilled in these psychical states." For the Exalted One 
would know how trance is brought about '. How, then, 
Sir, is there cessation of consciousness?' 

7. 'Well, as to that, Potthap~da, those Samanas and 
Brahmans who said that ideas come to a man and pass 
away without a reason, and without a cause, are wrong 
from the very commencement. For it is precisely 
through a reason, by means of a cause, that ideas come 
and go. [181] By training some ideas arise. By training 
others pass away. 

, And what is that training?' continued the Exalted 
One. 

[He then sets out lhe first part of the system of self­
training for the Bhikkhu, as translated above, pp. 78-84, 
from the S~mafifia-phala, as follows :-

I. Tile introductory paragraphs on the appearance of 
a Buddha, his preaching, the conviction of a hearer and 
his renunC£ation of the world. ' 

2. The tract on the Silas, the minor details of mere 
morality. 

3. The para.,uraphs on Confidence. 
4. The paragraphs on 'Guarded is the door of Ids 

senses.' 
5. The paragraphs on 'Mindful and Self-possessed.' 
6. The paragraphs on Solitude. 
7. The paragraphs on lhe conquest of the Fivt 

Hindrances. 
And goes on :] 
[183] 10 •• But when he has realised that these Five 

Hindrances have been put away from within him, 
a gladness springs up within him, and joy arises to 
him thus gladdened. and so rejoicing all his frame 

genti-perhaps 'Atbarva priests work out an Atharva charm ') whicb 
make a man appear as dead as if his head had been cut off; and then 
bring him back to his natural condition. 

• SaRlii-nirodhassa pakataliliu. So Buddhaghosa. Compare 
Vin. II, 199. 



IX. POTTHAPADA SUTTA. 

becomes at ease, and being thus at ease he is filled 
with a sense of peace, and in that peace his heart is 
stayed. Then estranged from lusts, aloof from evil 
dispositions, he enters into and remains in the First 
Rapture (the First GhAna)-a state of joy and ease 
born of detachment, reasoning and investigation going 
on the while. Then that idea, (that consciousness)!, of 
lusts, that he had before, passes away. And thereupon 
there arises within him a subtle, but actual, conscious­
ness of the joy and peace arising from detachment, and 
he becomes a person to whom that idea is consciously 
present. 

• Thus is it that through training one idea; one sort 
of consciousness, arises; and through training another 
passes away. This is the training I spoke of,' said the 
Exalted One. 

I I •• And again, Potlhapftda, the Bhikkhu, sup­
pressing all reasoning and investigation, enters into 
and abides in the Second Rapture (the Second GhAna) 
-a state of joy and ease, born of the serenity of con­
centration, when no reasoning or investigation goes 
on, a state of elevation of mind, a tranquillisation of 
the heart within. Then that subtle, but actual, con­
sciousness of the joy and peace arising from detach­
ment, that he just had, passes away. And thereupon 
there arises a subtle, but actual, consciousness of the 
joy and peace born of concentration. And he becomes 
a person conscious of that. 

[183] • Thus also is it that through training one idea, 
one sort of consciousness. arises; and through training 
another passes away. This is the training I spoke 
of,' said the Exalted One. . 

12. • And again, Potlha¢da, the Bhikkhu, holdinS' 
aloof from joy, becomes equable; and, mindful and sell­
possessed, he experiences in his body that ease which 
the Arahats talk of when they say: "The man serene 
and self-possessed is well at ease." And so he enters 

1 Sa;;;;i whicb is used in a sense covering botb • idea' and • con­
sciousness.' EU Baii' is therefore rendered below, in !be refrain, 
• oue idea, one BOn ef COuscioIlSlle •• ! 
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into and abides in the Third Rapture (the Third 
Gh a.na). Then that subtle, but yet actual, conscious­
ness, that he just had, of the joy and peace born of 
concentration, passes away. And thereupon there 
arises a subtle, but yet actual, consciousness of the 
bliss of equanimity. And he becomes a person con­
scious of that . 

• Thus also is ft that through training one idea, one 
sort of consciousness, arises; and through training 
another passes away. This is the training I spoke 
of,' said the Exalted One. 

r 3. • And again, Potthapa.da, the Bhikkhu, by the 
putting away alike of ease and of pain, by the passing 
away of any joy, any elation, he had previously felt, 
enters into and abides in the Fourth Rapture (the 
Fourth GHna)-a state of pure self-possession and 
equanimity, without pain and without ease. Then 
that subtle, but yet actual, consciousness, that he just 
had, of the bliss of equanimity, passes away. And 
thereupon there arises to him a subtle, but yet actual, 
consciousness of the absence of pain, and of the 
absence of ease 1. And he becomes a person con­
scious of that. 

• Thus also is it that through training one idea, one 
sort of consciollsness, arises; and .through training 
another passes away. This is the training I spoke of,' 
said the Exalted One. 

14 .• And again, Pottnapa.da, the Bhikkhu, by passing 
beyond the consciousness of form, by putting an end 
to the sense of resistance, by paying no heed to the 
idea of distinction, thinking: .. The space is infinite," 
reaches up to and remains in the mental state in which 

1 Sukha and dukkha. Well-fare and ill-fare, well-being and iIl­
being. ease and dis-ease, uneasiness, discomfort. • Pain' is both too 
strong a word, and has 100 frequently an exclusively physical sense. 
to be a good rendering of dukkha. It is unfortunate that dis-ease 
has acquired a special connotation which prevents the word being 
used here; and that we have DO pair of correlative words corre­
sponding to those in the Pili. For pain -we have vedani often 
(I\[. I. 10; M. P. 5 .• cI1apters • and 4; Mil. 134). and sometimes 
dukkha-vedani (MiL 112). 
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the mind is concerned only with the consciousness of 
the infinity of space. Then the consciousness, that 
he previously had, of form passes away, and there 
arises in him the blissful consciousness, subtle bllt yet 
actual, of his being concerned only with the infinity 
of space. And he becomes a person conscious of 
that. 

'Thus also is it that through training one idea, one 
sort of consciousness, arises; and through training 
another passes away. This is the training I spoke 
of,' said the Exalted One. 

[184] 15. • And again, Potthapftda, the Bhikkhu, by 
passing quite beyond the consciousness of space as 
infinite, thinking: "Cognition 1 is infinite," reaches up 
to and remains in the mental state in which the mind 
is concerned only with the infinity of cognition. Then 
the subtle, but yet actual, consciousness, that he just 
had, of the infinity of space, passes away. And there 
arises in him a consciousness, subtle but yet actual, 
of everything being within the sphere of the infinity of 
cognition. And he becomes a person conscious of 
that. 

, Thus also is it that through training one idea. one 
sort of consciousness, arises; and through training 
another passes away. This is the training I spoke of,' 
said the Exalted One. 

16. 'And again, Potlhapftda, the Bhikkhu, by pass­
ing quite beyond the consciousness of the infinity of 
cognition, thinking: "There is nothing that really is," 
reaches up to and remains in the mental state in 
which the mind is concerned only with the unreality of 
things. Then that sense of everything being within 
the sphere of infinite cognition, that he just had, passes 
away. And there arises in him a consciousness, 
subtle but yet actual, of unreality as the object of his 
thought". And he becomes a person conscious of that. 

I Vimiana; the exact lI2nS1ation of Ibis word is IIIill 1IlICertain. 
Perhaps • mind' is meanL 

• On these last three sections, which oet out the fourth, fifth, and 
sixth stageo of Deliverance (the VimokkhaB), see my former tranJla. 
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, Thus also is it that through training one idea, one 
sort of consciousness, arises; and through training 
another passes away. This is the training I spoke 
of,' said the Exalted One. 

17. 'So from the time, Potthap:ida, that the Bhikkhu 
is thus conscious in a way brought about by himself 
(from the time of the First Rapture), he goes on from 
one stage to the next, and from that to the next until 
he reaches the summit of consciousness. And when 
he is on the summit it may occur to him: "To be 
thinking at all is the inferior state. 'T were better 
not to be thinking. Were I to go on thinking and 
fancying 1, these ideas, these states of consciousness, 
I have reached to, would pass away, but others, coarser 
ones, might arise. So I will neither think nor fancy 
any more." And he does not. And to him neither 
thinking any more, nor fancying, the ideas, the states 
of consciousness, he had, pass away; and no others, 
coarser than they, arise. So he falls into trance. 
Thus is it, Potthap:ida, that the attainment of the 
cessation of conscious ideas takes place step by step. 

18. 'Now what do you think, Potthap:ida? Have 
you ever heard, before this, of this gradual attainment 
of the cessation of conscious ideas?' 

• No, Sir, I have not. But I now understand what 
you say as follows: [and he repeated the words of 
section 17.]' 

• That is right, Potthap:ida ".' 
[186] 19. 'And does the Exalted One teach that 

there is one summit of consciousness, or that there are 
several ?' 

tion at p. 51 of my 'Buddhist Suttas' (S. B. E.) and the notes on 
pp. 60, 51. These Slagel are almost ezactly the same as Ihe views 
controverted above at pp. 47. 48. And the doctrine of the sizth 
Vimokkho. as we see from M. I, 164, formed pari of the teaching of 
Gotama's teacher, Mra Kilima • 

• Abbisamkhareyyam, perhaps 'perfecting' or 'planning OUL: 
• The foregoing discussion on trance is the earliest one on that 

subject in Indian literature. Trance is not mentioned in the pre­
Buddhistic Upanishads. 
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, In my opinion, Potthapilda, there is one, and there 
are also several.' 

, But how can the Exalted teach that there both is 
one, and that there are also several?' 

'As he attains to the cessation (of one idea, one 
state of consciousness) after another, so does he reach, 
one after another, to different summits up to the last. 
So is it, Potthapilda, that I put forward both one 
summit and several.' 

20. 'Now is it, Sir, the idea, the state of conscious­
ness, that arises first, and then knowledge; or does 
knowledge arise first, and then the idea, the state of 
consciousness; or do both arise simultaneously, neither 
of them before or after the other? ' 

, I t is the idea, Potthapilda, the state of conscious­
ness, that arises first, and after that knowledge. And 
the springing up of knowledge is dependent on the 
springing up of the idea, of the state of consciousness '. 
And this may be understood from the fact that a man 
recognises: "It is from this cause or that that know­
ledge has arisen to me." , 

21. 'Is then, Sir, the consciousness identical with 
a man's soul, or is consciousness one thing, and the 
soul another' ? ' 

'But what then, Potlhapilda? Do you really fall 
back on the soul?' 

[186] • I take for granted", Sir, a material soul, having 

1 Nana depends on sa .... !; that is, I take ii, that the mau of 
knowledge a man bas, his insight, his power of judgment, depends 
on the ideas, the states of consciousness (here, in this connection, those 
that arise in the Ghinas, &c.) lhat are themselves due to the action 
on his sense organs of the outside world; bot are in so far onder 
his own control that he can sbul oul some, and give play to others. 

• Buddbagbosa says that as a village pig, even if yoa bathe iI in 
scented waler, and anoint it with perfumes, and deck it with garla",,", 
and lay it to rest oa the best bed, will not feel happy there, but will go 
straighl back to the dung-beap to take iIs ease; so PotIhapida, having 
tasted the sweet taste of the doctriDe of the Three SignI (of lhe 
impermanence, the pUn, and the absence of any abiding principle) 
found in e.erything, barb back to the superstilion of \he 'Il01l1.' 

• PaUemi. This is another of \he warda the exact _ of 
wbicb, in Pilaka times, is still doubtful. h means primarily 'to go 
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form, built up of the four elements, nourished by solid 
food': 

• And if there were such a soul, Potthapida, then, 
even so, your consciousness would be one thing, and 
your soul another. That, Potthapida, you may know 
by the following considerations .. Granting, Potthapada, 
a material soul, having form, built up of the four 
elements, nourished by solid food; still some ideas, 
some states of consciousness, would arise to the man, 
and others would pass away. On this account also, 
Potthapida, you can see how consciousness must be 
one thing. and soul another: 

22 •• Then, Sir, I fall back on a soul made of mind, 
with all its major and minor parts complete, not 
deficient in any organ': 

• And granting, Potthapida, you had such a soul, the 
same argument would apply': 

[187) 23 •• Then, Sir, I fall back on a soul without 
form, and made of consciousness: 

• And granting, Potthapida, you had such a soul, 
still the same argument would apply': 

back towards, to revert,' and is so used in the Pilakas. So in 
G. V, 196 and in S. N. 662 (quoted as verse 125 in the Dhammapada, 
and recurring also G. III, 203; S. I, 13, 164). But somewhat in the 
same way as to go back home is to go to a place of security; so 
in a secondary sense, of opinions or reasons. it means apparently to 
revert to them, fall back on them, harp on them, with the connotation 
of regarding them as certain. At S. N. 803 it can be taken either 
way. At S. N. 788, 803, 840 = 908; M. I, 309, 445. and in the 
question and answer here, the latter ""ems to be the sense. 

1 Buddhaghosa says this was not bis real opinion. He held to that 
set out below in § 23. But he advances tbis, more elementary, 
proposition, just to see bow the Buddha would meet it. It is nearly 
the same as the first of the seven propositions about the soul contro­
verted in the Brahma·g3.la (above, pp. 46-48). 

• Tbis sort of soul is nearly the same as tbe one referred to above, 
in the Brahma~ (§ It, p. 47); and in the ~aibia·phala (§ 85, 
p.87). It is.a soul the enct copy, in every respect, of the body, 
and material, but so subtle that it can be described as 'made of 
mind..' 

• The text repeats tbe answer given in § II, with the neCCSS1lry 
alterations. The supposition in § 23 is quoted at Asl. 360. Tbe 
argument is of course that, even if POllhapida bad anyone of these 
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24. • But is it possible. Sir, for me to understand 
whether consciousness is the man's soul, or the one is 
different from the other?' 

• Hard is it for you, Polthapftda, holding, as you do, 
different views, other things approving themselves to 
you, setting different aims before yourself, striving 
after a different perfection, trained in a different system 
of doctrine, to grasp this matter! ' 

25-27 .• Then, Sir, if that be so, tell me at least: 
.. Is the world eternal? Is this alone the truth, and 
any other view mere folly?" , 

• That, Polthapftda, is a matter on which 1 have 
expressed no opinion.' 

[Then, in the same terms, Potthapftda asked each of 
the following questions :-

2. Is the world not eternal ?-
3. Is the world finite ?-
4. Is the world infinite ?-
[188] 5. Is the soul the same as the body?-
6. Is the soul one thing, and the body another ?-
7. Does one who has gained the truth live again 

after death ?-
8. Does he not live again after death ?-
9. Does he both live again, and not live again, after 

death?-
10. Does he neither live again, nor not live again, 

after death ?-
And to each question the Exalted One made the 

same reply:-]1 
• That too, Potthapftda, is a matter on which I have 

expressed no opinion.' 
28 •• But why has the Exalted One expressed no 

opinion on that?' 
• This question is not calculated to profit, it is not 

three sorts of soul, then be would regard each of Ih<m, in the given 
case, as a permanent entity. But the c:onsciousness is DOl an entity. 
It is a • becomiug' ooIy; subject. as be must (and would) admit, 10 
constant change. On his own showing then, it is not • souL' 

1 On these Ten Indeterminates see above, in the IntrodudioD 10 
the flJahaJi Sntta. 
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concerned with the Norm (the Dhamma), it does not 
redound even to the elements of right conduct, nor 
to detachment, nor to purification from. lusts, nor to 
quietude, nor to tranquillisation of heart, nor to real 
knowledl?e, nor to the insight (of the higher stages of 
the Path), nor to Nirvana. Therefore is it that I ex­
press no opinion upon it.' 

[189] 29 .• Then what is it that the Exalted One has 
determined? ' 

• I have expounded, Potthapoida, what pain 1 is; 
I have expounded what is the origin of pain; I have 
expounded what is the cessation of pain; I have ex­
pounded what is the method by which one may reach 
the cessation of pain"" . 

30 •• And why has the Exalted One put forth a 
statement as to that? ' 

• Because that question, POtlhapada, is calculated to 
profit, is concerned with the Norm, redounds to the 
beginnings of right conduct, to detachment, to purifica­
tion. from lusts, to quietude, to tranquillisation· of 
heart, to real knowledge, to the insight of the higher 
stages of the Path, and to Nirvana. Therefore is it, 
Potthapada, that I have put forward a statement as to 
that.' 

• That is so, 0 Exalted One. That is so, 0 Happy 
One. And now let the Exalted One do what seemeth 
·to him fit.' 

And the Exalted One rose from his seat, and de­
parted thence. 

31. Now no sooner had the Exalted One gone away 
than those mendicants bore down upon Potthapada, the 
mendicant, from all sides with a torrent of jeering and 
biting words', saying: • Just so, forsooth, this Pottha­
pada gives vent to approval of whatsoever the Samana 

1 Dukkha. See the note above on § '3. 
I These are the Four Truths, set out more fully in my • Buddhisl 

Suttas' (S. B. E.), pp. 148-'50. 
• VUllya sannilodakena sailgambharim akamsu. So also 

al S. II, 8S8 and A. I, IS7. Probably from Ihe roots Iud and 
Cambb. 
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Gotama says, with his: "That is so, 0 Exalted One. 
That is so, 0 Happy One." Now we, on the other 
hand, fail to see that the Samana Gotama has put for­
ward any doctrine that is distinct with regard to any 
one of the ten points raised: And they went through 
them all in detail. 

[190] But when they spake thus Potlhap~da, the 
mendicant, replied: • Neither do I see that he puts 
forward, as certain, any proposition with respect to 
those points. But the Sam ana Gotama propounds 
a method in accordance with the nature of things, true 
and fit, based on the Norm, and certain by reason of 
the Norm. And how could I refuse to approve, as 
well said, what has been so well said by the Samana 
Gotama as he propounded that? ' 

32. Now after the lapse of two or three days Kitta, 
the son of the elephant trainer' , and Pollhap~da, the 
mendicant, came to the place where the Exalted One 
was staying. And on their arrival Kitta, the son of 
the elephant trainer, bowed low to the Exalted One, 
and took his seat on one side. And Po"hap~, the 
mendicant, exchanged with the Exalted One the greet­
ings and compliments of courtesy and friendship, and 
took his seat on one side, and when he was so seated 
he told the Exalted One how the mendicants had jeered 
at him, and how he had replied. 

[191] 33. • All those mendicants, Pottha~, are 
blind, and see not. You are the only one, with eyes 
to see, among them. Some things, Potthap~, I have 
laid down as certain, other things I have declared un-

1 There are seven or eight KIItaS in the boob, one of whom, a lay­
man, was placed by the Buddha at the head of the expounders of the 
Norm. The Kilta of our passage ",as famous for the fact that he 
joined the Buddha's Order, aud then, on one pretext or another, left it 
agaiD, no less than seven times. (The same thing i. related by I-Taing 
of Bhartnbari.) He prided himself ou his keenness in distinguishing 
subtle differences in the meanings of words. And his last revolt .... 
owing to a discussion of that sort he had had with lIfaM Kollkica. 
He took refuge with his friend Po/lkapada, who, aays Buddbaghoaa, 
brought him along with him, on this occasion, with the expre .. 
purpose of bringing about a reconcilialion. 
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certain. The latter are those ten questions that you 
raised, and for the reasons given I hold them matters 
of uncertainty. The former are the Four Truths 
I expounded, and for the reasons given I hold them 
to be matters of certainty. 

[loa] 34 .• There are some Samanas and Brahmans, 
Pottnap~da, who hold the following opinion, indulge in 
the following speculation: .. The soul is perfectly happy 
and healthy after death." And I went to them, and 
asked them whether that was their view or not. And 
they acknowledged that it was'. And I asked them 
whether, so far as they were in the habit of knowing 
or perceiving it", the world (that is, the people in the 
world) was perfectly happy, and they answered: .. No." 

• Then I asked them: .. Or further, Sirs, can you 
maintain that you yourselves for a whole night, or for 
a whole day, or even for half a night or day, have ever 
been perfectly happy?" And they answered: .. No." 

• Then I said to them: .. Or further, Sirs, do you 
know a way, or a method, by which you can realise 
a state that is altogether happy?" And still to that 
question they answered: .. No." 

• And then I said: .. Or have you, Sirs, ever heard 
the voices of gods who had realised rebirth in a perfectly 
happy world, saying: • Be earnest, 0 men, and direct 
in effort, towards the realisation of (rebirth in) a world 
of perfect happiness. For we, in consequence of 
similar effort, have been reborn in such a world.''' And 
still they answered: .. No." 

• Now what think you as to that, Potl!apada? That 
being so, does not the talk of those Samanas and 
Brahmans turn out to be without good ground>?' 

I Compare above, pp. 44-.n. 
• Buddhaghosa takes gana .. passa .. as plurals. 
• Appa/ihlrakata ... Buddhaghosa explains this as 'witless' 

(pa/ibhlina-virabita .. ). It istbe contrary of sappa/; hlrakata .. 
which be explains (on § 45 below) by sappaliviharallaol. Perhaps 
the meaning of tlte two words is 'apposite' aod • not apposite' 
(compare B. R. on pratihara,oa). 

There is a closely-allied expression at M. P. S., pp. 06, 32, where 
tlte talk is of disciples who, when a discussion on a wrong opinion has 

II. S 
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rI9S] 35 1• 'Just as if a man should say: "How 
I long for, how I love the most beautiful woman in 
the land! " 

, And people should ask him: "W ell I good friend I 
this most beautiful woman in the land, whom you so 
love and long for, do you know whether that beautiful 
woman is a noble lady, or of priestly rank, or of the 
trader class, or of menial birth?" 

, And when so asked, he should answer: "N 0." 

'And people should ask him: "Weill good friend I 
This most beautiful woman in the land, whom you so 
love and long for, do you know what her name is, or 
her family name, or whether she be tall, or short, or of 
medium height; whether she be dark or brunette or 
golden in colour'; or in what village, or town, or city 
she dwells? " 

, And when so asked, he should answer: "N 0." 
'And people should say to him: .. So then, good 

friend, whom you know not, neither have seen, her do 
you love and long for? " 

, And when so asked, he should answer: "Yes." 
, Now what think you of that, Potthapftda? Would 

it not tum out, that being so, that the talk of that man 
was wi tless talk?' 

arisen, know bow to refute it according to the doctrine (Dharma), 
and to preacb, on the other hand, a doctrine that is sappi/ihiriyam; 
that is, a doctrine which, in contra-distinction to the heresy advanced, 
is the apposile explanation from the Buddhist point of tiew. The 
Pili word for miracle comes from the same root (prati.bar); but to 
render bere 'unmiracnloWl' would make non!IeDse of the passage, and 
both my own and Windisch'. rendering of the word in the M. P. S. 
(' Buddhist Sottas,' p. 43 i 'Mira and Bnddha,' p. ,.) must be aIIo 
modified accordingly. 

On the fOrm compare anohtramane, quoted at Sum. I, 61 from 
the Mabi.padhina SOlWlta (No. '4 in the Dtgha). 

1 This simile recun in the Tevigga Sutta (transialed in my 
'Buddhist Suuas,' S. B. E., XI, 175) and in the Maggkima II, 33-

• IIlangora.Unavl Perhaps' of saJlow complttion.' Compare 
M. I, 246 .. here all these three words lOr complexion are used. 
Mangoli ittbl at V. III, IO'T = S. II, 260 is an allied fonn. In all 
these cases an unbeaIthy complexion is inferred Here it must 
evidently be taken in a favourable sense. 
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[194] 36, 37 .• Then just so also, Potthap~da, with 
the Samanas and Brahmans who talk about the soul 
being perfectly happy and healthy after death 1. It is 
just, Potthap~da, as if a man were to put up a staircase 
in a place where four cross roads meet, to mount up 
thereby on to the upper storey of a mansion. And 
people should say to him:." Well! good friend! this 
mansion, to mount up into which you are making this 
staircase, do you know whether it is in the East, or in 
the West, or in the South, or in the North? whether 
it is high, or low, or of medium size? " 

• And when so asked, he should answer: .. No." 
• And people should say to him: .. But then, good 

friend, you are making a staircase to mount up into 
a mansion you know not of, neither have seen! " 

• And when so asked, he should answer: .. Yes." 
• Now what think you of that, Potthap~da? Would 

it not turn out, that being so, that the talk of that 
man was witless talk? ' 

• For a truth, Sir, that being so, his talk would turn 
out to be witless talk.' 

38 .• [Then surely just so, Pottha¢da, with those 
Samanas and Brahmans who postulate a soul happy 
and healthy after death. For they acknowledge that 
they know no such state in this world now. They 
acknowledge that they cannot say their own souls have 
been happy here even for half a day. And they 
acknowledge that they know no way, no method, of 
ensuring such a result ".] Now what think you of that, 
Pottha¢da. That being so, does not their talk, too, 
turn out to be without good ground?' 

[185] 'Fora truth, Sir, that being so, their talk would 
turn out to be without good ground.' 

39. 'The following three modes of personality, 
Pollhap~da, (are commonly acknowledged in the 
world) :-material, immaterial, and formless s. The 

1 § 34 is here repeated in the text. 
I § 34 repeated. 
I O/llriko, manomayo. and ad\po atta-pa/iHibbo. Buddha­

ghosa here explains atta-pa/ilibho by attabhha-palilibho; 
S 2 
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first has form, is made up of the four elements, and is 
nourished by solid food. The second has no form, is 
made up of mind, has all its greater and lesser limbs com­
plete, and all the organs perfect. The third is without 
form, and is made up of consciousness only. 

4<>-42 •• Now I teach a doctrine, Potthap~da, with 
respect to each of these 1, that leads to the putting 
off of that personality; so that, if you walk according 
to that doctrine, the evil dispositions one has acquired 
may be put away'; the dispositions which tend to 
purification" may increase; and one may continue to see 
face to face, and by himself come to realise, the full 
perfection and grandeur of wisdom. 

[198] • Now it may well be, Po!thap~da, that you 
think: "Evil dispositions may be put away, the dis-

and on attabbilva he says (Asl. 308) that it is used for the body, 
or the five Skandhas, because the fool jumps to the conclusion: 
, This is my soul: 

These three forms of personality correspond nearly to the planes, 
or divisions, into which the worlds are divided in the later Buddhist 
theory-(I) the eleven kimiva.fara worlds, from purgatory below to 
the deva heavens above, both inclusive: (0) the rOpilvakara worlds, 
which are the sixteen worlds of the Brahma gods, and are attained to 
by the practice of the Four Raptures (the Four Ghanaa): (3) the 
four arO pi vakara worlds, attained to by the practice of four of the 
Vimokkhas (Nos .• -7). 

It will be noticed that the lowest of these three planes includes all 
the forms of existence known in the West, from hell beneath to 
heaven above. And that the others are connected with the pre­
Buddhistic idea of ecstatic meditation leading to special forma of 
r~istence. 

But it is clear from f 58 below that the opinion here put forward is 
intended to represent, not any Buddhist theory, but a vie .. commonly 
entertained in the world, such as POllhapida himself would admit, 
and indeed bas admitted (above, If 21-23). In either case, of course, 
these modes of existence .... ouId be, from the Buddbist point of view, 
purely temporary. Tbey are the fleeting nninn of qualities that make 
up, for a lime only, an unstable individuality. 

• Tbe wbole paragrapb is repeated for each of the three modes of 
personality. 

• Tbese samkilesiki dbammi are identified by Buddbaghosa 
with the tweh"e kamavakara-akusala-,tittappidi of Dharnma 
Samgani 365-430. Bot compare, crm/ra, Db. S. 1241 ( .... here. of 
coarse, the word apariyipanna must be struck out). 

• Buddbagbosa explains these as • tranquillity and insight.' 
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pOSitions that tend to purification may increase, one 
may continue to see face to face, and by himself come 
to realise, the full perfection and grandeur of wisdom, 
but one may continue sad." Now that, Potthap~da, 
would not be accurate judgment. When such con­
ditions are fulfilled, then there will be joy, and happi~ 
ness, and peace, and in continual mindfulness and self· 
mastery, one will dwell at ease. 

[1!/7] 43-45. 'And outsiders, Potthap~da, might 
question us thus: "What then, Sir, is that material 
(or that mental, or that formless) mode of personality 
for the putting away of which you preach such a doctrine 
as will lead him who walks according to it to get free 
from the evil dispositions he has acquired, to increase 
in the dispositions that tend to purification, so that he 
may continue to see face to face, and by himself come 
to realise, the full perfection and grandeur of wisdom?" 
And to that I should reply (describing it in the words 
I have now used to you 1): .. Why this very per· 
sonalitr that you see before you is what I mean." 

[198 'Now what think you of that, Pottkap~da. 
That being so, would not the talk turn out to be well 
grounded ?' 

, For a truth, Sir, it would: 
46. 'J ust, Potlka~da, as if a man should construct 

a staircase, to mount up into the upper storey of a palace, 
at the foot of the very palace itself. And men should 
say to him': 

'" Well! good friend! that palace, to mount up into 
which you are constructing this staircase, do you know 
whether it is in the East, or in the West, or in the 

• In the words of §§ 39, 40; that is, that whatever the mode of 
existence, of temporary individuality, there is happiness obtainable; 
but only in one way, by getting rid, namely, of certain evil dispositions, 
and by the increase of certain good dispositions. Buddhaghosa 
thinks this is said in protest against those who, seekiog for happiness 
beyond the grave, do not admit that happine .. can he reached here 
(as above, in § 34)-

The above rendering of the elliptical phrase Aya". vi so is con­
firmed by the simile in § 46. 

• See above, § 37. 
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South, or in the North? whether it is high or low or 
of medium size?" 

• And when so asked, he should answer: .. Why! 
here is the very palace itselfl It is at the very foot of 
it I am constructing my staircase with the object 
of mounting up into it." 

• What would you think, Pottnapllda, of that? 
Would not his talk, that being so, turn out to be well 
grounded? ' 

• For a tru th, Sir, it would.' 
[199] 47 .• Then just so, Pottnapllda, when I answer 

thus 1 to the questions put to me: 
48. Now when he had thus spoken, Kitta, the son 

of the elephant trainer, said to the Exalted One: 
• At that time, Sir, when a man is in possession of 

anyone of the three modes of personality, are the other 
two unreal to him then? Is it only the one he has 
that is reaP?' 

49. • At the time, Kitta, when anyone of the three 
modes of personality is going on, then it does not come 
under the category of either of the other two. It is 
known only by the name of the mode going on. 

[200] • If people should ask you, Kitta, th us: .. Were 
you in the past, or not? Will you be in the future, 
or not? Are you now, or not? "-How would you 
answer ?' 

• I should say that I was in the past, and not not; 
that I shall be in the future, and not not; that I am 
now, and not not.' 

50. • Then if they rejoined: .. Well! that past per­
sonality that you had, is that real to you; and the 
future personality, and the present, unreal? The future 
personality that you will have, is that real to you; and 
the past personality, and the present, unreal? The 
personality that you have now, in the present, is that 
real to you; and the past personality, and the future, 
unreal? "-How would you answer?' 

• H 4:0-45 repealed in fun. 
• Each of tbe three cases is given in fulL 
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[201] 'I should say that the past personality that 
I had was real to me at the time when I had it; and 
the others unreal. And so also in the other two 
cases.' 

51. 'Well! Just so, Kitta, when anyone of the 
three modes of personality is going on, then it does 
not come under the category of either of the other two. 

52. 'Just, Kitta, as from a cow comes milk, and 
from the milk curds, and from the curds butter, and 
from the butter ghee, and from the ghee junket; but 
when it is milk it is not called curds, or butter, or ghee. 
or junket; and when it is curds it is not called by any 
of the other names; and so on-

[202] 53. 'Just so, Kitta, when anyone of the three 
modes of personality is going on, it is not called by the 
name of the other. For these, Kitta, are merely 
names, expressions, turns of speech, designations in 
common use in the world. And of these a Tathiigata 
(one who has won the truth) makes use indeed, but is 
not led astray by them I.' 

54. And when he had thus spoken, Potthapada, the 
mendicant, said to the Exalted One: 

'Most excellent, Sir, are the words of thy mouth; 
most excellent! J list as if a man were to set up that 
which has been thrown down, or were to reveal that 
which has been hidden away, or were to point out the 
right road to him who has gone astray, or were to bring 
a light into the darkness so that those who had eyes 
could see external forms,-just even so has the truth 

, The point is, of course, that just as there is no sulJS/ra/u1ll in the 
products of the cow, so in man there is no 'Co, no constant unity, no 
• soul' (in the animistic sense of the word, as used by savages). 
There are a number of qualities that, when united, make up 
a personality-always changing. Wben the change has reached a 
certain point, it is convenient to change the designation, the name, 
by which the personality is known-just as in the case of the products 
of the cow. But the abstract term is only a convenient for. of 
upnssiMl. There never was any personality, til II <tparak mJi!y, all 
the time. 

The author of the Milinda (pp. 25, 27) has a precisely similar 
argument. 
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been made known, in many a figure, by the Exalted 
One. And I, Sir, betake myself to the Exalted One 
as my guide, to his Doctrine, and to his Order. May 
the Exalted One accept me as an adherent j as one 
who, from this day forth as long as life endures, has 
taken him as his guide: 

55. But Kitta, the son of the elephant trainer, 
though he made use of the same words, concluded with 
the request: 'And may I be permitted to go forth 
from the world under the Exalted One j may I receive 
admission into his Order: [203] 

56. And his request was granted, and he was 
received into the Order. And from immediately after 
his initiation Kitta, the son of the elephant trainer, 
remained alone and separate, earnest, zealous, and 
resolved. And e'er long he attained to that supreme 
goal of the higher life for the sake of which the clans­
men go forth utterly from the household life to become 
houseless wanderers-yea! that supreme goal did he, 
by himself, and while yet in this visible world, bring 
himself to the knowledge of, and continue to realise, 
and to see face to face! And he became conscious 
that rebirth was at an end; that the higher life had 
been fulfilled j that all that should be done had been 
accomplished j and that, after this present life, there 
would be no beyond! 

So the venerable Kitta, the son of the elephant 
trainer, became yet another among the Arahats. 

Here ends the Pollhap;1da Suttanta. 
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TO THE 

SUBHA SUTTA. 

As this Sutta is almost word for word the same as the 
Sflmanna-phala, the question arises why it was considered 
advisable to include it in our collection as a separate Sutta. 
The chief difference is that the states of mind enumerated in 
the Sflmanna-phala as fruits of the life of a recluse are here 
divided under the three heads of Slla, Samfldhi, and Paniifl 
(Conduct, Concentration, and Intelligence). 

Samfldhi has not yet been found in any Indian book older 
than the Pilakas. And, as in them, it is used exclusively of 
a mental state, never in a concrete sense, its meaning is not 
easy to fix exactly. It i. not the same as Gkflna, which i$ 
a pre-Buddhistic term applied to four special forms of medita­
tion, culminating in self-induced ecstasy. Samfldhi on the 
other hand is a constant habit, or faculty, of mind. The oldest 
Sanskrit text in which it occurs is the Maitrl Upanishad; and 
it probably has there the same meaning as it has in the 
Pilakas. 

In our present Sutta-and the principal reason for its 
existence as a separate Sutta is that it points out just this­
it is pointed out that Samfldhi includes, it is true, the 
Gkllnas, but also other, and very different things. These 
are the habit of guarding the doors of one's senses; constant 
mindfulness and self-possession; and the faculty of being 
content with little. From the negative point of view it is said 
to include emancipation from ill-temper, inertness of mind 
and body, worry, and perplexity; from the positive point of 
view it is said to include a constant state of joy and peace. 

Wilson's Sanskrit Dictionary (18 I 9) gives the meaning 
• devout meditation'; and the rendering • meditation' has 
been used for it in subsequent works in English by Western 
scholars. It is quite clear that this would be a very inadequate 
and misleading rendering in our Sutta. But exigencies of 
space preclude the discussion here, either of the meaning, or 
of the very interesting and suggestive history of the word 
in India. 
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How far was the word (literally' allocation,) invented or 
adopted by the Buddhists, or by their immediate spiritual 
forerunners, to express 'self-concentration' with implied co­
ordination, harmonisation, of the mental faculties-an idea 
they wanted, in the statement of their most essential and 
ethical doctrines, to be used in preference to the more limited, 
more physical, notion of GhAna? (It is SamAdhi, and not 
GhAna, that we find in the Four Truths, in the Noble Path, 
and in the thirty-seven constituent parts of Arahatship.) How 
far, through the constant association of the two ideas, did the 
larger, as ethical feeling died away, become swallowed up by 
the smaller? Ai what date, in what circles, and under what 
reservations, did the word SamAdhi come to mean nothing 
more than meditation? The history of the two ideas, 
SamAdhi and GhAna, has constant analogies with the history 
of the two similarly related ideas of TApasa and Bhikshu, 
and,like it, is of the first importance in following the evolution 
of philosophical and religious thought in India. 

I have made some detailed contributions to the discussion 
of such questions in my 'YogAvacara Manual' (PAli Text 
Society, 1896, pp. xiv-xxviii); and must confine myself, here, 
to referring to those pages. 
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[CONDUCT, CONCENTRATION, AND INTELLECT.] 

[204] I. I. Thus have I heard. The venerable 
Ananda was once staying at S~vatthi in the Geta 
Wood, in An~tha Pindika's pleasaunce, shortly after 
the Exalted One had died away 1. Now at that time 
the young Brahman Subha, the son of the man of 
Tudi ., was dweIIing at S~vatthi on some business or 
other. 

2 •• Now Subha, the young Brahman, addressed 
a certain young man, and said: 

'Come now, young man. Go to the Samana 
Ananda, and ask in my name as to whether his sick­
ness and indisposition has abated, as to his health and 
vigour and condition of ease; and say: .. 'Twere well 
if the venerable Ananda would be so kind as to pay 
a visit to Subha, the young Brahman, the son of the 
man of Tudi.'" 

3. 'Very weIl, Sir,' said that young man in reply. 
And he went to the place where the venerable Ananda 
'Was staying, and exchanged with him the greetings 
and compliments of politeness and courtesy, and took 
his seat apart. And, so seated, he delivered to the 
venerable Ananda the message with which he had 
been charged. . 

[205] 4. On hearing that message, the venerable 
Ananda said to him : 

'It is not just now, young man, convenient, for 
I have just taken medicine. But perhaps I may be 
able to go on the morrow, if so be that conditions and 
opportunity seem fit.' 

I The rull details are given in Sumangala VUisint, p. 7. 
I A village near Savatthi, now in Nepal territory. 
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Then that young man arose from his seat, and went 
to Subha, and told him all, and added; 

'So, Sir, the matter has been so far accomplished 
that perhaps the venerable Ananda may be able to 
come on the morrow, if so be that conditions and 
opportunity seem fit.' 

5. And the venerable Ananda, when the night had 
passed away, dressed himself early in the morning, 
and went, in his robes and carrymg his bowl, with 
a Bhikkhu from the Ketiya country as his attendant, 
to Subha's house, and took his seat on the mat spread 
out for him. And Subha, the young Brahman, the 
son of the man of Tudi, came there where he sat, and 
exchanged with the venerable Ananda the greetings 
and compliments of politeness and courtesy, and took 
his seat on one side. And, so seated, he said to the 
venerable Ananda: 

[200] 'You, Sir, have waited long on the venerable 
Gotama, constantly near him, continually in his 
company. You, Sir, will know what were the things 
the venerable Gotama was wont to praise; to which he 
used to incite the folk, in which he estahlished them, 
and made them firm. What were they, Ananda ? ' 

6. 'Three are the bodies of doctrine, 0 Brahman, 
which the Exalted One was wont to praise; to which 
he used to incite the folk, in which he established 
them, and made them firm. And what are the three? 
The so noble body of doctrine regarding right conduct,' 
the so noble body of doctrine regarding self-con­
centration, the so noble body of doctrine regarding 
intelligence 1.' 

• And what, Ananda, is this so noble body of 
doctrine regarding right conduct (SUa) in praise 
of which the venerable Gotama was wont to speak; 
to which he used to incite the folk, in which he estab­
lished them, and made them firm ? ' 

7. [The reply it 7-29 is n 40-63 ofthe SAmanna­
phala Sutta, inCfuding; 

• On these three Skandhas oCdoctrlne,see above,p. 8., and A.I, us,ole. 
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I. The appearance of a Buddha, and his 
preaching. 

2. The awakening of a hearer, and his entry 
into the Order. .. 

3. H is self-training in act, word, and speech. 
4. The minor details of morality he observes. 
5. The absence of fear, confidence of heart 

thence resulting. . . 
And the answer concludes the enumeration 

with the words :-] 
go. 'And there is yet something further, according 

to this system, still to b~ done.' 
'Wonderful is this, Ananda, and mysterious-both 

that this so noble group of conduct is well·rounded, 
not incomplete; and that I perceive no other, like 
unto it, among the other Samanas and Br:1hma1las 
outside of this communion. [207] And were they also 
to perceive such in themselves, then would they be 
satisfied with thus much, and would say: "So far is 
enough. We have done thus much. The aim of our 
Samanaship has been reached." But you, Ananda, on 
the other hand, say: "There is yet something further, 
according to your system, still to be done.'" 

Here ends the First Portion for Recitation in the 
Subha Sutta. 

II. I. 'And what, Ananda, is this so noble body 
of doctrine regarding self-concentration (Sam:1dhi) in 
praise of which the venerable Gotama was wont to 
speak; to which he used to incite the folk, in which 
he established them, and made them firm?' 

[The answer §§ 2-18 is §§ 64-82 of the S:1manna­
phala Sutta, that is to say: 

I. The way in which he learns to guard the 
door of his senses. 

2. The constant mindfulness and self-posses­
sion that he gains. 
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3. The power of being content with little, 
with simplicity of life. 

4- The emancipation of heart from the Five 
H indrances-covetousness, ill-temper, sloth of 
body and mind, excitement and worry, and 
perplexity. 

5. The resulting joy and peace that pervades 
his bodily frame, and fills his heart. 

6-<). The Four Raptures (Ghftnas). 
And the answer is followed by the same 

injunction as to something further to be done, 
and the same rejoinder as above in Chapter I, 
§ 30 .] • 

[208] 20. 'And what, Ananda, is this so noble body 
of doctrine regarding intellect (Panna) in praise of 
which the venerable Gotama was wont to speak; to 
which he used to incite the folk, in which he established 
them, and made them firm ? ' 

[The answer §§ 20-26 is §§ 83, 85, and 97 of 
the Sama'lna-phala Sutta, that is to say: 

I. The Nana-dassana-the insight which sees 
that the body is impermanent, and that mind 
(Vinnftna) is bound up with it, has no existence 
independent of it. 

2. The power of calling up mental images. 
3. The perception of the Four Truths as to 

sorrow and the Eightfold Path; the rooting 
out of one's mind of the Intoxicants (the 
Asftvas); and the final assurance, consequent 
thereon, of Emancipation gained.] 

[209] 27. 'This, young Brahman, is that so noble 
body of doctrine regarding intellect, of which that 
Exalted One was wont to speak in praise; to which 
he used to incite the folk, in which he established 
them, and made them firm.' 

[210] 'Wonderful is this, Ananda, and mysterious­
both that this so noble group of doctrine regarding 
intellect is well-rounded, not incomplete: and that I per­
ceive no other, like unto it, among the other Samanas 
and Brahmanas outside of this communion. And 
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there is not, in this matter, anything further to be 
accompHshed. Most excellent, Ananda, are the words 
of thy mouth, most excellent I Just as if a man were 
to set up that which has been thrown down, or were 
to reveal that which has been hidden away, or 
were to point out the right road to him who has 
gone astray, or were to bring a light into the darkness 
so that those who have eyes could see external forms 
-just even so has the truth been made:; known to me, 
in many a figure, by the venerable Ananda. And 
I, even I, betake myself to that venerable Gotama as 
my guide, to the truth, and to the Order. May the 
venerable Ananda receive me as an, adherent, as 
one who, from this day forth, as long as life endures, 
has taken them as his guide.' 

Here ends the Subha Suttanta. 
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IN this Sutta we have the position taken up by the early 
Buddhists, and no doubt by Gotama himself, as to the practice 
of the wonders or miracles, in which there was then universal 
belief. 

They were not, however, miracles in our Western sense. 
There was no interference by an outside power with the laws 
of nature. It was supposed that certain people, by reason of 
special (but quite natural) powers, could accomplish certain 
special acts beyond the power of ordinary men. These acts 
are eight in number: and as set forth in detail (above, pp. 88, 
89) remind us of some (not of all) the powers now attributed 
to mediums. The belief is not Buddhist It is pre-Buddhistic, 
and common to all schools of thought in India. 

As usual l the Buddha is represented as not taking the 
trouble to doubt or dispute the fact of the existence of such 
powers. He simply says that he loathes the practice of them; 
and that a greater and better wonder than any or all of them 
is education in the system of self-training which culminates in 
Arahatship. There is no evidence of a similarly reasonable 
view of this question of wonders having been put forward by 
any Indian teacher before the Buddha. 

It is very strange that Childers should have stated (Diet. 
p. 157) that • I ddhi is the peculiar attribute of the Arahats! 
He gives no authority for the statement Devadatta, who was 
the very reverse of an Arahat, was noted for his power of 
Iddhi. And of the many Arahats mentioned in the books, 
only one or two, notably Moggallflna, were famed for this 
acquirement. They could have it, of course; just at they 
could have any craft or skill of the unconverted. But the 
eight powers referred to above are called the poth ugcan i k!­
or puthugganik!-iddhi' or !misA.iddhi'; that is, pre-

I See for other instances above, p. 006. 
• Vin. II, 183; GaL I, 360. • A. I, 93. 
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cisely not an attribute of the Arahats, or even of men in the 
lower stages of the Path, but of the worldly, the unconverted, 
a practice carried out for worldly gain. 

We have the Iddhi, the majestic movement, of animals 1_ 

the Iddhi, the glory and majesty and potency, of a king" 
-the Iddhi, the prosperity and splendour, of a rich young 
man "-the Iddhi, the craft and power, of a hunter'-the 
Id dh i, in the technical sense just explained, of the unconverted 
wonder-worker. The Iddhi of the Arahats, as such, was the 
majesty and potency of their victory, of their emancipation". 

In illustration of his position Gotama is represented to have 
told a wonderful legend-how a Bhikshu, seeking the answer 
to a deep problem in religion and philosophy, goes up and up, 
by the power of his Iddhi, from world to world, appealing to 
the gods. In each heaven, as he mounts ever higher, the gods 
confess their ignorance, and send him on to the gods above, 
more potent and more glorious than they. And so he comes 
at last to the great god of gods, the MaM BrahmA himself, 
only to be taken discreetly aside, and told in confidence, so 
that the gods may not hear it, that he too, the MahA Brahmll, 
does not know the answer I 

All the details of the story are worked out with persistent 
humour, characteristic of such legends in the Buddhist books, 
in order to bring out the two lessons-in the first place how, 
in all such matters, to trust to the gods is to lean- on a broken 
reed; and secondly, how perfectly useless is the power of 
such Iddhi, which, even at its best, can give no better help 
than that to one in earnest about higher things. 

The problem put is of great interest; and goes to the very 
core of the Buddhist Wett-a'lScltauulIg, of Buddhist philosophy. 
Tlte wortd, as we know it, is witkin eack of us . 

• Verily, I declare to you, my friend, that within this very 
body, mortal as it is and only a fathom high, but conscious 
and endowed with mind., is the world, and the waxing thereof, 
and the waning thereof, and the way that leads to the passing 
away thereof' I' 

On this Dr. Karl Neumann, whose illustrations of Buddhist 

I Dhp. '75. • Above, p. 88, and G~t. III, 454. 
• A. I, 145. ' M. I, 152. 
• ~hat is, in the Pilakas. In some passages of the fifth century 

A. D. It seems to be implied that, in certain cases, Iddhi was then 
considered to be a consequence of the Arahatta . 

• Samanake, perh.ps • with the representative faculty.' Compare 
savi,ltlanake Hye (A. I, 13')' Morris here has, wrongly, sama­
"aka. 

, Aitguttara II, 48 - Samyutta I, 6 •• 
II. T 
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texts from passages in Western literature, old and new, are 
so happy, appropriately compares Schopenhauer's saying 
(W. W. V. I, 538) •• One can also say that Kant's teaching 
leads to the view that the beginning and end of the world are 
not to be sought without, but within, us.' 

The problem, as put by the Bhikshu to the gods, is: • Where 
do the elements pass away?' The Buddha, in giving his 
solution, first says that that is not the right way to put the 
question. It ought to be: • Where do the elements find no 
foothold; where does that union of qualities that make 
a person (n;!lma and r(\pa) pass away?' 

The alteration is suggestive. The person should be intro­
duced; a thinking being. We only know of the elements 
and their derivatives, as reflected in, constructed by, human 
intelligence. To the question, as thus altered, the answer i. : 
• They find no foothold in the mind of the Arahat, and when 
intellection (with special reference to the representative 
faculty) ceases, then they, and the person with them, 
cease.' 

So in the BAhiya story (Ud. I, 10) we are told: 

• There, where earth, water, fire, and wind no footing find, 
There are the nights not bright, nor suns resplendent, 

No moon shines there, there is no darkness seen. 
And then, when he, the Arahat hath, in his wisdom, leen ; 
From well and ill, from form and formless, is he freed!' 

Tbis is a striking, and in all probability intentional, contrast 
to the Upanishad passages where the same kind of language 
is used of the Great Soul, the corollary of the human soul. 
It is one of many instances (as has been pointed out by 
Father Dahlmann) where the same expressions, used in the 
Pilakas of the Arahat, are used in the older or later priestly 
speculation of God. 

We have another reference to the view that the Four 
Elements find no foothold in the Arahat at Samyutta I, 1,5-
And we see what is meant by this from verse ] ] I J in the 
Sutta Nip;!lta: • To him who harbours no delight in feelings 
that arise, either from within or without, cognition (VilinAna) 
tends to wane.' That is, of course, not that his mental activity 
grows less-the mental alertness of the Arahat is laid stress 
upon throughout the books. The picture drawn of the 
Arahat par erce/knce, the Buddha himself, is a standing 
example of what the early Buddhists considered a man to 
be in whom the Vin,ana had waned. Whatever else it is, 
it is the very reverse of a man intellectually asleep, unconscious 
of what is said to him, dull to ideas. But it is the picture of 
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a man to whom the Four Elements, and all that follows from 
them, material things, and the ways in which they affect him, 
have ceased to have the paramount importance they have to 
the thoughtless '. .. 

I On Viililhassa nirodho, see further Ud. VIII, 9; S. III, 
54-58; A. II, 45; and compare As!' 350; A. IV, 39; and above. 
p.87· 

T2 
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[THE THREE WONDERS, AND THE GallS.] 

[211] I. Thus have I heard. The Exalted One 
was once staying at N:1land:1 in the P:1v:1rika's mango 
grove '. Now Kevaddha', a young householder, 
<:ame where the Exalted One was, and bowed down 
in salutation to him, and took a seat on one side. And, 
so seated, he said to the Exalted One : . 

• This N:1land:1 of ours, Sir, is influential and 
prosperous, full of folk, crowded with people devoted 
to the Exalted One. I t were well if the Exalted One 
were to give command to some brother to perform, 
by power surpassing that of .ordinary men, a mystic 
wonder. Thus would this N:1landa of ours become 
even so much the more devoted to the Exalted One: 

On his speaking thus the Exalted One said to 
him: 

• But, Kevaddha, it is not thus that I am wont to 
give instruction to the brethren: .. Come now, my 
brethren; perfonn ye a mystic wonder, by power 
surpassing that of ordinary men, for the lay folk clad 
in their garments of white! .. , 

2. And a second time Kevaddha made the same 
request to the Exalted One, and received a second 
time the same reply. 

, Afterwards the site of the famous Buddhist University . 
• The 11155. differ as tu the spelling of this name. It;' improb­

able that a wealthy and distinguished man, of high social position, 
should have been called Kevat/a, • fisherman.' However, Dr. Neu­
mann, who has translated this 5uttanta in his • Buddhistische Anthro­
pologie,' pp. 62-100, has adopted thd form; and it may tum out to 
be the better of the two. 
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[212] 3. And a third time Kevaddha, the young 
householder, addressed the Exalted One, and said: 

'I would fain do no injury to the Exalted One. 
I only say that this N:1land:1 of ours is influential and 
prosperous, full of folk, crowded with people devoted 
to the Exalted One. It were well if the Exalted One 
were to give command to some brother to perform, by 
power surpassing that of ordinary men, a mystic 
wonder. Thus would this Nilanda of ours become 
even so much the more devoted to the Exalted One.' 

, There are three sorts of wonders; Kevaddha, which 
I, having myself understood and realised them, have 
made known to others. And what are the three? 
The mystic wonder, the wonder of manifestation, and 
the wonder of education I. 

4- 'And what, Kevaddha, is the mystic wonder? 
'In this case, Kevaddha, suppose that a brother 

enjoys the possession, in various ways, of mystic 
power-from being one he becomes multiform, from 
being multiform he becomes one: from being visible 
he becomes invisible: he passes without hindrance to 
the further side of a wall or a battlement or a mountain, 
as if through air: he penetrates up and down through 
solid ground, as if through water: he walks on water 
without 4ividing it, as if on solid ground: he travels 
cross-legged through the sky, like the birds on wing: 
he touches and feels with the hand even the Moon 
and the Sun, beings of mystic power and potency 
though they be: he reaches, even in the body, up to 
the heaven of Brahma.. And some believer, of trusting 
heart, should behold him doing so. 

[:1113] 5 .• Then that believer should announce the 
fact to an unbeliever, saying: .. Wonderful, Sir, and 
marvellous is the mystic power and potency of that 
recluse. For verily I saw him indulging himself, in 
various ways, in mystic power :-from being one 
becoming multiform (&c., as before, down to) reaching, 
even in the body, up to the heaven of Brahma.. .. , 

. , These are e.'ql1ained at length in the Sa ... ghava Sutta, A. I, 
168-173. 
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• Then that unbeliever should say to him: .. Well, 
Sir' there is a certain charm called the GandMra 
Charm. I t is by the efficacy thereof that he performs 
all this '.'" 

• Now what think you, Kevaddha? Might not the 
unbeliever so say? ' 

• Yes, Sir; he might: 
• Well, Kevaddha! It is because I perceive danger 

in the practice of mystic wonders, that I loathe, and 
abhor, and am ashamed thereof. 

6 .• And what, Kevaddha, is the wonder of mani­
festation? 

• Suppose, in this case, Kevaddha, that a brother 
can make manifest the heart and the feelings, the 
reasonings and the thoughts, of other beings, of other 
individuals, saying: .. So and so is in your mind. You 
are thinking of such and such a matter. Thus and 
thus are your emotions." And some believer, of 
trusting heart, should see him doing so ". 

[214] 7 .• Then that believer should announce the 
fact to an unbeliever, saying:' .. Wonderful, Sir, and 
marvellous is the mystic power and potency of that 
recluse. For verily I saw him making manifest the 
heart and the feelings, the reasonings and the thoughts, 
of other beings, of other individuals, saying: .. So and 
so is in your mind. You are thinking of such and 
such a matter. Thus and thus are your emotions." 

• Then that unbeliever should say to him: .. Well. 
Sir! there is a charm called the Jewel Charm". It 
is by the efficacy thereof that he performs all this." 

I The Gandbara Charm is mentioned at Gk IV, 498, 499, as 
a well-known charm for the single purpose only of making oneself 
invisible. 

• The Samgirava Sutta (Ioc. til.) tells us how-either by omens. 
or by inteIpretiog enerior sounds. or by hearing the actua1 BOUnd of 
the man's mental operations, or by knowing, in his own heart, the 
heart of the other. " 

• Identified here,lby Baddbagbosa, with the Kintima"t Vigg4, 
which, according tal GaL III, 504, is only for following up halls. 
Compare Sum. 2650 ~67, 271. . 

It is most probable that the G:haka is right in both cases as 10 the 
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• Now what think you, Kevaddha? Might ~ot the 
unbeliever so say?' 

• Yes, Sir; he might.' 
• Well, Kevaddha! It is because I perceive danger 

in the practice of the wonder of manifestation, that 
I loathe, and abhor, and am ashamed thereof. 

8. • And what, Kevaddha, is the wonder of education? 
• Suppose, Kevaddha, that a brother teaches thus: 

.. Reason in this way, do not reason in that way. 
Consider thus, and not thus. Get rid of this dis­
position, train yourself, and remain, in that." This, 
Kevaddha, is what is called "The wonder of educa­
tion." 

• And further, Kevaddha, suppose that a Tath:1gata 
is born into the world, &c.' • 

[The text repeats the S~maniia-phala Suttanta, 
§§ 40 to 84, and § 97, that is to say: 

I. The preaching of the Buddha. 
2. The a wakening of a hearer, and his renun­

ciation of the world. 
3. H is self-training in act, word, and speech. 
4. The minor details of mere morality (sum­

marised above at p. 58) which he observes. 
5. The absence of fear, confidence of heart 

thence arising. 
6. The way in which he learns to guard the 

doors of his senses. 
7. The constant self-possession he thus 

gains. 
8. The power of being content with Ii ttle, of 

simplicity of life. 
9. The emancipation of the heart from the 

Five Hindrances-covetousness, ill-temper, 
sloth of body and mind. excitement and worry, 
and perplexity. 

10. The resulting joy and peace that he gains. 
II. The training in the Four Raptures. 

meaning of these charm-names, and that the objector is intentionally 
represented, like Kanha in the AmbaJ/ha Suuanta, to be • drawing the 
long bow.' 
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12. The insight arising from the knowledge 
of the nature of the body, and its impermanence, 
and of the fact that consciousness is bound up 
with it. 

13. The realisation of the Four Truths, the 
destruction of the Intoxicants, and the final 
assurance of the emancipation of Arahatship. 

The refrain throughout is: • This, Kevaddha, 
is what is called the wonder of education:] 

[216] 67. • So these, Kevaddha, are the three 
wonders I have understood and realised myself, and 
made known to others . 

• 1 Once upon a time, Kevaddha, there occurred to 
a certain brother in this very company of the brethren, 
a doubt on the following poiJ;lt: .. Where now do these 
four great elements-earth, water. fire, and wind-pass 
away, leaving no trace behind?" So that brother, 
Kevaddha, worked himself up into such a state of 
ecstasy that the way leading to the world of the Gods 
became clear to his ecstatic vision. 

68 .• Then that brother, Kevaddha, went up to the 
realm of the Four Great Kings; and said to the gods 
thereof: .. Where, my friends, do the four great 
elements-earth. water, fire, and wind-cease, leaving 
no trace behind? " 

• And when he had thus spoken the gods in the 
heaven of the Four Great Kings said to him: .. We, 
brother, do not know that. But there are the Four 
Great Kings. more potent and more glorious than 
we. They will know it." 

[216-219] 69-79 .• Then that brother, Kevaddha, went 
to the Four Great Kings. [and put the same question, 
and was sent on, by a similar reply, to the Thirty-three, 
who sent him on to their king, Sakka; who sent him 
on to the Yama gods. who sent him on to their king, 
Suyama; who sent him on to the Tusita gods, who 
sent him on to their king. Santusita; who sent him on 

1 From here to the end bas been translated by the late Hemy C. 
Warren in his • Buddhism in Translatimlll,' pp. 308 foU. 



THE THREE WONDERS, AND THE GODS, 28r 

to the Nimm!na-rati gods, who sent him on to their 
king, Sunimmita; who sent him on to the Para-nimmita 
Vasavatti gods, who sent him on to their king, Vasa­
vatti; who sent him on to the gods of the Brahm!­
world I.'] 

[330] 80. 'Then that brother, Kevaddha, became so 
absorbed by self-concentration that the way to the 
Brahm!-world became clear to his mind thus pacified. 
And he drew near to the gods of the retinue of 
Brahm!, and said: .. Where, my friends, do the four 
great elements-earth, water, fire,' and wind-cease, 
leaving no trace behind?" 

'And when he had thus spoken the gods of the 
retinue of Brahm! replied: .. \Ve, brother, do not 
know that. But there is Brahm!, the Great Brahm!, 
the Supreme One, the Mighty One, the All-seeing 
One, the Ruler, the Lord of all, the Controller, the 
Creator, the Chief of all, appointing to each his place, 
the Ancient of days, the Father of all that are and 
are to be"' He is more potent and more glorious than 
we. He will know it." 

, .. 'Where then is that Great Brahm! now?" 
, .. We, brother. know not where Brahm! is, nor why 

Brahm! is, nor whence. But, brother, when the signs 
of his coming appear, when the light ariseth, and the 
glory shineth, then will He be manifest. For that is 
the portent of the manifestation of Brahm! when the 
light ariseth, and the glory shineth." 

[2111) 8 r. 'And it was not long, Kevaddha, before 
that Great Brahm! became manifest. And that 
brother drew near to him, and said: "Where, my 
friend, do the four great elements-earth, water, fire, 
and wind-cease, leaving no trace behind?'" 

And when he had thus spoken that Great Brahm! 
said to him: .. I, brother, am the Great Brahm!, the 
Supreme, the Mighty, the All-seeing, the Ruler, the 

I The question and answer in § 68 is. repeated, in the text, in each 
case. 

I So also above, p. 3" 
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Lord of all, the Controller, the Creator, the Chief 
of all, appointing to each his place, the Ancient of 
days, the Father of all that are and are to be ! " 

82. • Then that brother answered Brahm~, and said: 
.. I did not ask you, friend, as to whether you were 
indeed all that you now say. But I ask you where 
the four great elements-earth, water, fire, and wind­
cease, leaving no trace behind?" 

83. 'Then again, Kevaddha, Brahm~ gave the 
same reply. And that brother, yet a third time, put 
to Brahm1 his question as before • 

• Then, Kevaddha, the Great Brahm1 took that 
brother by the arm and led him aside, and said: 

[222] ... These gods, the retinue of Brah~, hold 
me, brother, to be such that there is nothing I cannot 
see, nothing I have not understood, nothing I have 
not realised. Therefore I gave no answer in their 
presence. I do not know, brother, where those four 
great elements-earth, water, fire, and wind-cease, 
leaving no trace behind. Therefore you, brother, 
have done wrong, have acted ill, in that, ignoring 1 the 
Exalted One, you have undertaken this long search, 
among others, for an answer to this question. Go you 
now, return to the Exalted One, ask him the question, 
and accept the answer according as he shall make 
reply." 

84- 'Then, Kevaddha, that Bhikkhu, as quickly 
as one could stretch forth his bended arm, or draw it 
in when stretched forth, vanished from the Brah~· 
world, and appeared before me. And he bowed in 
salutation to me, and took his seat on one side; and, 
so seated, he said to me: .. \Vhere is it, Sir, that these 
four great elements-earth, water, fire, and wind­
cease, leaving no trace behind? " 

85. 'And when he had thus spoken, Kevaddha, 
I answered him thus: .. Long, long ago, brother, 

I Atisitvi. The Siamese edition has abhisimsitvi. On 
atisitvi see Morris in the J. P. T. 5., 1886, and FambBll at 
S. N. II, 366. 
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sea-faring traders were wont, when they were setting 
sail on an ocean' voyage, to take with them a land­
sighting bird. And when the ship got, out of sight 
of the shore they would let the land-sighting bird free. 
Such a bird would fly to the East, and to the South, 
and to the West, and to the North, to the zenith, and 
to the intermediate points of the compass. And if 
anywhere on the horizon it caught sight of land, 
thither would it fly. But if no land, all round about, 
were visible, it would come back even to the ship. 
Just so, brother, do you, having sought an answer to 
this question, and sought it in vain, even up to the 
Brahm~-world, come back therefore to me. [223] 
Now the question, brother, should not be put as you 
have put it. Instead of asking where the four great 
elements cease, leaving no trace behind, you should 
have asked: ' 

.. Where do earth, water, fire, and wind, 
And long and short, and fine and coarse, 
Pure and impure, no footing find? 
Where is it that both name and form 1 

Die out, leaving no trace behind?" 
• On that the answer is : 

• The intellect of Arahatship, the invisible, the 
endless, accessible from every side L.. 

I N dmail h dlpail h; that is, the mental and the physical. 
Dr. Neumann puts this into nineteenth-century language by translat­
ing • subject and object.' And bowever un-Buddhistic the phrase 
may be-for no Buddhist would use an expression apparently imply­
ing a unity in the subject-it really, if by subject be understood an 
ever-changing group of impermanent faculties or qualities, comes 
wry near to the Buddhist meaning. 

• Paha.... Buddhaghosa takes this in the sense oftittha; that is, 
ghat, flight of steps or shelving beach from which to step down into 
water. James d'Alwis, who usually gives the view of Ba/uwan Tualiwa, 
took it as = pabhalfJ. shining-which Buddhaghosa, who gives it as 
an alternative explanation, had rejected (. Buddhist NirvMa,' p. 39). 
Dr. Neumann, the only European writer who has discussed the point. 
thinks it is put by the poet, ",ori <aw4, for pagaham, • rejecting.' 
But an English poet, if he wanted to save a syllable, would scarcely 
write • reeling' for • rejecting.' And the Pili poet, had he wished to 
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'There is it that earth, water, fire, and wino, 
And long and short, and fine and coarse, 
Pure and impure, no footing find. 
There is it that both name and form 
Die out, leaving no trace behind. 
When intellection ceases they all also cease.' 

Thus spake the Exalted One. And Kevaddha, 
the young householder, pleased at heart, rejoiced at 
the spoken word. 

Here ends the Kevaddha Suttanta. 

give tbat meaning, could easily bave found other means. He need 
bave gone no further afield than adopting simply gabam. That 
vi",li"a, when qualified by sucb adjectives as those here ulled, can 
be meant for the vi""a"a of a man who has attained 10 Nirvana, 
could be supported by other passages from the Pi/aka •. 



INTRODUCTION 
TO THE 

LOHIKKA SUTTA. 

IT is not easy to put ourselves in the mental position 
suitable for appreciating the kind of idea that underlies the 
argument in this Suttanta. The social view against which 
it is directed lies too remote from the social views universally 
admitted now in the West. But in the sixth century B.C., in 
the Eastern valley of the Ganges, the question as to the ethics 
of teachers and teaching was one of wide interest and of great 
importance. 

Sailkara quotes with approval the rules of the priestly law 
books which lay down that the ears of a SCldra who hears 
the Veda (including of course the theosophy of the Upanishads) 
are to be filled with molten lead and lac. His tongue is to 
be split if he recites it; his body is to be cut through if he 
preserves it in his memory 1. God himself has bestowed the 
exclusive right of teaching upon the hereditary priests'; who 
indeed claim to be, each of them, great divinities·, even to 
the gods '. And it would be a danger to social order if they 
taught women, or any males 1I0t twice-born, or any twice-born 
males who would not share their views as to the ethics of 
teaching, and as to the privileges and prerogatives of the 
priest as teacher. 

These passages are much later than the Pitakas. But they, 
and the many others like them, give a fair idea of the spirit 
animating one section at least of the priests, and of a trend of 
opinion that doubtless had its supporters also in Pi taka times. 
When Asoka thought he had brought about such a change in 
public opinion that those who had been very gods upon the 
earth had come to be gods no longer, he was very far from 
thinking right. That is a battle that is not so easily won. 
But the expression of his belief is sufficient to show that the 
striking idea he thought he had killed was far older than our 
existing text of Manu. 

On the other hand one may be permitted to doubt whether 
the gentle measures approved by Satikara for keeping people 
in that state of life into which their evil deeds in a previous 
birth had brought them, were ever actually, in practice, carried 

1 Comm.ntary on the Vedanta·SCltras I, 3, 38 . 
• lIIallu I, 88. • Ibid. IX, 317, 319. • Ibid. XI, 85. 
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out. The Pi/akas themselves give ample proof that, in spite 
of the priests, there were not a few base-born people who 
succeeded, in that time at least, not only in getting taught, 
but in becoming teachers. And this was not the case only 
among the despised Buddhists. The numerous passages 
collected by Dr. Muir in his article in the' Indian Antiquary' 
for 1871 show that the priestly literature itself-the law books 
and the epics-has preserved evidence of the lax way in which 
the strict rules as to exclusion from teaching or being taught 
were really carried out. And that is especially the case, 
according to the priestly tradition, in ancient times, as old, or 
older, than the rise of Buddhism. 

The fact doubtless is that, though there were bigots among 
the Brahmans, and though they were strong enough to establish, 
before the time to which our present Sutta refers, rules as to 
restriction of teaching which no one in priestly circles could 
venture formally to dispute-yet that there was also alway~ 
a strong party in India, to which many of the more liberal 
minded of the Brahmans themselves belonged, who looked 
with sympathy on relaxations of these rules. The general 
practice must have been that the hereditary priests kept the 
magic of the sacrifice, and the emoluments and privileges that 
went with the knowledge of it, in their own hand.. Even the 
higher teaching of the mysteries of theosophy was to be handed 
down only from priest-father to son, or from priestly teacher 
to pupil. But there were many exceptions. The numerou~ 
Brahmans who were not priests were wont, of course, to 
emphasise the importance rather of birth than of knowledge. 
We have enough evidence, even in the pre-Buddhistic Upani­
shads, of others, besides the priests, being teachers of the 
higher wisdom. The four powerful kings, and the still im­
portant free clans, though they gave support to the Brahmans, 
gave also equal support to other teachers-just as, in later 
times, Hindu and Buddhist sovereigns are found supporting 
Buddhists and Hindus alike. 

Our knowledge of Indian views of life having been hitherto 
derived almost exclusively from the priestly books, scholars 
have inevitably tended to attach too great a degree of 
importance to what the priests describe as the proper state 
of things. As a matter of fact it never really prevailed. 
Even DOW the Brahmans, or those who in the census returns 
claim to be such, form only about five per cent. of the popula­
tion. And of these the vast majority are not priests at all ; 
they are engaged in all sorts of worldly occupations '. We 

1 Baines, 'GeDeral Repon on the Census of 1891,' pp. '90, '0'. 
The census sho"'s thai out of 261 milliD!'" only fifteen millions could 
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must not judge India at any time, much less in the time of 
the Buddha, through the yellow spectacles of Saitkara, or 
even of the priestly compilers of Manu. As M. Barth said, 
already in 1873, in protesting against Lassen -for falling into 
this mistake 1: • We must distinguish, more than Lassen does, 
between different epochs, as well as between the pretensions 
of a caste and the real state of things. The Brahmans had 
not yet monopolised the intellectual life. Certain testimonies 
of the epics, applicable to this very period, as also the very 
nature of the Vedic books, show for example that there existed 
alongside of them an entire profane literature of great extent 
.•• which was certainly, at first, in other hands ..•. Their 
teaching (that of the Brahmans), it is true, appears to have 
been in a high degree esoteric and exclusive.' 

The position taken up by the Buddha on this question, as 
appears from our present Sutta (and such other passages 
as M. I, 513-524; A. I. 277; 111,123-127; M. P. S. 11,32 = 
A. III, 69 = V, 56 = Mil. 144), is that every one should be 
allowed to learn; that every one, having certain abilities, 
should be allowed to teach; and that, if he does teach, he 
should teach all and to all; keeping nothing back, shutting 
no one out. But no man should take upon himself to teach 
others unless and until he have first taught himself, and have 
also acquired the faculty of imparting to others the truth he 
has gained himself. 

There can, I think, be very little doubt but that the great 
teacher is here voicing the opinion of many others of liberal 
views, his contemporaries and predecessors. He lays no claim, 
either in our Sutta or elsewhere, to any special peculiarity in 
this respect. It is taken for granted that the arguments put 
into his mouth in our Sutta will appeal to the Brahman to 
whom they are addressed. And they are based not on any 
distinctively Buddhist doctrine but on general ethical principles 
accepted, or rather acceptable, by all. 

read or write. On this striking fact Mr. Baines comments (p. 2I I) : 
'The second influence antagonistic to a more general spread of 
literacy is the long continued existence of a hereditary class whose 
object it has been to maintain their own monopoly of book learning 
as the chief buttress of their social supremacy. The opposition of 
the Brahmins to the rise of the writer class bas been already me .... 
tioned; and the repugnance of both, in the present day, to the diffusion 
of learning amongst the masses, can only be appreciated after long 
experience.' 

I • Revue Criu,\ue,' June, 1873, translated by Dr. Muir in the 
, Indian Antiquary, 1874. 
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[SOME POINTS IN THE ETHICS OF TEACHING.] 

[224] 1. Thus have I heard. The Exalted One, 
when once passing on a tour through the Kosala 
districts with a great multitude of the members of the 
Order, with about five hundred Bhikshus, arrived at 
SiilavatiU (a village surrounded by a row of Siila 
trees). Now at that time Lohikka 1 the Brahman was 
established at SiilavatiU, a spot teeming with life, 
with much grassland and woodland and corn, on a 
royal domain granted him by King Pasenadi of 
Kosala, as a royal gift, with power over it as if he 
were the king'. . 

. 2. Now at that time Lohikka the Brahman was 
thinking of harbouring the following wicked view: 
• Suppose that a Samana or a Briihma1ta have reached 
up to some good state (of mind), then he should tell 
no one else about it. For what can one man do for 
another? To tell others would be like the man who, 
having broken through an old bond, should entangle 
himself in a new one. Like that, I say, is this (desire 
to declare to others); it is a form of lust. For what 
can one man do for another"?' 

1 Tbis is, 1 think, a local name; the name of the place from which 
be bad come. If that be so, the better rendering througho"t would 
be 'the Lohi.Ua Brahman.' 

• See above, pp. 108, IU. 
S This is open to two interpretations: • Wbat caD the teacher gain 

from a disciple I' or • What can a disciple gain from a teacher I' 
• Wby should you trou ble about others? they cannot help you I' or 
• Why sbould rou trouble about others? you cannot help them" But 
in eilher case the implied ground of the argument is the propooition 
that a man' 8 rise or fall, progress or defeat, in intellectual and religi01l!l 
matters, lies in himself. He must ... ork out his own salvation. 
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3. Now Lohikka the Brahman heard the' news: 
• They say that the Sama1za Gotama, of the sons of 
the Sakyas, who went out from the Sakya clan to 
adopt the religious life, has now arrived, with a great 
company of the brethren of his Order, on his tour 
through the Kosa'ia districts, at Salavatika. Now 
regarding' that venerable Gotama, such is the high 
reputation that has been noised abroad:-that Exalted 
One is an Arahat, fully awakened, abounding in wisdom 
and goodness, happy, with knowledge of the worlds, 
unsurpassed as a guide to mortals willing to be led, a 
teacher for gods and men, an exalted one, a Buddha. 
He, by himself, thoroughly knows, and sees as it were 
face to face, this universe-including the worlds above 
of the gods, the Brahmas, and the Maras; and the 
world below with its Samanas and Brahmanas, its 
princes and peoples-and having known it, he makes 
his knowledge known to others. The. truth, lovely in 
its origin, lovely in its progress, lovely in its consum­
mation, doth he proclaim both in the spirit and in the 
letter. The higher life doth he make known in all its 
fullness, and in all its purity. And good is it to pay 
visits to Arahats like that: 

[226] 4. Then Lohikka the Brahman said to Bhesika 
the barber: • Come now, good Bhesika, go where the 
Sama1/a Gotama is staying, and, on your arrival, ask in 
my name as to whether his sickness and indisposition 
has abated, as to his health and vigour and condition of 
ease; and speak thus: .. May the venerable Gotama, 
and with him the brethren of the Order, accept the 
to-morrow's meal from Lohikka the Brahman.'" 

5. • Very well, Sir: said Bhesika the barber, acqui­
escing in the word of Lohikka the Brahman, and did so 
even as he had been enjoined. And the Exalted One 
consented, by silence, to his request. 

6. And when Bhesika the barber perceived that 
the Exalted One had consented, he rose from his seat, 
and passing the Exalted One with his right hand 
towards him, went to Lohikka the Brahman, and on 
his arrival spake to him thus: 

IL U 
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• We addressed that Exalted One 1, Sir. in your 
name, even as you commanded. And the Exalted 
One hath consented to come.' 

[226] 7. Then Lohikka the Brahman, when the 
night had passed, made ready at his own dwelling­
place sweet fooa, both hard and soft, and said to 
Bhesik~ the barber: • Come now, good Bhesik~, go 
where the Samana Gotama is staying, and on your 
arrival, announce the time to him, saying: .. It is time, 
o Gotama, and the meal is ready.'" 

• Very well, Sir: said Bhesik~ the barber in assent 
to the words of Lohikka the Brahman; and did so 
even as he had been enjoined. 

And the Exalted One, who had robed himself early 
in the early morning, went robed, and carrying his 
bowl with him, with the brethren of the Order, towards 
S~lavatik~. 

8. Now, as he went, BhesiH the barber walked, 
step by step, behind the Exalted One. And he said 
to him: 

• The following wicked opinion has occurred to 
Lohikka the Brahman: .. Suppose that a Samana or 
a Br~hma1la have reached up to some good state (of 
mind), then he should tell no one else about it. For 
what can one man do for another? To tell others 
would be like the man who, having broken through an 
old bond, should entangle himself in a new one. Like 
that, I say, is this (desire to declare to others); it is 
a form of lust." 'Twere well, Sir, if the Exalted One 
would disabuse his mind thereof. For what can one 
man do for another?' 

• That may well be, Bhesika, that may well be: 
[227] 9. And the Exalted One went on to the 

dwelling-place of Lohikka the Brahman, and sat down 
on the seat prepared for him. And Lohikka the 
Brahman satisfied the Order, with the Buddha at its 
head, with his own hand, with sweet food both hard 

• It is clear from this expression that Bbesilcl was already a follower 
of the new teaching. 
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and soft, until they refused any more. And when the 
Exalted One had finished his meal, and had cleansed 
the bowl and his hands, Lohikka the Brahman brought 
a low seat and sat down beside him. And to him, thus 
seated, the Exalted One spake as follows: 

• Is it true, what they say, Lohikka, that the follow­
ing wicked opinion has arisen ·in your mind: [and he 
set forth the opinion as above set forth]?' 

• That is so, Gotama: 
10 •• Now what think you, Lohikka? Are you not 

established at S1l1avatikll?' 
• Yes, that is so, Gotama.' 
• Then suppose, Lohikka, one were to speak thus: 

.. Lohii'ka the Brahman has a domain at Slllavatik1l. 
Let him alone enjoy all the revenue and all the 
produce of SlllavatiU, allowing nothing to anybody 
else!" Would the utterer of that speech be a danger­
maker as touching the men who live in dependence 
upon you, or not?' . 

• He would be a danger-maker, Gotama?' 
• And making that danger, would he be a person who 

sympathised with their welfare, or not?' 
• He would not be considering their welfare, Gotama.' 
• And not considering their welfare, would his heart 

stand fast in love toward them, or in enmity?' 
• In enmity, Gotama.' 
• But when one's heart stands fast in enmity, is that 

unsound doctrine, or sound?' 
• It is unsound doctrine, Gotama.' 
• Now if a man hold unsound doctrine, Lohikka, I 

declare that one of two future births will be his lot, 
either purgatory or rebirth as an animal.' 

[us] I I •• Now what think you, Lohikka? Is not 
King Pasenadi of Kosala in possession of Kllsi and 
Kosala ?' 

• Yes, that is so, Gotama.' 
• Then suppose, Lohikka. one were to speak th'ls: 

.. King Pasenadi of Kosala is in possession of Kllsi 
. and Kosala. Let him enjoy all the revenue and all 
the produce of Kllsi and Kosala, allowing nothing to 

U 2 . 
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anybody else." Would the utterer of that speech be a 
danger-maker as touching the men who live in depend­
ence on King Pasenadi of Kosala-both you yourself 
and others-or not?' 

, He would be a danger-maker, Gotama.' 
'And making that danger, would he be a person 

who sympathised with their welfare, or not? ' 
• He would not be considering their welfare, Gotama.' 
• And not considering their welfare, would his heart 

stand fast in love toward them, or in enmity?' 
, In enmity, Gotama.' 
, But when one's heart stands fast in enmity, is that 

unsound doctrine, or sound?' 
• It is unsound doctrine, Gotama.' 
• Now if a man hold unsound doctrine, Lohikka, I 

declare that one of two future births will be his lot, 
either purgatory or rebirth as an animal. 

12 and 14. 'So then, Lohikka, you admit that he who 
should say that you, being in occupation of S~lavatiH, 
should therefore yourself enjoy all the revenue and 
produce thereof, bestowing nothing on anyone else; 
and he who should say that King Pasenadi of Kosala, 
being in power over K~si and Kosala, should therefore 
himself enjoy all the revenue and produce thereof, 
bestowing nothing on anyone else-would be making 
danger for those living in dependence on you; or for 
those, you and others, living in dependence upon the 
King. And that those who thus make danger for 
others, must be wanting in sympathy for them. And 
that the man wanting in sympathy has his heart set 
fast in enmity. And that to have one's heart set fast 
in enmity is unsound doctrine:-

13 and J 5. 'Then just so, Lohikka, he who should say: 
.. Suppose a Samana or a Br.ihmana to have reached 
up to some good state (of mind), then should he tell 
no one else about it. For what can one man do for 
another? To tell others would be like the man who. 
having broken through an old bond, should entangle 
himself in a new one. Like that, I say. is this desire 
to declare to others, it is a form of lust; "-{229] just 
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so he, who should say thus, would be putting obstacles 
in the way of those clansman who, having taken upon 
themselves the Doctrine and Discipline set forth by 
Him-who-has-won-the-Truth, have attained to great 
distinction therein-to the fruit of conversion, for 
instance, or to the fruit of once returning, or to the 
fruit of never returning, or even to Arahatship-he 
would be putting obstacles in the way of those who 
are bringing to fruition the course of conduct that will 
lead to rebirth in states of bliss in heaven '. But 
putting obstacles in their way he would be out of 
sympathy for their welfare; being out of sympathy for 
their welfare his heart would become established in 
enmity; and when one's heart is established in enmity, 
that is unsound doctrine. Now if a man hold unsound 
doctrine, Lohikka. I declare that one of two future 
births will be his lot, either purgatory or rebirth as an 
animal". . 

[230] 16 .• There are these three sorts of teachers 
in the world, Lohikka, who are worthy of blame. And 
whosoever should blame such a one, his rebuke would 
be justified, in accord with the facts and the truth, not 
improper. What are the three? 

• In the first place. Lohikka, there is a sort of teacher 
who has not himself attained to that aim of Sama1zaship 
for the sake of which he left his home and adopted 
the homeless life. Without having himself attained to 
it he teaches a doctrine (Dhamma) to his hearers, say­
ing: "This is good for you. this will make you happy." 
Then those hearers of his neither listen to him, nor 
give ear to his words, ·nor become stedfast in heart 
through their knowledge thereof; they go their own 
way, apart from the teaching of the master. Such 
a teacher may be rebuked, setting out these facts, and 

1 Literally' Who are making heavenly embryos ripe for rebirth in 
heavenly slales.' 

t Paragraphs II, 13 are repeated of the case put about Pasenadi, 
king of Kosala. In the translation both cases are included at the 
beginning of § '3. 
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adding: .. You are like one who should make advances 
to her who keeps repulsing him, or should embrace her 
who turns her face away from him. Like that, do I 
say, is this lust of yours (to go on posing as a teacher 
of men, no one heeding, since they trust you not). 
For what, then, can one man do for another?" 

• This, Lohikka, is the first sort of teacher in the 
world worthy of blame. And whosoever should blame 
such a one, his rebuke would be justified, in accord 
with the facts and the truth, not improper. 

J 7. • I n the second place, Lohikka, there is a sort of 
teacher who has not himself attained to that aim of 
Samanaship for the sake of which he left his home 
and adopted the homeless life. Without having him­
self attained to it he teaches a doctrine to his hearers, 
saying: .. This is good for you; that will make you 
happy." And to him his disciples listen; [231] they 
give ear to his words; they become stedfast in heart 
by their understanding what is said; and they go not 
their own way, apart from the teaching of the master. 
Such a teacher may be rebuked, setting out these facts 
and adding: .. You are like a man who, neglecting his 
own field, should take thought to weed out his neigh· 
bour's field. Like that, do I say, is this lust of yours 
(to go on teaching others when you have not taught 
yourself). For what, then, can one man do for 
another ?" 

• This, Lohikka, is the second sort of teacher in the 
world worthy of blame. And whosoever should blame 
such a one, his rebuke would be justified, in accord 
with the facts and the truth, not improper. 

18. • And again, Lohikka. in the third place, there is 
a sort of teacher who has himself attained to that 
aim of Samanaship for the sake of which he left his 
home and adopted the homeless life. Having himself 
attained it, he teaches the doctrine to his hearers, say­
ing: "This is good for you, that will make you happy." 
But those hearers of his neither listen to him, nor give 
ear to his words, nor become stedfast in heart through 
understanding thereof; they go their own way, apart 
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from the teaching of the master. Such a teacher may 
be rebuked, setting out these facts, and adding: "You 
are like a man who, having broken through an old 
bond, should entangle himself in a new orie .. Like that, 
do I say, is this lust of yours (to go on teaching when 
you have not trained yourself to teach). For what, 
then, can one man do for another? 

• This, Lohikka, is the third sort of teacher in the 
world worthy of blame. And whosoever should blame 
such a one, his rebuke would be justified, in accord 

. with the facts and the truth, not improper. And these, 
Lohi-Ma, are the three sorts of teachers of which I 
spoke: 

[232,33S] 19. And when he had thus spoken, Lohikka 
the Brahman spake thus to the Exalted One: 

'But is there, Gotama, any sort of teacher not 
worthy of blame in the world? 

• Yes, Lohikka, there is a teacher not worthy, in the 
world, of blame: 
.• And what sort of a teacher, Gotama, is so ? ' 
[The answer is in the words of the exposi­

tion set out above in the Samanna-phala, as 
follows:-

I. The appearance of a Tathagata (one who 
won the truth), his preaching, the conversion of 
a hearer, his adoption of the homeless state. 
(Above, pp. 78, 79.) 

2 •. The minor details of mere morality that he 
practises. (Above, pp. 57, 58.) 

3· The Confidence of heart he gains from this 
practice. (Above, p. 79.) 

4. The paragraph on 'Guarded is the door of 
tlis Senses: (Above, pp. 79, 80.) 

5. The paragraph· on • Mindful and Self­
possessed.' (Above, pp. 80, 81.) 

6. The paragraph on Simplicity of life, 
being content with little. (Above, p. 81.) 

7. The paragraphs on Emancipation from the 
Five Hindrances-covetousness, ill-temper,lazi­
ness, worry, and perplexity. (Above, pp. 8h84.) 
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8. The paragraph on the Joy and Peace that, 
as a result of this emancipation, fills his whole 
being. (Above, p. 84.) . 

9. The paragraphs on the Four Raptures 
(Ghinas). (Above, pp. 84-86.) 

10. The paragraphs on the Insight arising 
from Knowledge (the knowledge of the First 
Path). (Above, pp. 86, 87.) 

II. The paragraphs on the Realisation of the 
Four Noble Truths, the destruction of the 
Intoxications-lust, delusions, becomings, and 
ignorance-and the attainment of Arahatshi p. 
(Above, pp. 92, 93.) 

The refrain throughout and the closing 
paragraph is:) 

• And whosoever the teacher be, Lohikka, under 
whom the disciple attains to distinction so excellent 
as that" that, Lohikka, is a teacher not open to blame 
in the world. And whosoever should blame such a 
one, his rebuke would be unjustifiable, not in accord 
either with the facts or with the truth, without good 
ground: 

(234) 78. And when he had thus spoken, Lohikka 
the Brahman said to the Exalted One: 

• Just, Gotama, as if a man had caught hold of 
a man, falling over the precipitous edge of purgatory, 
by the hair of his head, and lifted him up safe back on 
the firm land-just so have I, on the point of falling 
into purgatory, been lifted back on to the land by the 
venerable Gotama. Most excellent, 0 Gotama, are 
the words of thy mouth, most excellent! Just as if 
a man were to set up what has been thrown down, or 
were to reveal what has been hidden away, or were to 
point out the right road to him who has gone astray, 
or were to bring a light into the darkness so that those 
who had eyes could see external forms--just even so 
has the truth been made known to me, in many a 

I U/ara,. visesn. adhigaUAati. See for instance Samyuua 
v, 154. 5. 
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figure, by the venerable Gotama. And I, even I, 
betake myself to the venerable Gotama as my guide, 
to the Doctrine, and to the Order. May the venerable 
Gotama accept me as a disciple; as one who, from 
this day forth as long as life endures, has taken him as 
his guide!' 

Here ends the Lohikka Suttanta. 



INTRODUCTION 

TO THE 

T E V I G GAS U T T A, 

THIS is the only Suttanta, among the thirteen translated 
in this volume, in which the discourse does not lead up to 
Arahatship, It leads up only to the so-called Brahma 
Vihdras-the supreme conditions-four states of mind held 
to result, after death, in a rebirth in the heavenly worlds of 
Brahmll, Why is it-the Buddhist ideal being Arahatship, 
which leads to no rebirth at all-that this lower ideal is thus 
suddenly introduced? . 

It would seem that the particular point here discussed was 
regarded as SO important that it could scarcely be left out. 
And when we recollect that the highest teaching current 
before the Buddha, and still preserved in the pre-Buddhistic 
Upanishads, was precisely aLout union with Brahmll; we 
may, without much danger of error, explain the position 
occupied in the series of dialogues by this Suttanta by the 
suppoSition that it was deliberately inserted here a. the 
Buddhist answer to the Upanishad theory. In this respect 
it is noteworthy that the neuter Brahman is quictly ignored. 
That is quite in accordance with the method of the Suttantas. 
The Buddha is in them often represented as using, in his own 
sense, words familiar to his interlocutors in a different sense. 
The neuter Brahman is, so far as I am aware, entirely 
unknown in the N ikliyas, and of course the Buddha's idea of 
Brahmll, in the masculine, really differs widely from that of 
the Upanishads. 

There is nothing original in the Buddhist belief that a 
man's habit of mind at the time of his death would determine, 
save only in the one case of the Arahat, the nature of his 
rebirth. It is an Indian-not an exclusively Buddhist­
theory. The Buddhist texts represent it as held by non­
Buddhists, and already long before the Buddha'. time, and 
as accepted by all as a matter of course. And it is even not 
exclusively Indian. As I have pointed out elsewhere, it is 
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ascribed by Plato to Socrates 1. The essentially Buddhist 
parts of the theory are three. In the first place, the choice of 
the particular details they held essential to such a habit of 
mind as would lead to rebirth in the Brahma-worlds ; secondly, 
their doctrine that there was not really any 'soul' to be 
reborn; and thirdly, that the highest ideal was not to be 
reborn at all (even only once, and into union with BrahmA). 

The Giltaka commentary in numerous passages states that 
the four Brahma ViMras were practised, long before the time 
of the rise of Buddhism, by the sages of old. I have not 
found such a statement in the NikAyas; and it is most 
probable therefore that the G:ltaka commentator is ante­
dating the particular meditations in question. However this 
may be, they remained, throughout the long history of 
Buddhism, an essential part of Buddhist practice. They are 
even mentioned in the G:ltaka M:llA, a work usuaIly supposed 
to be MaMy:lnist, and dated about a thousand years later 
than the Buddha '. They are weIl known to-day in Burma, 
Siam, and Ceylon. And it would be interesting to know 
whether they still form a part of the regulated meditations 
which are known to be practised by Buddhists in Thibet, 
China, and Japan. nut they have not been found in any 
Indian book 110t a Buddhist work, and are therefore almost 
certainly exclusively Buddhist. Even the most determined 
anti-Buddhist must admit the beauty of the language (in spite 
of its repetitions §§ 76-78), the subtle depth of the ideas, and 
the great value of the practice from the point of view of 
ethical self-training. He would probably rejoin, and with 
truth, that similar sentiments are met with in other (post­
Buddhistic) Indian books. But it is one thing to give 
expression in isolated passages to such views, and quite 
another to have selected just these four as the four corner­
stones of habitual endeavour. 

It should be recollected that the argument here is only an 
argr,mCtllum ad komiuem. If you want union with Brahm:l­
which you had much better not want-this is the way to 
attain to it'. 

I Ph.edo 69. The full context is given io my • Hibbert Lectures,' 
Appendix viii . 

• In the well-known story of the Bodhisattva giving his body 10 feed 
a tigress (No. I, verse n). • 

• See the remarks above 00 p. 206. 
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[ON KNOWLEDGE OF THE VEDAS 1.] 

I. Thus have I heard. When the Exalted One 
was once journeying through Kosala with a great 
company of the brethren, with about five hundred 
brethren, he came to the Brahman village in Kosala 
which is called Manasakata. And there at Manasakata 
the Exalted One stayed in the mango grove, on the 
bank of the river Akiravatl, to the north of Mana­
sakata. 

2. Now at that time many very distinguished and 
wealthy Brahmans were staying at Manasakata; to wit, 
Kailkl the Brahman, TArukkha the Brahman, Pokkha­
rasadi the Brahman, Ganuss01zi the Brahman, T odeyya 
the Brahman, and other very distinguished and wealthy 
Brahmans". 

I This Suttanta was translated from the MSS. in my 'Buddhi.t 
Suttas' (So B. E, 1881). Since then the text has been published by 
the Pili Text Society; and alterations and amendments in a number 
of details have been rendeled necessary. 

• Buddhaghosa says tbat­
Kalikl lived at 0pas3da, 
Tirukkhalived at Whagala (so MSS.,perhaps for I.UMnangala), 
Pokkharasidi (ne MS.) lived at Ukkal/ha, 
GVrussoni lived at Savatthi, and 
T odeyya lived at Tudigama. 

Ganussoni was converted by the Bhaya-bberava Sutta. On Pok­
kharas:idi,see above, pp. 108,135, .47; and on Todeyya, see above, 
p. 267; and on. all the natUes, see lIfaggkima Nilclya, No. 98= 
Sutta Nipita Ill, C). 

Buddhagbosa adds that because lIlanas!kala was a pleasant place 
the Braltmans bad built bnts there on the bank of the riVel and 
«Deed them in, and used 10 go and stay there from time 10 time 10 
repeat their mantras. 
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3. Now a conversation sprung up between Vfisettha 
and BhfiradvfJ.ga, when they were taking exercise (after 
their bath) and walking up and dowll. in thoughtful 
mood, as to which was the true path, and which the 
false '. 

4. The young Brahman Vfisettha spake thus: 
, This is the straight path, this the direct way which 

makes for salvation, and leads him, who acts according 
to it, into a state of union with Brahm:i. I mean that 
which has been announced by the Brahman Pokkha­
rasfidi: 

5. The young Brahman BMradvfiga spake thus: 
, This is the straight path, this the direct way which 

makes for salvation, and leads him, who acts according 
to it, into a state of union with Brahmfi. I mean that 
which has been announced by the Brahman Tfirukkha: 

6. But neither was the young Brahman Vfisettha 
able to convince the young Brahman BMradvfJ.ga, nor 
was the young Brahman BhfiradvfJ.ga able to convince 
the young Brahman Vfisetlha. 

7. Then the young Brahman Vfisettha said to the 
young Brahman BMradvfiga: 

, That Samana Gotama, Bhfiradvfiga, of the sons of 
the Sfikyas, who went out from the Sfikya clan to 
adopt the religious life, is now staying at Manasfikata, 
in the mange grove. on the bank of the river Akiravatl. 
to the north of Manasfikata. Now regarding that 
venerable Gotama, such is the high reputation that 
has been noised abroad: "That Exalted One is an 
Arahat. a fully enlightened one, abounding in wisdom 
and goodness, happy, with knowledge of the worlds, 
unsurpassed as a guide to mortals willing to be led, a 
teacher of gods and men, an Exalted One, a Buddha:' 

1 Ganghivih~ra .. anuhnkamantina .. anuvihrant~na ... 
Kankamati is to walk up and down thinking. I have added' afler 
their halh: from Buddhaghosa, who says that this must be understood 
to have laken plaoe when, afler learning by heart and repeating all 
day, they went down in the evening to the riverside to hathe, and 
then walked up and down on the sand. Comp. IIlil .•• ; Gal. II, 
•• 0, .7', 
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Come, then, Bhiradviga, let us go to the place where 
the 5ama1ta Gotama is; and when we have come 
there, let us ask the 5ama1la Gotama touching this 
matter. What the 5amana Gotama shall declare unto 
us, that let us bear in mind '.' 

• Very well, my friend!' said the young Brahman 
Bharadvaga, in assent, to the young Brahman Vasettha. 

8. Then the young Brahman Vasettha and the young 
Brahman Bharadvaga went on to the place where the 
Exalted One was. 

And when they had come there, they exchanged 
with the Exalted One the greetings and compliments 
of politeness and courtesy, and sat down beside him. 

And while they were thus seated the young Brahman 
Vasettha said to the Exalted One: 

• As we, Gotama, were taking exercise and walking 
up and down, there sprung up a conversation between 
us on which was the true path, and which the false. 
I said thus: 

... This is the straight path. this the direct way 
which makes for salvation, and leads him. who acts 
according to it, into a state of union with Brahm<i. 
I mean that which has been announced by the Brahman 
Pokkharasadi." , 

, Bharadv<'lga said thus: 
... This is the straight path, this the direct way 

which makes for salvation, and leads him, who acts 
according to it, into a state of union with Brahm<i. 
I mean that which has been announced by the Brah­
man Tarukkha.''' 

• Regarding this matter, Gotama, there is a strife, 
a dispute, a difference of opinion between us.' 

9 .• 50 you say, Vasettha, that you said thus: 
, .. This is the straight path, this the direct way 

which makes for salvation, and leads him, who acts 
according to it, into a state of union with Brahma. 

J Compo Divya--adina 196, 246; and Ailgultara II, pp. 23. '4. 
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1 mean that which has been announced by the Brahman 
Pokkharasadi." , 

.. ' While BMradvaga said thus: 
, .. This is the straight path, this the direct way 

which makes for salvation, and leads him, who acts 
according to it, into a state of union with Brahma. 
I mean that which has been announced by the Brahman 
Tarukkha.'" 

'Wherein, then, 0 Vasettha. is there a strife, a dis­
pute, a difference of opinion between you 1 ? ' 

10. 'Concerning the true path and the false, Gotama. 
Various Brahmans, Gotama, teach various paths. The 
Addhariya Brahmans, the Tittiriya Brahmans, the 
KhandoH Brahmans [the Khandava Brahmans], the 
Bavhariga Brahmans·. Are all those saving paths? 
Are they all paths which will lead him, who acts 
according to them, into a state of union with Brahma? 

, Just, Gotama, as near a village or a town there are 
many and various paths·, yet they all meet together in 
the village-just in that way are all the various paths 
taught by various Brahmans-the Addhariya Brah­
mans, the Tittiriya Brahmans, the Khandoka Brahmans 
[the Khandava Brahmans], the Bavharwa Brahmans. 
Are all these saving paths? Are they all paths which 
will lead him, who acts according to them, into a state 
of union with Brahma?' 

II. • Do you say that they all lead aright, Vasettha?' 
, I say so, Gotama: 

1 This is either mildly sarcastic-as much as to say,' that is six 
of one, and half a dozen of the other '--or is intended to lead on 
V6.setllla to confess still more directly the fact that the different 
theologians held inconsistent opinions. 

I The MSS. differ as to the last name, and some of them omit the 
last but one. The Adhvaryu, Taittirlya, Kllandoga, and Bahvn"ka 
priests-those skilled in liturgy genemlly. and in the Yagur, sarna, 
and Rig Vedas respectively-are probably meant. If we adopt the 
other readio!r for the last in the list, then those priests who relied on 
liturgy, sacrifice, or chant would be cootrasted with those who had 
• gone forth' as rtli!!,"nIx, either as Tapasas or as BIu"llslnu. 

• 1Iiaggini, which is noteworth)' as a curious change of gender. 
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• Do you really say that they all lead aright, V"-­
settha? ' 

• So I say, Gotama.' 
12 •• But yet, V"-settha, is there a single one of the 

Brahmans versed in the Three Vedas who has ever 
seen Brahm"- face to face?' 

• No, indeed, Gotama.' 
• Or is there then, V 1setlha, a single one of the 

teachers of the Brahmans versed in the Three Vedas 
who has seen Brahm"- face to face?' 

• No, indeed, Gotama!' 
• Or is there then, V1setlha, a single one of the 

pupils of the teachers of the Brahmans versed in the 
Three Vedas who has seen Brahm1 face to face?' 

• No, indeed, Gotama!' 
• Or is there then, Voisettha, a single one of the 

Brahmans up to the seventh generation who has seen 
Brahm1 face to face?' 

• No, indeed, Gotama ! ' 
13 .• Well then, Vasettha, those ancient Rishis of the 

Brahmans versed in the Three Vedas, the authors of 
the verses, the utterers of the verses, whose ancient 
form of words so chanted, uttered, or composed, the 
Brahmans of to-day chant over again or repeat; in­
toning or reciting exactly as has been intoned or 
recited-to wit, Atlhaka, V1maka, V1madeva, Vessa­
mitta, Yamataggi, AJigirasa, Bharadv~a, Vasettha, 
Kassapa, and Hhagu '-did even they speak thus, 
saying: .. We know it, we have seen it, where Brahma 
is, whence Brahm1. is, whither Brahma is ? .. , 

, Not so, Gotama!' 
14- • Then you say, Vasetlha, that none of the 

Brahmans, or of their teachers, or of their pupils, 
even up to the seventh generation, has ever seen 
Brahma face to face. And that even the Rishis of 
old, the authors and utterers of the verses, of the 
ancient form of words which the Brahmans of to-day 
so carefully intone and recite precisely as they have 

J See the nOle on these names at' Vinaya Tests,' II, '30. 



ON KNOWLEDGE OF THE VEDAS. 305 

been handed down-even they did not pretend to 
know or to have seen where or whence or whither 
Brahm:l is '. So that the Brahmans versed in the 
Three Vedas have forsooth said thus: .. What we 
know not, what we have not seen, to a state of union 
with that we can show the way, and can say: • This 
is the straight path, this is the direct way which makes 
for salvation, and leads him, who acts according to it, 
into a state of union with Brahm:l!'" 

'Now what think you, Vasettha? Does it not 
follow, this being so, that the talk of the Brahmans, 
versed though they be in the Three Vedas, turns out 
to be foolish talk?' 

• In sooth, Gotama, that being so, it follows that the 
talk of the Brahmans versed in the Three Vedas is 
foolish talk!' 

15 .• Verily, Vasettha, that Brahmans versed in the 
Three Vedas should be able to show the way to a state 
of union with that which they do not know, neither 
have seen-stich a condition of things 'can in no 
wise bel 

• Just, Vasettha, as when a string of blind men are 
clinging one to the other t, neither can the foremost 
see, nor can the middle one see, nor can the hind­
most see-just even so, methinks, V:lsettha, is the 
talk of the Brahmans versed in the Three Vedas 
but blind talk: the first sees not, the middle one sees 
not, nor can the latest see. The talk then of these 

1 In the text §§ 12, 13 are repeated word for word. 
• Andhave"t paramparam samsattA. The Phayre MS. has 

replaced ve"t by pave"t, after the constant cnstom of the Burmese 
JlISS. to improve away unusual or difficult expressions. Buddhagbosa 
explains andbaveni by andhapave"i; and tells a tale of a wicked 
wight, who meeting a company of blind men, told them of a certain 
village wherein plenty of good food was to be had. When they 
besought him for hire to lead them there, he took the money, made 
one blind man catch hold of bis stick, the next of that one, and so on, 
and then led them on tiD they came to a wilderness. There he 
deserted them, and they aU-still holding each the other, and vainly, 
and with tears, seeking both their guide and the path-came to 
a miserable end I Compo 1II. II, 170. 

II. l{ 
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Brahmans versed in the Three Vedas turns out to be 
ridiculous, mere words, a vain and empty thing I' 

16 .• Now what think you, Vaseltha? Can the 
Brahmans versed in the Three Vedas-like other, 
ordinary, folk-see the Moon and the Sun as they 
pray to, and praise, and worship them. turning round 
with clasped hands towards the place whence they rise 
and where they set?' 

• Certainly, Gotama. they can '.' . 
17 .• Now what think you, Vaseltha? The Brahmans 

versed in the Three Vedas, who can very well-like 
other, ordinary, folk-see the Moon and the Sun as 
they pray to, and praise, and worship them, turning 
round with clasped hands to the place whence they 
rise and where they set-are those Brahmans, versed 
in the Three Vedas, able to point out the way to 
a state of union with the Moon or the Sun, saying: 
.. This is the straight path, this the direct way which 
makes for salvation, and leads him, who acts according 
to it, to a state of union with the Moon or the Sun? .. , 

• Certainly, not, Gotama !' 
18 .• So you say, Vasettha, that the Brahmans are 

not able to point out the way to union with that which 
they have seen, and you further say that neither any 
one of them, nor of their pupils, nor of their pre­
decessors even to the seventh generation has ever 
seen Brahma. And you further say that even the 
Rishis of old, whose words they hold in such deep 
respect, did not pretend to know, or to have seen 
where, or whence, or whither Brahma is. Yet these 
Brahmans versed in the Three Vedas say, forsooth, 
that they can point out the way to union with that 
which they know not, neither have seen'. Now what 

I The words of !he question are repealed in the Ie1:t in this and Ihe 
following answers. II must be remembered, for lhese k'CIions, Ihat 
tbe Sun and 1II00n were god. just as much as Brahma; and that the 
.Moon always comes fin;( in Nilciya and other ancient Ie1:I!. 

• The text repntS at length the words of If IZ, 13, 14. 



ON KNOWLEDGE OF THE VEDAS. 307 

think you, Vasettha? Does it not follow that, this 
being so, the talk of the Brahmans, versed though 
they be in the Three Vedas, .turns out. to be foolish 
talk? ' 

'In sooth, Gotama, that being so, it follows that 
the talk of the Brahmans versed in the Three Vedas 
is foolish talk!' 

19. 'Very good, Vaset/ha. Verily then, Vasettha, 
that Brahmans versed in the Three Vedas should 
be able to show the way to a state of union with 
that which they do not know, neither have seen-such 
a condition of things can in no wise be!' 

, J list, Vase/tha, as if a man should say, "How 
I long for, how I love the most beautiful woman 
in this land!" 

'And people should ask him, "Well! good friend! 
this most beautiful woman in the land, whom you thus 
love and long for, do you know whether that beautiful 
woman is a noble lady or a Brahman woman, or of the 
trader class, or a Sildra ? " 

'But when so asked, he should answer: "No." 
'And when people should ask him, "Well! good 

friend I this most beautiful woman in all the land, 
whom you so love and long for, do you know what 
the name of that most beautiful woman is, or what is 
her family name, whether she be tall or short or of 
medium height. dark or brunette or golden in colour. 
or in what village or town or city she dwells?" 

• But when so asked, he should answer: "No." 
'And then people should say to him, "So then, 

good friend, whom you know not, neither have seen, 
her do you love and long for? " . 

, And then when so asked, he should answer: " Yes." 
'Now what think you, Vasellha? Would it not 

turn out, that being 50, that the talk of that man was 
foolish talk?' 
. 'I n sooth, Gotama, it would turn out, that being so, 
that the talk of that man was foolish talk! • 

X2 
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20. 'And just even so, Vftsellha, though you say 
that the Brahmans are not able to point out the way 
to union with that which they have seen, and you 
further say that neither anyone of them, nor of their 
pupils, nor of their predecessors even to the seventh 
generation has ever seen Brahmft. And you further 
say that even the Rishis of old, whose words they 
hold in such deep respect, did not pretend to know, 
or to have seen where, or whence, or whither Brahmft 
is. Yet these Brahmans versed in the Three Vedas 
say, forsooth, that they can point out the way to union 
with that which they know not, neither have seen! 
Now what think you, Vasettha? Does it not follow 
that, this being so, the talk of the Brahmans, ver~ed 
though they be in the Three Vedas, is foolish talk?' 

, In sooth, Gotama, that being so, it follows that the 
talk of the Brahmans versed in the Three Vedas is 
foolish talk! ' 

• Very good, Vase/tha. Verily then, Vasetlha, that 
Brahmans versed in the Three Vedas should be able 
to show the way to a state of union with that which 
they do not know, neither have seen-such a condition 
of things can in no wise be.' 

21. 'J ust, Vase/tha, as if a man should make a stair­
case in the place where four roads cross, to mount up . 
into a mansion. And people should say to him, 
"Well, good friend, this mansion, to mount up into 
which you are making this staircase, do you know 
whether it is in the east, or in the south, or in the 
west, or in the north? whether it is high or low or of 
medium size? 

, And when so asked, he should answer: "No." 
'And people should say to him, "But then, good 

friend, you are making a staircase to mount up into 
something-taking it for a mansion-which, all the 
while, you know not, neither have seen!" 

, And when so asked, he should answer: "Yes." 
. Now what think you, Vasetlha? Would it not 
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turn out; that being SO, that the talk of that man 
was foolish talk?' 

• In sooth, Gotama, it would turn out, that being so, 
that the talk of that man was foolish talk!' 

-22 •• And just even so, V§.settha, though you say 
that the Brahmans are not able to point out the way 
to union with that which they have seen, and you 
further say that neither anyone of them, nor of their 
pupils, nor of their predecessors even to the seventh 
generation has ever seen Brahm§.. And you-further 
say that even the Rishis of old, whose words they 
hold in such deep respect, did not pretend to know, 
or to have seen where, or whence, or whither Brahm§. 
is. Yet these Brahmans versed in the Three Vedas 
say. forsooth, that they can point out the way to union 
with that which they know not, neither have seen! 
Now what think you, V§.settha? Does it not follow 
that, this being so, the talk of the Brahmans versed 
in the Three Vedas is foolish talk?' 

• In sooth, Gotama, that being so, it follows that the 
talk of the Brahmans versed in the Three Vedas is 
foolish talk! ' 

23 •• Very good, V§.settka. Verily then, V§.settha, 
that Brahmans versed in the Three Vedas should 
be able to show the way to a state of union with that 
which they do not know, neither have seen-such a 

_ condition of things can in no wise be: 

24 .• Again, V§.setlha, if this river Akiravatl were 
full of water even to the brim, and overflowing '. And 
a man with business on the other side, bound for the 
other side, making for the other side, should come up, 
and want to cross over. And he, standing on this 
bank, should invoke the further bank, and say, .. Come 
hither, 0 further bank! come over to this side! .. 

• Now what think you, V§.setlha? Would the further 
bank of the river Akiravatl, by reason of that man's 

1 Samatittika kakapeyyA. See on this phrase the note in my 
'Buddhist SUltas' (5. B. Eo), pp. 178, 179. 
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invoking and praying and hoping and praising, come 
over to this side?' 

, Certainly not, Gotama!' 
2.5. 'In just the same way, V!!setlha, do the 

Brahmans versed in the Three Vedas-omitting the 
practice of those qualities which reaI\y make a man 
a Brahman, and adopting the practice of those 
qualities which really make men non-Brahmans-say 
thus: "Indra we call upon, Soma we call upon, Varuna 
we call upon, ts!!na we call upon, Pagllpati we call 
upon, Brahmll we call upon, [Mahiddhi we caI\ upon, 
Yama we call upon I!]" Verily, Vasettha, that those 
Brahmans versed in the Three Vedas, but omitting 
the practice of those qualities which really make 
a man a Brahman, and adopting the practice of those 
qualities which reaI\y make men non-Brahmans-that 
they, by reason of their invoking and praying and 
hoping and praising, should, after death and when 
the body is dissolved, become united with llrahmll­
verily such a condition of things can in no wise be "I' 

26. 'Just, V1l.settha, as if this river Akiravatl were 
fuI\, even to the brim. and overflowing. And a man 
with business on the other side, making for the other 
side, bound for the other side, should come up, and 
want to cross over. And he, on this bank, were to 
be bound tightly, with his arms behind his back, by 
a strong chain. Now what think you, V1l.settha, would 
that man be able to get over from this bank of the 
river Akiravatl to the further bank?' 

, Certainly not, Gotama ! ' 
27. 'In the same way, V1l.settha, there are five things 

1 The Sinhalese lIISS. omit Mahiddhi and Vama, but repeat the 
verb, • we call upon: three times after BrahmL It is possible that the 
Burmese copyist bas wrongly inserted them to remove lhe lIlrangeneu 
of this repetition. The comment is .i1enL 

• The Buddha, as usual, bere takes the • further hank' in the 
meaning attached to it by the theologians be is talking to, as union 
with BrabmL In his own Sy8ten>, of course, the • further bank' is 
Arahatsbip. So Ailguttara V, 232, '33, and e1sewbere. 



ON KNOWLEDGE OF THE VEDAS. 3 I I 

leading to lust, which are called, in the Discipline of 
the Arahats, a " chain" and a "bond." , 

• What are the five? ' 
• Forms perceptible to the eye; desirable, agreeable, 

pleasant, attractive forms, that are accompanied by 
lust and cause delight. Sounds of the same kind 
perceptible to the ear. Odours of the same kind per­
ceptible to the nose. Tastes of the same kind percept­
ible to the tongue. Substances of the same kind 
perceptible to the body by touch. These five things 
predisposing to passion are called, in the Discipline of 
the Arahats, a "chain" and a "bond." And these five 
things predisposing to lust, V~settha, do the Brahmans 
versed in the Three Vedas cling to, they are infatuated 
by them, attached to them, see not the danger of them, 
know 110t how unreliable they are, and so enjoy them I,' 

28 •• And verily, V~settha, that Brahmans versed in 
the Three Vedas, but omitting the practice of those 
qualities which really make a man a Brahman, and 
adopting the practice of those qualities which really 
make men non-Brahmans-clinging to these five things 
predisposing to passion, infatuated by them, attached 
to them, seeing not their danger, knowing not their un­
reliability, and so enjoying them-that these Brahmans 
should after death, on the dissolution of the body, 
become united to Brahm~-such a condition of things 
can in no wise be I ' 

29 •• Again, Vasettha, if this river Akiravatl were 
full of water even to the brim, and overflowing. And 
a man with business on the other side, making for the 
other side, bound for the other side, should come up,· 
and want to cross over. And if he covering himself 
up, even to his head, were to lie down, on this bank, 
to sleep. 

• Now what think you, Vasettha? Would that man 

I Gatbit4 mukUit4 agghopannA. See A. 1,74, 214; Ud:ina 
VII, 3, .. ; Sum. 59> &e. 
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be able to get over from this bank of the river Akira­
vat! to the further bank? ' 

• Certainly not, Gotama!' 
30 . • And in the same way, Vf1setlha, there are these 

Five Hindrances, in the Discipline of the Arahats', 
which are called" veils," and are called" hindrances," 
and are called "obstacles," and are called .. entangle­
ments." , 

• Which are the five? ' 
• The hindrance of worldly lusts, 
, The hindrance of iIlwiIl, 
• The hindrance of torpor and sloth of heart and 

mind, 
• The hindrance of flurry and worry, 
• The hindrance of suspense. 
• These are the Five Hindrances, Vf1setlha, which, 

in the Discipline o( the Arahats, are called veils, and 
are called hindrances, and are called obstacles, and are 
called entanglements ". 

• Now with these Five Hindrances, Vasetlha, the 
Brahmans versed in the Three Vedas are veiled, 
hindered, obstructed, and entangled. 

• And verily, Vasettha, that Brahmans versed in 
the Three Vedas, but omitting the practice of those 
qualities which really make a man a Brahman, and 
adopting the practice of those qualities which really 
make men non-Brahmans-veiled, hindered, obstructed, 
and entangled by these Five Hindrances-that these 
Brahmans should after death, on the dissolution of the 
body, become united to BrahmA-such a condition of 
things can in no wise be!' 

31 •• Now what think you, VAse/llza, and what have 
you heard from the Brahmans aged and well-stricken 
in years, when the learners and teachers are talking 

, Ariyassa vinaye. This may possibly mean • in the disciple 
recommended by the Arahat' (that is, by the Buddha). But the lauer 
is expressed rather by Sugata-vinaye. Comp. Ailguttara V, 237-
239 ,..ith 234, 235-

• These Five Hindrances are more fuUy dealt with above, p. 8 •• 
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together? Is Brahm.t in possession of wives and 
wealth, or is he not 1 ? ' 

• He is not, Gotama.' 
• Is his mind full of anger, or free from anger?' 

., Free from anger, Gotama.' 
• Is his mind full of malice, or free from malice?' 
• Free from malice, Gotama.' 
, Is his mind tarnished, or is it pure • ?' 
, I t is pure, Gotama: 
, Has he self-mastery, or has he not· ? ' 
• He has, Gotama.' 
32. 'Now what think you, V.tsettha, are the 

Brahmans versed in the Vedas in the possession of 
wives and wealth, or are they not?' 

• They are, Gotama.' . 
• Have they anger in their hearts, or have they not?' 
• They have, Gotama: 
• Do they bear malice, or do they not? ' 
, They do, Gotama.' 
• Are they pure in heart, or are they not?' 
• They are not, Gotama.' 
'Have they self-mastery, or have they not?' 
, They have not, Gotama.' 
33. 'Then you say, VfJ.settlta, that the Brahmans are 

in possession of wives and wealth, and that BrahmfJ. 
is not. Can there, then, be agreement and likeness 
between the Brahmans with their wives and property, 
and BrahmfJ., who has none of these things?' 

1 Sapariggaho v& Brahm& apariggaho v& ti. Buddhaghosa 
says on Vbelilla's reply, 'KamaUhandassa IIbhavato itthipa­
riggahena apariggabo,' thus restricting the 'possession' to women. 
But the reference is no doubt to the first' bindrance'; and the word 
in the text, though doubtless alluding to possession of women also, 
includes more. Compare, on the general idea of the passage, the 
F.nglisb expression, • no encumbrances,' and Jacobi, • Gaina-Siltras' 
(S. B. E.) I, xxiii. 

• Asankilillha-kitto. Tbat is, says Buddhagbosa, • free from 
mental torpor and idleness, worry and 8urry.' 

• Vasavattl vi avasavattlvi. Buddbaghosasays,inexplanation 
of the answer, 'By the absence of wavering be bas his mind under 
control (vase vatteti).' 
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, Certainly not, Gotama!' 
34. 'Very good, Vasetlha. But, verily, that these 

Brahmans versed in the Vedas, who live married 
and wealthy, should after death, when the body is 
dissolved, become united with Brahma. who has none 
of these things-such a condition of things can in no 
wise be!' 

35. 'Then you say, too, Vasetfha, that the Brahmans 
bear anger and malice in their hearts, and are tarnished 
in heart and uncontrolled, whilst Brahma is free from 
anger and malice, pure in heart, and has self-mastery. 
N ow can there, then, be concord and likeness between 
the Brahmans and Brahma?' 

, Certainly not, Gotama!' 
36. 'Very good, Vasettha. That these Brahmans 

versed in the Vedas and yet bearing anger and malice 
in their hearts, sinful, and uncontrolled, should after 
death, when the body is dissolved, become united to 
Brahma, who is free from anger and malice, pure in 
heart, and has self-mastery-such a condition of things 
can in no wise be! 

• So that thus then, Vasettha, the Brahmans, verspd 
though they be in the Three Vedas, while they sit 
down (in confidence), are sinking down (in the mire) I ; 

and so sinking they are arriving only at despair, 
thinking the while that they are crossing over into 
some happier land. 

o Therefore is it that the threefold wisdom of the 
Brahmans, wise in their Three Vedas, is called a water­
less desert, their threefold wisdom is called a pathless 
jungle, their threefold wisdom is called perdition!' 

37. When he had thus spoken, the young Brahman 
Vilsetfha said to the Blessed One: 

I Aslditva samsidanti. I have no doubt the commentator is 
right iu his explanation of these figurative expressions. Confident in 
tbeir knowledge of tbe Vedas, and in tbeir practice of Vedic ceremonies, 
tbey neglect higher tbiugs; and so, sinking into foUy and superstition, 
o they are arriving only at despair, tbiukiug tbe wbile thai they are 
crossiug over iuto some happier bod' 
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, I t has been told me, Gotama, that the Samana 
Gotama knows the way to the state of union with 
Brahml1.' 

• What do you think, V l1settha, is not Manasl1ka/a 
near to this spot, not distant from this spot?' 

• Just so, Gotama. Manasl1kata is near to, is not 
far from here: 

'Now what think you, Vl1settha, suppose there were 
a man born in Manasl1kata, and people should ask him, 
who never till that time had left Manasakata, which 
was the way to Manasakata. Would that man, born 
and brought up in Manasl1kata, be in any doubt or 
difficulty? ' 

• Certainly not, Gotama! And why? If the man 
had been born and brought up in Manasl1kata, every 
road that leads to Manasl1kata would be perfectly 
familiar to him.' 

38 .• That man, Vasettha, born and brought up at 
Manasl1kata might, if he were asked the way to 
Manasakata, fall into doubt and difficulty, but to the 
TatMgata. when asked touching the path which leads 
to the world of Brahml1, there can be neither doubt 
nor difficulty. For Brahml1, I know, Vasettha, and 
the world of Brahml1, and the path which leadeth unto 
it. Yea, I know it even as one who has entered the 
Brahml1-world, and has been born within it!' 

39. When he had thus spoken, Vasettha, the young 
Brahman, said to the Blessed One: 

• Just so has it been told me, Gotama, even that the 
Samana Gotama knows the way to a state of union 
with Brahml1. It is well! Let the venerable Gotama 
be pleased to show us the way to a state of union 
with Brahml1, let the venerable Gotama save the 
Brahman race 1 !' 

'Listen then, Vl1settha, and give ear attentively, and 
I will speak!' 

1 Buddhaghosa takes this to mean, • Save III' of the Brahman 
race: 
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'50 be it, Lord!' said the young Brahman VAsettha, 
in assent, to the Blessed One. 

40. Then the Blessed One spake, and said: 
'Know, Vasettha, that (from time to time) a Tatha­

gata is born into the world, an Arahat, a fuJly 
awakened one, abounding in wisdom and goodness, 
happy, with knowledge of the worlds, unsurpassed 
as a guide to mortals willing to be led, a teacher of 
gods and men, a Blessed One, a Buddha. He, by 
himself, thoroughly understands, and sees, as it were, 
face to face this universe-including the worlds above 
with the gods, the Maras, and the BrahmAs; and the 
world below with its 5ama1las and Brahmans, its 
princes and peoples ;-and he then makes his know­
ledge known to others. The truth doth he proclaim 
both in the letter and in the spirit, lovely in its origin, 
lovely in its progress. lovely in its consummation: the 
higher life doth he make known, in all its purity and 
in all its perfectness. 

41. 'A householder (gahapati), or one of his 
children, or a man of inferior birth in any class, 
listens to that truth '. On hearing the truth he has 
faith in the TatMgata, and when he has acquired that 
faith he thus considers with himself: 

• " F uU of hindrances is household life, a path defiled 
by passion: free as the air is the life of him who has 
renounced all worldly things. How difficult it is for 
the man who dwells at home to live the higher life 
in all its fuUness, in aU its purity, in all its bright 
perfection! Let me then cut off my hair and beard. 
let me clothe myself in the orange-coloured robes, and 
let me go forth from a household life into the home­
less state! .. 

• Then before long, forsaking his portion of wealth. 
be it great or be it smaU; forsaking his circle of 
relatives, be they many or be they few, he cuts off 
his hair and beard, he clothes himself in the orange-

I The point is, that the acceptance of tM •• Doctrine and Discipline ' 
is open to all; DOt of CO\ll1ie that Brahmans never accept it. 
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coloured robes, and he goes forth from the household 
life into the homeless state. 

42 .• When he has thus become a reduse he passes 
a life self-restrained by that restraint which should be 
binding on a recluse. Uprightness is his delight, and 
he sees danger in the least of those things he should 
avoid. He adopts and trains himself in the precepts. 
He encompasses himself with goodness in word and 
deed. He sustains his life by means that are quite 
pure; good is his conduct, guarded the door of his 
senses; mindful and self-possessed, he is altogether 
happy I' 

43-75 .• And how, Vasetlha, is his conduct good?' 
[The answer is set forth in the words of the 

tract on the Silas, translated above, pp. 3-26, 
but with the refrain as in the Samanna-phala 
Suttanta above, p. 79. Then follow §§ 63-75, 
inclusive, of the Samanna-phala; setting 
forth:-

I. The confidence of heart that results from 
the sense of goodness. 

2. The way in which he guards the doors of 
his senses. 

3. The way in which he is mindful and self­
possessed. 

4. His habit of being content with little, of 
adopting simplicity of life. 

5. His conquest of the Five Hindrances, 
each with the explanatory simile. 

6. The joy and peace which, as a result of 
this conquest, fills his whole being.] 

76. l' And he lets his mind pervade one quarter of 

• These paragraphs occur frequently; see, inter alia, MaM-Sudassana 
Suua II, 8, in my • Buddhist Suu.s· (5. B. E.). It will be seen from 
• Buddhism: pp. '70, '7 r, that these meditations playa great part in 
later Buddhism. and occupy very much the place that prayer takes in 
Christianity. A fiflh. the meditation on Impurity. has been added, at 
what time I do not know. before the lasL These four (or five) are 
called the Brahma Vihdras. and the practice of them leads, not to 
Arahatship. but to rebirth io. the Brabmo-world. 
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the world with thoughts of Love, and so the second, 
and so the third, and so the fourth. And thus the 
whole wide world, above, below, around. and every­
where, does he continue to pervade with heart of 
Love, far-reaching, grown great, and beyond measure. 

77 .• Just, Vasetlha, as a mighty trumpeter makes 
himself heard-and that without difficulty-in all the 
four directions; even so of all things that have shape 
or life, there is not one that he passes by or leavt!s 
aside, but regards them all with mind set free, and 
deep-felt love. 

• Verily this, Vase/fha, is the way to a state of union 
with Brahma. 

78 .• And he lets his mind pervade one quarter of 
the world wilh thoughts of pity', ... sympathy', ... 
equanimity', and so the second, and so the third, and 
so the fourth. And thus the whole wide world. above, 
below, around, and everywhere, does he continue to 
pervade with heart of pity, . . . sympathy, . . . 
equanimity, far-reaching, grown great, and beyond 
measure. 

79 .• Just, Vasetlha, as a mighty trumpeter makes 
himself heard-and that without difficulty-in all the 
four directions; even so of all things that have shape 
or life, there is not one that he passes by or leaves 
aside, but regards them all with mind set free, and 
deep-felt pity, ... sympathy, ... equanimity. 

• Verily this, Vase/fha, is the way to a state of union 
with Brahma.' 

80. • Now what think you, Vase/fha, will the 
Bhikkhu who lives thus be in possession of women 
and of wealth, or will he not?' 

• He will not, Gotama ! ' 
• Will he be full of anger, or free from anger?' 
• He wi1l be free from anger, Gotama!' 
• Will his mind be full of malice, or free from 

malice ?' 

1 Paragraphs 76, 77 are supposed 19 be repealed of """h. 
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, Free from malice, Gotama!' 
'Will his mind be tarnished, or pure? ' 
, I t will be pure, Gotama! ' . 
'Will he have self-mastery, or will he qot? ' 
, Surely he will, Gotama!' 
81. 'Then you say, Vasettha, that the Bhikkhu is 

free from household and worldly cares, and that 
Brahma is free from household and worldly cares. 
Is there then agreement and likeness between the 
Bhikkhu and Brahma?' 

, There is, Gotama!' 
'Very good, Vasettha. Then in sooth, Vasettha, 

that the I:lhikkhu who is free from household cares 
should after death, when the body is dissolved, become 
united with Brahma, who is the same-such a condition 
of things is every way possible! 

, And so you say, Vasettha, that the Bhikkhu is free 
from anger, and free from malice, pure in mind, and 
master of himself; and that. Brahma is free from 
anger, and free from malice. pure in mind, and master 
of himself. Then in sooth, Vasettha, that the Bhikkhu 
who is free from anger, free from malice, pure in mind, 
and master of himself should after death, when the 
body is dissolved, become united with Brahmfl, who 
is the same-such a condition of things is every way 
possible! ' 

82. When he had thus spoken, the young Brahmans 
Vasettha and Bharadv§"oa addressed the Blessed One, 
and said: 

• Most excellent, Lord, are the words of thy mouth, 
most excellent! Just as if a man were to set up that 
which is thrown down, or were to reveal that which 
is hidden away, or were to point out the right road 
to him who has gone astray, or were to bring a lamp 
into the darkness, so that those who have eyes can 
see external forms ;-just even so, Lord, has the truth 
been made known to us, in many a figure, by the 
Exalted One. And we, even we, betake ourselves. 
Lord, to the Blessed One as our guide, to the Truth, 
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and to the Brotherhood. May the Blessed One accept 
us as disciples, as true believers, from this day forth, 
as long as life endures! ' 

Here ends the Tevig"ga Suttanta'. 

, Literally' The SlIttanta about those who have the knowledge of 
the Three (Vedas).' See p. 303, where the names of these' doctors' 
are given. 
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Adhvaryu Brahmans, 303. 
Agatasattu, son of a Videba princess, 

king of Magadba in the Bud­
dha's time, 56, 64-68, 94, 95. 

Aglta, of the garment of hair, his 
doctrine, 73. 

Agt"akas, 71, 219, no, 227,. 232. 
Agni, sacrifices to, one of the low 

arts, 17; shrine to, 126. 
Aim of the Buddhist tecluses, 63, 

64, tOL 
Aitarey" Aranyaka, 17L 
Alwis, James d', .83. 
Ambalattbikl, garden and rest·house 

in Magadha, :I i another,. 173. 
in AnurA.dhapura,. 2, 

Ambattha, 109 foIL 
charm, 118. 

Angaka, SonadaOJda's nephew, 155. 
Animals, kindness to, 57. 
Arahat, used of the Buddha, • ; lay­

men Arahats, 63. 
is the real Brahman, lOS, 1]8 ; ex .. 

pressions used by Buddhists of 
the Arabat the same as those 
used by tbe priests of God, '74-

Arahatship, the highest aim, 94, 
192, 237; the Dialogues lead 
up to, 186, 206; is emancipa .. 
tion, tal, :132; is the positive 
side of Buddhism, "'3; intellect 
of, :aS3. 

Arithmetic, aI, 12, 69-
Asceticism, 206-24°' 
Asoka, '42; hls Edicts. xviii, 7, 

7 [, • 91 ; his battle against the 
priests, a8s. 

A.ramas, four supposed stages in the 
life of a Brahman, :nl-ug. 

II. 

.. 
Astral body, Yoga idea of, 6 •• 
Astronomy and astrology, 20. 

Atharva Veda quoted, 17, 19. 23, 
'5,_'+7; not acknowledged as 
a veda in the old texts, 1°9, 
but in the Milinda, 110. 

Athletic exercises, 9,· 13. 
Augury, 16, 17. 
Aviruddhakl, ,dig;'"" in tbe Bud-

dha's time, 220,. 222. 
Avyakatini, the Ten, 186-188 

Bahlya, story of, 'H. 
Bahvri.fa Brahmans,. 303. 
Ballads, in prose and verse,. 8. 
Bartb, M., .• 87. 
Bassendine, Matthew, 137. 
Batuwan Tudiwa, pandit, 283. 
Bharhut Tope, bas-reliefs at, '30, 

169. 
Bbartrihari; as member of the Bud­

dhist Order, '56. 
Bhesikl, a barber, 289; was a Bud .. 

dhist,290 • 
Bimbislra, king of Magadha, gives 

a grant to a Brahman, [44; 
is a follower of tbe Buddha, 
147. 

Body and mind, 86, 87. 
Bonds, the Five, 200, 20[. 

Brahm .. , the supreme God, descrip­
tion of, 3[, 18[. 

origin of the belief in, 32; his 
ignorance, 181 i union with, 
3°'-3[8; B. and the Bhikkhu, 
3'9· 

Brahmadatta, pupil of Suppiya, I, •• 
Brahman, unknown in the Nikiiyas, 

'98• 
y 
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Brahmanism, how it was destroyed, 
J4~, 165. 

Brahmans: caste claims of, lOS; 
a standing description of the 
learned, 110, 146; as ascetics, 
126; lUxury and pride of, 129 ; 
the Arahat is the true, lOS, 
J 38-9, :I 3:3; usually Dot a priest, 
1.41, 286; reputation the source 
of their income, 151; five 
essentials of, 153-IS6; mode of 
addressing, 194; their ethics of 
teaching, 285-287; qualities 
that make men Brahmans, 310; 
various kinds of, 303. 

Brahma ViMr .. , Supreme Condi­
tions, 299. 

Bn'had-lranyaka U panisbad, I J 6, 11 r J 

201, 209, 214. ' 
Bubier, Hofrath Dr. G., xii, 1.11:, 

131, 21 3. 
Bumouf, E., 4, 20-24, 6S, 70, 82, 

86, 169, 191. 

castes, the four, an inexact pbrase, 
27, 99. 

key to the origin of, 97. 
phases of the extension and growth 

of, 99. 
none, strictly, in the Buddha'. 

time, 99, 101. 

mental distinctions to be preferred 
to distinctions of, 100. 

no distinctions of, in the Buddhist 
Order, 102. 

the Buddha's views as to, outside 
the Order, 103-101. 

Cause, two forms of tbe heresy of 
. denial of a, 52. 

Ceylon forgeries, svii-xviiL 
Chaliyas, cinnamon~peelers, 98. 
Chalmers, Robert, 40, 104, 113, 

122, 217. 
Chance-beings, the S()-oC30ed, 39, 7J. 
Cbaodalas, a low caste, as acrobats, 

9; could enter an order, 100, 
103. 

Charms, power of, 118, 278. 
Chastity, part of the minor moral­

ity, ... 
Cbess, 9, 10. 
Clans, the free, 20, '95; dau mote, 

113; their independence of the 
priests, 286. 

Clothing, stJ'2llge sorts of, used by 
ascetics, 230. 

Commeosality, 27, 97-IOO~ 

Commentaries, the Buddhi!lt, :Ii". 
Connubium, 37, 97-100. 
Content, 81. 
Conversion, 19'. 
Cowell, Prof. E. B" xxvii, 170, 172. 
Crafts, mystic art", 19; trades, 68. 
Creation, legends of, condemned, 

.~. 

Dacoity, 175. 
Dahlmann, Father, 274. 
Darlanas, the six, xxvii. 
Dlrupattik., he with the wood"" 

bowl, 202. 

Detachment, 84. 
Deussen, Prof. P'J xxvi, J 69, 209, 

:'liS· 
Devadatta, 209, 271. 
Devadhammiki, r~/iginlz in the 

Buddha's time, 22:2. 

Diogenes, 208, 209. 
Disi., Kanha's mother, I' 5. 
Divination, 16, 18, 19. 
Dreams, interpretation of, 17. 
Dvigas, twice-born, 103. 

Earth, quaking as witnet5 to the 
truth,55. 

worship of, IU Mother Earth. 
Economics, state action, 116. 
Eel.wrigglers, four kinds of, 37-40. 
Eightfold Path, IU Patb. 
Elements, the, four, Indian belief 

about the, 73, 14, 86, 260, :174. 
Elephants, the royal, 67, 110, 128. 
Emancipation, the Arahat's certainty 

of his. 93; is preferable to 
penance or asceticism, 234, 2 }S • 

Epic poetry in I ndia., source of, 8. 
Equability, in the third Ghana, 8S. 
Elhics, Buddhist, the fonr planes of, 

63· 
Evil, overcoming, by good, 161. 

Existence, speculations about, c0n­

demned, 'f. 
after deatb, 40, 43-48. 

Exogamy, 8. 
Exorcists, 16, 18, 19. 
Extensionists, four kinds of, 35. 

Fairs, shows at, 51 7. 
Fick, Dr., 103, 101. J 2:1. 
Finot's' Lapidaires Indiens,' 19. 
Fish in the pool, simile of, 5 .... 
Food, one meal a daf, s; YaJious 

kinds or; which an ascetic would 
refuse, ::17-22,. 
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Freedom of thought in India, 165, 
24 .. • 

Gaggacl, an early queen of Anga, 
144; the lake called after her, 
wid. 

Gainas, 71, 72, 74, 165, 170, 214, 
:120, 221. 

Galiya, pupil of him with the wooden 
bowl, 202. 

Games, list of, as played fifth century 
B.C., 9-1 I. 

Genesis, Buddhist legend of, 106, 
107· 

Gbanas, the four (the four Raptures), 
a pre-Buddhistic idea and prac­
tice, 50, 5'; 265; details of, 
84-87; DOt part of wisdom, 
137· 

Ghost stories condemned, 14. 
Glvaka, a celehrated Buddhist phy­

sician, 65-68. 
God, IN BrahmS.. 
Gods, sacrificing to, a low art, 17, 

24· 
the, , Debauched by Pleasure,' 32. 
the, 'Debauched in Mind," 33. 
brought under the domain of law, 

142 • 
Brahman priests claim to be, :a8S. 
ignorance of, 280-283; list of, 

280. 

Gogerly, the Rev. Daniel, I, 4, 7, 
26, 30, 65, h. 

Goodness, a function of intelligence, 
137. 

Gotama, appreciation of, 109, 147-
ISO. 

Gotamaka, rrligiru in the Buddha's 
time, :au. 

Hair gannents, J« Makkbali. 
Hair-splitting 38. 
Happiness. of a recluse, causes of, 

79 ; after death, discUS5ioD as 
to, 257. 

Harsha K.rita, B .... ·s list of hermits 
in, 170. 

Head-splitting, on refusal to answer 
a question, old belief as to, 116, 
117 ; on failing to approve what 
has been well said, 18r. 

Hennit, contrasted with wandering 
mendicant, 2 J 2-21 S. 

High places, old viU.ge festivals at, 
7,8. 

Hillebrandt, Prof., quoted, '7. 

Hinayina books, xvi, xix. 
Hindrances, the Five, 58, 84, 312. 
Hindus, compared with Europeans, 

99, 165-166• 
Hoernle, Dr., 71. 
Homonyms in Pili, 17, 33, 41. 
Honesty, part. of the minor moral .. 

ity,4. 
Hultsch, Dr., xii. 
Human hair, worn as clothing, 231. 

Iddhi,88. 
Ukhanankala wood, 108. 
Indeterminates, the Ten, 187, :154. 
Infinities, the Four, in Buddhism, 36. 
Infinity, of the world, 35. 
Intoxicating drinks, abstinence from, 

183. 
Intoxications, the Three, and the 

Four, 92, 93, 107. 
Irony, the Buddha's, in talks with 

Brahmans, 33, 160, 163. 
I-Tsing, Chinese traveller, :156. 

Jacob, Colonel, :lU, us. 
Jacobi, Professor, 71,72,74,75,219. 
Joy, result of emancipation, 58. 

Kampa, capital of Anga, '44. 
Kanha, sage, ancient legend of, 116-

119· 
Kanhiyanas, a Brahman family, 

origin of, 115. 
Kapila, the ancient sage, 170. 
Kapilavatthu, congress hall at, 113. 
Kanna, non-Buddhist theory of, 72. 
Karv3.ka, on whom the Lokayata was 

fathered, '70. 
Kassapa, the naked ascetic, 22). 
Katha Vatthu, its evidence as to the 

age of the Dialogues, x-xii. 
KSJhaka Upanishad, 209. 
Ketiya, a country, 268. 
Kevaddha or Kevatta, sii, 276. 
Khandogya Upanishad, 18, 164, 17., 

210, 21 I. 
Kbanumata, in Magadha, 173. 
Kielborn, Professor F., 20, 220. 

Kindness to men and animals, f, 1604, 
,80. 

Kit~ son of theelephant-tTainer, 2 56. 
Knowing other people's thoughts, 89. 

ISlI, 278. 
Konblta, Kitta's dispute with, 256. 
Kumarila Bhatta, ]66, 171. 
KllIadanta, the rich Brahman, his 

sacrifice,_I7]-18S. 

Y 2 
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Land-revenue, 108. 
Law-books, the priestly, on asceti­

cism, U2-U9 i on teaching, 
• 85· 

Leakages, to wisdom and right eon .. 
duct, the four, u 5. 

Leumann, Prof., 221. 
Uvy, M. Sylvain, x. 
LilAohavi, the clan, J 93, 196. 
Lohik.+a, hi. news on teaching, .88 

foil. 
Lokiyata, speculation, 14, 110, 139; 

in old tats the word means 
nature-lore, 166 folL 

Love, method of the. deliberate 
practice of, 3'7. 

Luck, good and bad, UJ. 
Luxury, abstinence from, 58. 

MagandiH, r,/igina in the Buddha'. 
time, 220. 

Magic, black and white, 23,24; of 
the sacrifice, :1110, 2;86; charms 
to work, 118, 218. 

Maha-bbarata, 121, 165, 169, 20g. 
Mahil-purisa, Great Beiug, thirty­

t'ilo"O signs of, 110, 131 .. 

Maitri Upanisbad, 21S. 
Makkhali GosiIla, a fam0U5 teacher, 

head of Agivakas in the Bud­
dha's time, 71. 

MalliH, queen of Pasenadi, '440 
ManJissa, a wandering mendicant, 

202. 

Maugoes on the stalk, simile of, 54. 
Marriage, 8, '3, 119, UJ. 
Materialists, 167. 
Medicine, wrong far a recluse to 

gain his living by various sorts 
of, 25, 26. 

Mice, auguries drawn from the 
gnawing of, 17; curing the bites 
of (1), '9. 

'Middle Country,'pJace of origin of 
Buddhist boob, mii. 

Milinda, the, its eYidence as to the 
age of the Dialogo .. , is. 

Minayelf, Prof~ on the date of the 
·Kathi Valthu, : .. iii. 

Mind and body, 86, 87. 
Mindful and self~pc ed, 80 .. 
Moou-wor.;bip, older thau sun-wor-

ship, 306. 
Mother Earth, ancient colt of, 0., 

'5· 
Mother's name, SOD!I called hy, 193-
Muir, Dr. J., 209, '86, 287· 

M una'aka Upanishad, III;" 

Music, 5,7-9. 
M ytb.., sen.e of humour In the 

Vedic, 1,61 • 

NlIgita Kassapa, 193, 198. 
NiJandi, afterwards &eat of the 

Buddhist University, I, 276. 
Names, eight sorts of, in use in early 

times in India, 193-196. 
Nautch dances, 5, 7-11. 
Nesild .. , hereditary blrd-catchen, 

1-
Neumann, Dr. K., xiii, ]lxvi, M, IG-

'J, 82, 112, 12'8, 229, 27}' d3. 
Nicknames, 193, 19 .. , 196. 
Nidanas, the twelve, old Corm of, 5 J. 
Nigan,ha NlIta-putta, 56, 74, 75; 

his {oIJowen, 220, 231. 
Nikiyas, the five, S-XV. 
Ni ... IIna, the ",ay of neape £rom 

speculation, 29. 
a nOD-Buddhi5t view of, }O; the 

Buddha's attainment of, 211, 
221; the highest aim, 225. 

Non-action, a famous theory of, 70. 

OWb, king, ancestor of the 
Silky .. , "4. 

01denberg, Prof. H., xvi, xx, 156. 
Optimism, tbe, of the Buddha's doc­

trine, ,61. 
Otthaddba, 'Hare-lip,' the Li.t.ihavi, 

198, ~04· 

Pakudha Ka.U!yana, his doctrines, 
7 .. 

Pili boob, xix-uii .. 
Palmistry, 16. 
Pandu, a king, J6. 
Pasenadi, king of Kasal., {ather­

in-law of A~tu, 6S; » 
patron of a Brahman, J08, ". ; 
bas-relief of hie chariot, 130; 
hi. wife MalliU, 0,,; cwerlord 
of Kisi, 291. 

Path, the Eightfold, to Arahatsbip, 
61, 63, 302, :z:z6. 

Peace, impasoioned for, part of the 
minor morality, S-

a result of emaacipation, 58, .4 ; 
of the Bhiksllu, 840 

Penmce, means of maturing Karma, 
7'; the Buddha does DDt dis­
parage all, 324 ; the Ibree lioU 
of, "7 foil. ; lhe Buddha'. views 
.-, 230 folI. 
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Personality, three modes of, 'S9-
263· 

Pessimism rejected, :016,. 
Pingalaka, kinSJ 3'00 B. c., xv. 
Pitaka, xiii. 
Plants and seeds, injury to, 5, '6, 58. 
Planudes,iourteenth century,.authar 

of Aesop'oFables, 170. 
Plato, 207, 299. 
Pokkharasadi Opam,nHo Subha­

gavaniko, 1081 135, 147. 
Praise and dispraise, Buddhist atti~ 

tude respecting, 3. 
Prakrits in lndia in the sixth ,cen .. 

tury B.C., 57. 
Precepts, the five,'foriJaymen, ;182. 
Previous births, a man's recollec-

tion of, :il7, 59, 90, 91. 
Probation, :140. 

Pukkusas, a low tribe, 100. 

POrana Kassapa, a teacher, his views, 
69,75. 

Purohita, priest, 196. 

Rama, teacher and father of the 
Buddha's teacher Uddaka, 48. 

RtlmAyana, 169, u9. 
Rathakiiras, hereditary cart.makers, 

100. 

Recluses, position of, in India, in 
the Buddha's time, 57. 

details of the advantages of the 
life of a, 58. 

kl;~UJt J in the Buddha's time, ten 
kinds of, 2:10; the true sort of, 
:13:1-233· 

Repeaters of the books (which were 
not written), 6[. 

Representative faculty (mano), 7], 
80. 

Republics in India in the Buddba's 
time, 20. 

Rishis, authors and reciters of the 
Three Vedas, 129, 306. 

Sacrifices, all kinds of, ranked as 
low, [7) IS ; KQtadanta's, 163 ; 
King Wide-realm's, 163, 176 
foIL; the right kind is self­
training, &c., 182 foil.; ethical, 
more worthy than physical, 16 .... 

Sakyas, 112-119; number-of, in the 
Buddha's time, 14". 

SiUavatika, in Kosala, .88. 
Salvation, priestly view of,1I98, 30). 
Sanam.kumira, the Ever Virgin, old 

legend of, IIZI. 

SaHgaya, a teacher in India, t, j\6, 
75· 

8ankara, 18, 167-, '169,;[71, :ru, ,85. 
SllJikhya doctrine of pralaya, 28; 

doctrine of seven souls or planes 
of mental being, 49; ascription 
,of the S. system to Kapila, ,J: 70. 

Sanskrit Buddhist texts, xv, xvi. 
Satapatha-Brihmana, aID. 

Sati, a Bhikshu who thought that 
the mind was the link in trans­
migration (as a unity), 87_ 

Schopenhauer, xxvi, :17+. 
Seats, sofas, beds, &c.,Jist of, ill-I 3. 
Seclusion, 8+. 
Self-mortification, 218. 
Senart, M. E., xiv, 71, lOS, 107., [9[. 
Senses, the six, 73; .guarded as to, 

19,80. 
Sha.velings,.sbam friars, I u. 
Siesta, '73. 
51ha, Nagita's nephew, .198. 
Sihanlda Suttantas, :108. 

Silas, ancient tract on minor 
morality, ]-QO. 

Similes : 
The fish in the pool, 54. 
The mangoes on the stalk, 54. 
The bird happy and free, 8t. 
Success of the man in debt, 82. 
Recovery of the man diseased, 83. 
Delivery of the man in prison, 82. 
Emancipation of the man enslaved, 

83· 
Return home of the mati lost, 83. 
The ball of soap, 84. 
The deep pool full of water, 8 S. 
The lotos-plants in the poo~ 86. 
The man in the clean robe, 86. 
The Veluriya gem on the thread, 

87. 
The reed in the sheath, and sword 

in the scabbard, 88. 
The clever potter, 89. 
The young man and the mirror, 

90. 
The three 'images, 91. 
The pebbles and fish in the clear 

pool,93. 
The blind men and the elepbant, 

.87-.88. 
The pig wallowing in the mire, 

:153• • 

The lover of the uliknown lady, 
358• 

The ladder up to nowhere, .59, 
26[. 
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The products of the cow, 263. 
The land-sighting bird, 283. 
The weeding out of one's neigh. 

bour's field, :194. 
Wooing the objecting maiden, 

'94· 
Wooing the unknown maiden, 

3°7. 
Blind leaders of the blind, 305. 
Staircase up to nowhere, 308. 
Calling to the further bonk to 

come over here, 309. 
The bound man and the river, 

3[0, 311. 
The trumpet's far-reaching tones, 

318• 
Singing,s. 
Siva, ancient traces of the cult of, 

r8,2u. 
Siva-vigg3., exercising demons in a 

cemetery, 18. 
Slavery, S, 19, 76-77, 8}, lor, 10), 

uS. 
Snake-cbarming, J 8. 
Social conditions in India about SOD 

B. c., 10-:36, 56. 
Socrates, on transmigration, 299. 
Sonadanda, a Brahman, 144-159. 
Soothsaying, 20-' .... 
Soul, meaning of, xxv; eternity of, 

one origin of speculation as to 
the, 28-29. 

another origin of belief in, 34, 
35· 

after death, sixteen speculations 
CIS to, ... 5--4 6. 

annihilation of, seven forms of 
the beresy as to, .6-47. 

in water, Gaina doctrine of, 7St 
::I3 Z• 

none to be considered in actions, 
8 •• 

is it the same as the body 1 .87-
::05· 

Upanishad theory of, 188. 
meanings of, in Shakspere and the 

Bible, 189_ 
trance comes from the soul being 

away, ::141. 
old theory of, frankly material­

istic, ::141 .. 
souls inside plants and animals, 

24'; dilfused through tbe 
human body, 167, 25::1-'2 Sf.. 

Speculations, the sixty-two foolish, 
::16-53; the tea, on jospfficient 
evidence, 187->88. 

Stages, eight, in the life of a reclUBe, 
72. 

Subha, Todeyya-putta, 267. 
5ubhQti, Terunnan~, 93. 
SQdras,99-IO}, 11::1, u8, :II I, ::1::10, 

.85· 
Sunakkhatta, of the LiUhavi., 199. 
Sun-myths in Buddhism, 131, 16::. 
Sun-worship, a low superstition, ::14 ; 

always mentioned after nwon­
worship in old texts, 306. 

Suppiya, a wandering mendicant, 
follower of SalJgaya, I t ::I. 

Suttanta, meaning ol, In the inscrip. 
tions, xiii. 

Sympatby, method of deliberate 
practice of, 318. 

Taittir1ya Upanishad, ::14, 48, 210. 
Brahmans, 303. 

Tathigata, meaning of, 40, 73. 
does he esist after death 1 fO, 

Sf. 
Tax.es, 77, lOS, 176, 180. 
Teachers, the three, ::193. 
Teaching, ethics of, ::I8S-::I9S. 
T edandiki, r~ligimJ¥ in the Buddha'. 

time, ::1::10, U,. 
Trade and capital, 176. 
Trance, mystery of, ::141-264. 
Transmigration, taught by nOD-

Buddhists, 7::1, ::198. 
Tr ... u .... , the Seven, of the uni­

.-ersal monarcb, J 10. 

Truthfulness, part at the minor 
morality, .... 

U gunna, a town, ::1::13 .. 
Upanishad, meaning of, 117. 
Upanishads, humour in, 16., 
Urbonity, part of the minor moraJ.. 

ity, S. 

Vagira-pa..!, tbe spirit who bean 
the thunderbolt, 117. 

Vaikh3nasa S6tra, u8, 
Vain talk, abstinence from, 5, 179. 

list of, '3. 
Vedas, the Three (not FODr), 1"9. 
Vedic myths, humour in, 161. 
Vedic stndia, '59. V...... bereditary basket-makers, 

100. 
VetulyaU, the scbooIlOcaIled, arii!. 
Vidh6ra, the pandit, 16i-169. 
Vita.da!, sophists, If, 167-168. 
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Warren, Mr. H. C., 280. 

Weber, Professor A., 7, 170. 
Wide-realm, name of a king, his 

wonderful sacrifice, 175 foIL 
Windisch, Prof. E., xx, :aS8. 
Wisdom and righteousness, 133 foll., 

156• 
Women, talks about, 13; were 

mediums between men and the 
gods, :a ... ; of a king's harem, 67; 
maintenance of, 83; their in­
terest in religious questions, 

::144; restrictions on education 
of, :a8S; in heaven, 313. 

Wonders, three kinds of, 277. 
Wood, the G:reat, at Vesili, 191. 
Word, deed, and thought, 57, 58, 

73, 1°4· 
World, various forms of belief in 

the eternity of, .6-3$' 
four forms of belief in finily and 

infinity of, 35-37. 

Yoga ideas of the astral body, 6 •• 
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AkkariH, II. 
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AkkhmalJl,8. 
Angam,16. 
Anga.viggi, 18. 
Anguli-patodaken3, 113. 

Atisitva, 282. 
Atta-p,tilabho, '59. 
Addhariya, 303. 
Anudittbi, 26. 
AnuvyaRgana, 80. 
Anub1ramane,2s8. 
Anelagaiaya, 1-46. 
Apaya-mukhani, 12S. 
App3tihirakati, '57. 
Appeva nama, 66. 
Abbhokisiko, 23'. 
Abbj;;;;a, 59, 62. 
Abhisamkbaroti, 251. 
Abhisai/Ha, 246. 
Abhisamaya, 190. 

Ambattba-viggi, '9. 
Ariya, 94. 
AvaUso, 146. 
Avyfuta, .87. 
A vyiseka, So. 
Assa-pwa, 120. 

Ahims3, .65. 
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Asaudi, II. 
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Jbbhi, 113. 
Js4 118. 

UkU-pito, 21. 
Ukkutikappadhina, '3" 
UUln<Jana, 87. 
Uddalomi n. 
UpanigglJyati, 33. 
Upanisldati, 117. 
Upaniyy., '33. 
Upekhako, 85. 
l'ppido, .6. 
Ekodibhi •• , 85. 

Opapitiko, 201. 
Opao., '77. 
Kamsa-kOta, 6. 
Kat/hissaram, J 2. 
Kallam idanr, 20J. 

Ka/opi, U7. 
Kfupeyya, 309. 
Kiveyyanr, 22. 
Kuttaka, n. 
Kulf.a..vVehi, J 30 .. 
KumbhathOnam, 8. 
Kula-nama, '93. 
KuhaU, '5. 
Khatta-viggi, .8. 
Khaliki, '0. 
KhiJ4.padosik1, 32. 

Gima-dhammo, + 
Gonaka, ... 
Gatta, 27, 101, J93-J¢. 

Gban"kanr, 10. 

KaUba, 9', 92 , 95-
Kaukamat4 30'. 
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Ganghl.vihlra, 301. 
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Tittiriyi, 303. 
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Thu5odaka, 229. 
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Datti,229. 
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Patildl, 12. 
PaJilarate, 116. 
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Patha-gamana, to. 
Parikkhlro, 163, 17 . ., 177. 
Pariggaho, 313. 
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Paritassati, 53. 
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PubbapetakatM, 14. 
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BandbupadapaUa, 112. 
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Brabma-vakkhasl, 146. 
Bn.hma-vihara, :l98-3l0. 

Bbikkbu, 220 foiL 

Maggini, 303. 
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Mano-padosika, 33. 
MuddS,21. 
M Qla-nama, t 9 3. 
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Raga-porise, 176. 
Rilga-bhogga, lOS. 

Lapakil, 15. 
Lokakkbayika, 14. 

Vankakam, 10. 
Vanna, :17, 99'-101,114, IS 3. 
Vatthu-vigga, 18. 
Vasavaut, 313. 
Vada-pamokkbaya, IS. 
Viila-kambala"" 231. 
Vikatika, 12. 
Vi;Ulua, 87, 2150, :174. 
Vidbii, 163, 174. 
Vippbandita, 53. 
Vivatta, 28. 
Viveka, 84. 
Visikbil-katbil, 13. 
Visfika-dassanam, 7. 
Visesa, 296. 
Vihira, III. 
Vekaliko, 232. 
Vethaka. 130. 
Vetal"",_ 8_ 

Sailghambbari, 255. 
Sallnil, 25" 
Sattussada, I H. 
Santika, 10. 
Santh1g3ra, 113. 
Sauoitodaka, "55· 
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Samaggo,7. 
Samatittik<lt 309. 
Samanaka, 373. 
Samadhi, 265, 266. 
Sa.mrambha, S. 
Sampayati, 39. 
Sampha-ppaliipa, S. 
Sambahanam, J 3. 
Sambodbi, '90-192, 
Samkbanam, u. 
Samkbitti, 129_ 
Samvatla, :18. 

Samvadanam, u. 
Samsidanti, 314. 
Salakahattham, 10. 
Samaka, :3 30. 
Sippini, 100. 

Sippi-sambuka, 94-
Siva, 18, 223. 

Sukha, '49. 
Sobhanagarakam, 9. 
Sovtrakam, 229. 

Hatthlp.lekhano, "7. 
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