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PREFACE

The study of the text Shan-Chien-F’i-P’0-She I commenced in Feb., 1945
and I completed my first reading of the same before April 1948. I could
do the same with the help of several Chinese colleagues of mine at Cheena-
bhavan, Shantliniketan. Among those who helped me, I must prominently
mention Ven. Fa-fang, Ven. Pai-hui, Ven. Fa-Chow (now Shri Pa-Chow
of the University of Ceylon, Peradeniya, Ceylon ), Shri Shu-Hu (now in
Pondicherry ) and Shri Chu—who all were then working as research-scholars
at Checna-bhavan.

Soon after completing my stay at Shantiniketan, I got ill. The iliness
became more and more serious and I thought it was going to be fatal. 1
believed my days were numbered and so I thought: “ Before I breathed my
last, I should give to the world at least a4 brief outline of the results of my
comparative study of this Chinese text with Samanta-pasadika. 1 typed a
paper from what I considered to be my death-hed and sent it to the University
of Ceylon Revier, where it was published in A'pril 1949,

I recovered from my iliness and started again my work in Fergusson
College, Pnona. On account of pressure of work at the Fergusson college
and at Poona University, I could not pursue my work on this Chinese text.
After vetiring from Fergusson College in 1954, I started my work on the same.
But it was inlerrupted again. Trom 1957-60 I was busy organising the
Department of Buddhist Studies in the Univerfity of Delhi. When I retired
in July 1960 {rom Delhi University, I resstarted my work on the same.

Originally [ had the idea of giving only a detailed comparative study
of this Chinese text and the Pali Samania-pdsddikéd, Subsequently, at the
suggestion of some {riends, I decided to give a complete translation into
English. I worked on the same until the first draft was completed in 1964,
During the coire of this work I thought it would be better if I could secure the
collaboration of some Buddhist Scholar from the Far-East. 1 got in touch
with Prof. A. Ilirakawa of the University of Tokyo, Japan. I had met
him (19539) during my visit to Japan and had come to know of his work on
Buddhist Vinava., He readily agreed (1963 ).

In the mcanwhile, the University Grants Commission, New Delhi, made
a special case i sclecling me as one of the beneficiaries for their Research
Grant for wwo ycars {1965 and 1966 ). I also approached the Indian
Counctl of Culiural Relations, New Delhi, for providing the necessary funds
to enable I’rof. Tirakawa to stay in Poona and work with nie for a few months.
Prof. Hirakawa came for four months and we went over the whole draft of
my English ‘Tiarstation { 1966), making changes where necessary. Then
came the problem of secking the resources for the publication of this work.
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1t was with the intercession of Prof. Hirakawa himseif that a Japancese re-
ligious organisation named the Order of Reiyukai Kyodan kindly agreed
to supply the necessary funds—for which all our thanks are duc—to enable
the Bhandarkar Oriental Research Institute, Poona, to undeitake this
publication. Prof. Hirakawa also agreed to supply the necessary Chinese
types used in this volume and so it has become possible to publish this work
in Poona. :

Particular mention must be made of Prof. Shoku Watanabe and Shri
Tsugunari Kubo who were instrumental in securing the donation for this
work. The latter was also helpful in securing the Chinese type reguired
for this work. My sincere thanks are due to both of them.

I have to express my thanks to the authorities of the Bombay University
Library, who made available to me the Taisho edition of the Chinese Tripitaka.
So also thanks are due to the authorities of the libraries of Cheena-bhavan,
Shantiniketan, and of the Bhiandarkar Oriental Research Institute, Poona, for
lending me other editions—such as Sung and Shanghai editions—for reference.
I am also obliged to Shri S, Kawasaki snd to Miss Leela R. Arankale for
preparing respectively the Index of Chinese words and the Consolidated
Index. I cannot forget Prol. V. V. Gokhale, my former colleague in Poona
and Delhi, for his uniform courtesy in giving me advice throughout the
execution of this work, And last, but not the least, thanks are due (o Shri
K.G. Sonar, the Manager of Loka-Sahgraha Works, for satisfactorily complet-
ing the printing of this work, especially as it contains so many Chinesc types
which rendered the compositors’ task not very easy.

Date : 1st Scprember, 1970 } P. V. Barar

Svddhydya, Poona 4.
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Intrddl_lction

Shan-Chicn-P'i-P’o-Sha is mentioned wunder No. 1125 in Nanjio's
Catalogue which gives Sudarianos-Vibkasd as the Sanskrit rendering of the
title of the text. Hobogirin's Catalogue also mentions this text as No. 1462
in the Taisho edition, vol. 24 of the Chinese Tripitaka edited by Prof. J.
Takakusu, Dr. Watanabe and others. It gives Samanta-pdsddikd as the corres-
ponding title. Prof. J. Takakusu has reviewd this text in the Fournal of the
Royal Asiglic Society, London, 1896, pp. 415439, and has shown that this text
is 3 Chinesc version of the Pali Samania-pdsadika, which is a commentary on
Pali Vinaya. . Thc author of this Chinese version is one Sahghabhadra
about whom little is known cxcept that he came from a foreign country in
the West. This text alone is put to his credit and is supposed to have been
compicted in 489 A, DD. Some sources also mention that his collaborator was
one SAmaneri naned Séng-yi and that he worked on this 1ext in Kuang-
chou { Canton ) in the temple Chu-lin ( VeJuvana ).

This text is divided into 18 fascicles or books the limit of each fascicle
being determined more by the size than by a logical division of the 1opical
contents. Sornctines, this division assumes a height of absurdity as at the
end of Beok I (p. 539 ). Itis observed that the corresponding Pali sentence
al the end of Book I1 is fantastically split up in two parts ( pp. 59-60 ).
The sentence in Pali Samanta-p2sddikd (i. 81 } reads: Nandanavane Anamatag-
givtut kathesi. T'he Chincse Book II ¢nds with Nandanavana and Book
I of the same coinmences with the rendering of the remeining part of the
Pali scntence.  Also see our notc 40 on p. 304 in a similar connection.

For my look I have uscd the block-print edition in bold chari.cters
of the Chinesc text printed in the 12th year of the Chinese Republic { 1923
A. D.) at the temmple of T’ien Ning ( Heavenly Peace ) at Chang-chou in
the province of Kiang-su. References given in this translaticn are to the
Book, folio and enhumn of this c¢dition, In the margin on ecach page of this
volunic, side by sicle with references to this edition, I have also given refer-
ences to the correyponding pertion jn vol. XXIV of the Taisho edition of
the Chinese ‘I'ripgaka ( page, section of cach page and line), which
has now gained inlcrnationsl reputation, and which, consequently, is expect-
ed 10 be available in all standard libraries of oriental learning. For the
Pali text, T have given references to the edition of Semanta-p&s&dikd published
by the Pali Text Socicty, London, also of international fame, though now
more scholarly edited copies are available. At the commencement of each
book, references to portions covered in each book, arc given to Taisho (T')
and Shanghai { indicated -y P'ing ) editions of the Chinese Triptaka and for
the Pali Text 1 have given references not only to the PTS edition but also
to Sinhalese edition (5) of Simon Hewavitarne Bequest and to the
Devandigari cdition { N} of Nava Nilands Mah&vihdira of Nilandi, Bihar,
India. For the portion covered in the Bihira-nidAna-vannand ( pp. 1-78 ),

¢
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I have also given references to thu pages and paragraphs of the Devandgaii
edition (K) of Dharmanand ‘Kosambi. These rcferences will facilitate
the study of this text in countries where these editions are casily available.

Allied literature on Vinaya in Chinese *

Buddhist literature is very vast and is written mainly in Pali, Sanskrit,
Tibetan and Chinese. Besides, the countries where Buddhism went have
their Buddhist literature in their own languages. It is proposed here to
confine ourselves to the rclated Vinaya literature in Chinese only.

In the 4th century A. D, not much of Chincse literature on Vinaya
had appeared. Only a few versions of the Prdtimoksa-sdtra and onc in-
complete translation of 363 A. D. of the Vinaya-pitaka (Taisho. No. 1464)
had appeared. )

In the 5th century A, D., however, there appeared four transla-
tions of Vinaya-pitaka and they were soon followed by non-canonical
commentaries or annotations of different schools of Buddhism, as given
below :—

School Text

Sarvastivdda Dasabhdnavara (i) Sarvastivada-Vineya-
(T. 1435; date 404-409) Vibhasa
(T. 1440; date 4th

Commentary or Annotation

century A. D.)
(ii) Sarvdstivdda-Vinaya-
mdlrikd

(T. 1441; date 435 A. D.

Dharmagupta Caturvargika-Vinaya Pi-pi-mou-louen (Vinaya-
(T. 1428; date 410-412) mélrka
(T. 1463; date 5th
century A. D.)

Mahisanghika Malksanghika-Vinaya
(T. 1425; date 416-18
A. D))

Mahisasaka Paficavargika-Vinaya
(T. 1421; date 422-23
A. D))

Kiidyaplya Cie-t’o-ciai-ching
(Prétimoksa-siitra)
(T. 1460: date 543 A.D.)

Sammitiya Lii-er heshik-erh-ming-liao-leon

(T. 1461 ; date 568 A. D.)
Upali-paripyechd-siira
!T. 1466; date not certain)

Pali (Theravdda) Shan-chien-p'i-p'o-sha

(T. 1462; date 489 A. D.)

¢ Based on a note from Prol. A. Hirakawa
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INTRODUCTION xXv

Updii-pariprechd-sitira closely resembles Pretimokse-stira. Of the Com-
mentaries or Annotations, the last two mentioned in the list above were
wrongly supposed' by a Japanese Vinaya-master Gydnen (1240-1321 A.D.)
to belong to SarvAstivida and Caturvargika Vinayas respectively, We
have, however, followed the results of the Jatest® researches in this matter,

In the 7th century A, D. Milla-sarvistivida-Vinaya (T. 1442-1459) was
translated and its mmmcntary Mila-Sarvastvida-sangraha ( T. 1458; date
700 A. D.) followed.

To the problem of the relation between ™ Shan-chien and the Wnaya
of the Dharmagupta school, we shall revert Jater (L-LIII} when we have

taken a gencral survey of the contents and noted the different
peculiarities of our text.

This Chinesc version covers all the main divisions of the Pali
cominentary—( 1 } Bahira-niddna-vanpand (2) Sutta-vibhafiga ( cxposi-
tion of the rules of Patimokkha of monks and nuns), (3) Khandhakas
containing the two divisions of (a) Mahivagga and ( b) Cullavagga; and
finally, (4) Parivara which forms the special feature of Pali-Vinaya. It will
be seen that cut of the 352 pages of the wholc of this English translation

492 puges are wtilized for the first two divisions. Of these 492 pages, only
" 78 pages arc used for the first division of the semi-historical Introduction,

the remaining 414 pages arc used for the exposition of Pitimokkha Rules.
This clearly shows that the author of the Chinese version gave moire import-
ance 1o the rules of moral and social behaviour of the monks  and nuns and
so naturally he devoled more pages to the precepts about various offences tu
which a Bhikkhu is pronc.

e " - Various kinds of offences

Let us Jook more closely inlo the nature of such offences. “The various
kinds of offences that are mentioned in the Vinaya.are given below with
their tntetprewations @ (i} PardjikE—Therc are four kinds of oflences under
this category and onc who is guilty of this offence is to be expelled from the

1. Gyononr, The Manual of the Doctrines of the Vinnya Sectr  ( Rissiik®yd, T. 2343,
p. 1Ga, tincs 14-15).

J Pezviuski thought that Pli-pi-moeti~fonen belonged to the Maimvata school (],
Vizyluski, b concile  de R8jagrha, Paris, 1926-28, pp. 169, 316 ). Buropean  scholars
follow bit lead. A. Dareaw, Les sectes bouddhiques de petit wEhicule, Saipon, 1955, p. 112;
E. Frauwallner, The Earlicst Vinaya and the beginnings of Duddbist Litcrature, Roma,
1856, p. 44} 1. Lot Histoize de beaddhisme indien, Louvain, [958, . 118, Some
Japanese scholars  abee support hing: Y. Knanakara, Mi-ni-mou-louen and Haiinavatas
(Nihon Dukkya Gokukai Nempo, No. 25, {$60, p. 146iT.); K, Tsukamoto, {Shoki-bukkyo-
kyodan-shi ne Kenkyu, Tokyo, 1966, p. 7). Dut sther seholars take that work to be an
annotation of Caturvargikn-Vinaya, K. Saknino, Introduction to Pi-pi—inouw —louen and
Sarvistiviida~vinaywibhdigf ( Kakuyaku-Tsaaikyo Ritsu=bu vol. 15 ‘Tokyo 1932, p. 1M):
R. Nishimotp, Fi-ni-meu-ching { Buasho Kaisetsu Dajjiten, wvol. 9, p. 144, Tokyo,
1935); Ch. Akanuma, (Dukkyo-kyoten-shiron, Nagoya, 1935, p. 428); K. Mizuno, $ariputrf
bhidharina~dfistra ni (suit¢ { Kanakura Hakwhi Koki Kinen Indognku-Bukkyoznku Renshu,
Kyoto, 16, pp 129=131 ). Prof. A Hirakawa alto alter a deep study of the proldem has
comic ¢ the same conclusion ( Shoki Daijo-Bukkyo no Kenkyu, Tokyo, 1968, pp. 101409 ).
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Buddhist Saﬁgha../ This offence involves, as it were, a defeat in the religious
life, which means dis-association froin other members of the Buddhist Sahgha.
This is the only offence for which there is no atonement.) (ii) Sahgha-
disesa—Next in the order of gravity are the thirteen kinds of Sahghidisesa,
an offence which has got to bereferred to the Sangha for any disciplinary
measure, like Parivisa and Minatta etc, that it may choose to inflict. The
Pali comentaries explain this word as * Sasgho ddimhi ca sese ca’:  Safigha
both at the beginning as well as at the end. The corresponding Sanskrit
word is Safighivaécga and the Chinese term is  just a transliteration of
the same. See our note on this word on p. 356, where we have shown how
the Chinese Translator is landed into a difficulty when he trics to explain ava
as ddi, which evidently is absurd.

(lii) Two Aniyatas—Two offences which are indeterminate; that is, which
may be classificd under cither the first or sccond cutegory mientioned above
or under the category of Pdcitliya, as  recorhmended by a reliable Updsiki.

(iv) Thirty Nissagygiya Piciitiyas—These ave thirty kinds of offences
which involve forfeiture of the thing unlawlully lcld, along  with some
atoncment of the nature of confession with the expression of regret.

(v} Nincty-two Picittiyas are offences against the prescription of the
Buddha, or arc offences of morally improper or socially indiscreet beha-
viour. This also can be atoned for by confession with the expression of regret.

(vi) Four Pifidesaniyas arc offences in connection with very improper
and very indiscreet or unbecoming behaviour for which one has to make a
confession that he has been guilty of 2 very condemmable act.

{vii} Seventy-five Sekhiyas——These are rales of decorum or of decent

" personal behaviour which every Bhikkhu must learn. And lastly,

(viti) Adhikarana-Samathas-—seven rules prescribed for settling matters
of dispute.

Thus we have in all 227 rules in Bhikkhu-vibhanga. Just as these rules
arc prescribed for the Bhikkhus,so also rules are prescribed in the Bhikkhunl-
vibhaiiga for.the Bhikkhunis. They are, according to the social conditions
of the time when these rules were laid down,more stringent and more nume-
rous than those for the Bhikkhus. They are 8 Pardjikéds, 17 Sanghidisesas
30 Nissaggiyas, 166 Picittiyas, 8 Patidesaniyas, 75 Sekhiyas and 7 Adhi-
karana-samatha-dhammas—in all 311. The Chinese version mentions
here only & few. In addition to these, Vinaya books also use some addi-
tional terms like Thallaccaya, Dukkata and Dubbhisita (ill-spoken words ).
Thullaccaya implies a serious lapse short of Parijikd or Sanghidisesa;
Dukkata is simply a bad act leaning towards the offences. Vin. iv. 9 gives
the following list of offcnces apparently in the descending order of gravity ¢
Pirdjiks, Sanghidisesa, Thullaccaya, Pacittiya, Pafidesaniya, Dukkata
and Dubbhisita.

Vinaya rules camg into existence because of actions of body and tongue®.

% Vingyassa doc miiidni—Kapo ceva pdek ca  Suip, vil. 1381 ). Sce our now 10 on p. 536
which shows that the Chinese text has used 3 wrong homonyin for the corrcet one, which
has led 0 & misleading interpictation,

).
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Qur text also says ( p. 543 para, 30 ) that miud may also be associated with
body or with tongue and so with permutation and combination, it mentions
six causes for becoming guilty of offences. The mention of threcfold
actions at the cnd of sixth Sahghlidisesa ( 381 ) is rather surprising. Sece
our note 13 on that page ( 381 ). _

So at the end of several rules, we note that as the origin of the offensive
action arc mentioned body, tongue or their combination with each or with
mind, or the combination of zl! the three (275, 346 ), But we will never
find mind alone lcading to an offensive action. For, according to Vinaya,
a mere evil action of the mind is not subjected to any disciplinary mcasure
( 276 ), though it may be considered as morally bad.

As the Pardjik3 and Sanghidisesa rules arc the gravest offences
( dujthulls Gpatiiye ), we find that there is always a tendency not to decide

~ them lightly. The Vinaya-master is always careful not to rush thought-

lessly to any conclusion unlavourable to a defaulier (176-177). Carc is
always taken by him to find the mental condition of the defaulter.

The Vinaya-master must have these thiee qualifications : complete
study of Vinaya, its perfect grasp and pesfect memory of the succession of
Vinaya teachers. Belore he decides the case he  has 1o take into considera-
tion the six points mentioncd on pp. 174-175 before he  gives his definite
and un-ambigious decision ( 176 ). Hc may take the decision after consult-
ing the fourfold authorities of the original text {sulla), or sources in confor-
mity with the text ( sultdnuloma }, the tradition among teachers { deoriya-
sdda )} and onc’s own judgment (alltano mati ) {171-172). He also notices
that Pargjikd-offences Nos. 2 and 3 of stealing and murder are more illusive
than the other two offences of violation of rules of celibacy and of uttering
hoastful words about one’s superhuman powers, because the former have very
minute ramifications which have got 1o be very carefully scrutinised ( 176 ).

I( an evil action has taken place uninicntionally or unwittingly, or if

“an evil action is forced upon a person when he has no inclination or liking
for it, or if it is donc by a person who is mad, or whose mind is upset, or
who is suffering from acute pain, or if it is done through bonafide mistake
or mis-understanding, then the defaulter is not guilty. So also the first
offender is not. guilty, as the rule is preseribed only after the commission
of an offence by the defaulier. Thus in most of the rules we find that in
such cases the defauliers are declaved 1o be not guilly. At the same time,
we also find cases where ignorance of TLaw is no excusc (no safifd-
vimokkha') as in the offence of keeping an cxtra garment for more than ten
days {416}, or in that of cating an immoderate measure of food (471),

Tue offences arc also classtfied into two main groups (206} :(—(i) In-
herent offences, offences which are so by their inherent natute, offences which
are recognised as such by the whole world ( loka-vajfo ) ;and { it ) offenices which
are de.lared to ¢ such because of the prescription to that effect by the Buddha
( panpatti-vajje ) (471). Offences like murder ( 326), theft, (275) viola-
tion of celibacy by a Bhikkhu or Bhikkhun{ ( 209), a deliberate lie (445)
will be placed in the first group. Offences like recciving any catable or

i
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drink except water and tooth-sticks without being offered { 476 ), or receiv-
in% gold and silver ( 440 ) come under the second group.

/ Gonfessit:;n

V' Confession seems to have played an important role in the moral
rearmament of a Buddhist Bhikkhu. Onr text mentions (545) five
offences : Thullaccaya, Pacittiya, Patidesaniya, Dukkata and Dubbhdsita,
that arc to be owned. Confession and consequent expression of regret
is necessary for the rehabilitation of a defaulter.

This confession is also found in the religious life of the Assyro-Baby-
lonians, the ancient Egyptians, the Vedic people, the Hebrews and Chui-
stians, In the Cuneiform Inscriptions of Western Asia, we have a confession
of sinnersto their gods and goddesses, without an imcrmediary like & priest,
of having done something displeasing to them. In the ancient Egyptian
literature like the Book of the Dead, we have a curious conception of what
may be called a ncgative confession, without any direct acknowledgment
of having done something wrong. A dcfaulier among them would
negatively say : ‘I have done no viclence to a child er to a woman;
I have committed no theft, nor have I attacked any man’ cte.

In the Vedic literature, Taittiriya Bréhmaga (I. 6. 5. 2) refers to a
confession of a sin, which makes one pure. Sat. Brih (IL 5. 2. 20)
says thatsin when confessed becomes less and it becomes truth. A Vedic
student guilty of violating the strict life of cclibacy had to admit his
guilt atseven houses while begging his food (Gant. Dharma, 23. 18; also cf.
Manu, XY, 122}

Among the Hebrews, a defaulter who confesses his sins is considered
to be a wise man, while he who does not do so is a feol. A Hebrew
sinner confesses to his god Jehowah (Yahweh) the sins which he has com-
mitted. This' confession is of course silent, inaudible. If one has done
a sin against any individual, ke has to seek his forgiveness, (as in the
Pavirapnd ceremony of the Buddhists ) which he is expccted to grant. If
he does not accept the confession even when he is solicited three times,
he is deemed to be cruel, except in the case of a slander, which he is
not bound to forgive.

Confession of sins has also played a prominent role in ecarly and
mediaeval Christianity. Mark the following Biblical quotations which refer
to confession and repentance : *“If we confess our sins, He is faithful and
just to forgive us our sins and cleanse us from all unrighteousness” (Epistle
of John 1. 9); “Repent, for the kingdom of heaven is at hand” (Matthew,
4.17); “Repentance and remission of sins should be preached in MHis
name among all nadons” (Luke 24.47).

Among the Roman Catholics, confession is considercd to be a divine
institution. In the earliest time, even in the Roman Catholic Church,
there were some sins like murder, idolatry, fornicaton, which were be-
yond redemption like the four Pirdjikas of the Buddhists. Bat
io later times a lenient atutude was taken. In carlier times, public
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confession was nccessary before readmission of a sinner to his fold; .but
in later times thiz was modified and individual confession to an autho-

- tised person was permitted. Like the Périvasika of the Buddhists, the

sinners were allowed a separate place, and like the Buddhist defaulter
undergoing the penance of Minatta when he has to adopt an attitude
of humility and has to cut himself off from all society with no person to
speak to, the sinners were debarred from communjon. They had to under-
go penances like offcring prayers, wearing sack-cloth, eating plain and
simple food, or observing fasts etc. They believed that confession of sins
is vomitting sins. In earlier times, penance was observed only once in 2 life-
time, preceded by a confession. But in later times, confession from time.
to-time became a feature of a devout life. If confession is not made soon
after its commission, it should be done at least once a year, at the time of
the Easter. ,
In the Anglican Church, the auricular confession is not prescribed, but
they advise it to satisly onc’s conscience, cspecially in sickness when . one
feels the biting of conscience, .
Islam also re-cognives repentence in trose who do evil in ignorance
and repentence in his Scrvants as can be zeen from the following
quotations from Quran: (i) “ If any ofyou do evil in ignorance
and therealter repented and amended (his conduet), lo! He is forgiving,
Most merciful.” (Sfira vi. 54): (ii) * He is the one fhat accepts repentence
from his Servants and forgives sins; and he knows all that ye do (SQra xiii,
23)." Though no cofession is expressly mentioned here, it is, I bchcvc,
implied in them. ' -

Thus it will be scen that, as in Buddhism, in several other religions
confession has a place in the moral re-habilitation. The guilty person feels
relieved of the heavy bDurden on his mind and with religious zeal he resolves
not to commit that ofience again. He is further encouraged to fulfill his
mormal dutics with added vigour. Buddhism preseribed no other penance
than the penance of Parivasa and Manatta prestribed by the Sahgha in
the case of Safighadisesa offence and in other cases, to express regret and
declare onc’s resolve not to commit the offence again(410, 411}, accompaai-
cd by the farfeiture of an extra garment or bowl, if any, )

Contents of the text

After having lhad a glimpse of the various kinds of offencus let us now
iry to understand the nature of the contents of the volume as a whole,

1. Bahira-nidina-vannani

Bahira-nidina, tie External Introduction, is so called Dbecause the
awthor of e original Samamta-pFsedikd thinks that this Introduction to his
commentary is someiling which is cxternal to the original Tipitaka. The

Tipitaka iself has an  Introduction which forms a part of it and :o
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it may be considered as internal. As against that, this Introduction will
:necessarﬂy be external.

After paying obeisance to the Buddha, Dhamma and Sangha, the author

" of Smp. tells us that he would begin the explanation of Vinaya which would
_ ultimately lead to the climination of sufferings in this world.

Then we have the story of the Vinaya being recited by Upili at the

‘First Council of Rajagaha which was held immediately afier the death of

the Buddha, under the patronage of King Ajatasattu, at the Sattapanniguh®
( the cave of Seven-leaf Bushes Jon the slopes of the mountain Vebhara
near Rijagaha (5-6). This Council was presided over by Maha-Kassapa.
Upili recited the Vinaya-pitaka, while Ananda, who just before the mceting
of the Council had attained Arhats'hlp, recited the Dhamma-pitaka. Appar-
ently, this Dhamma-pitaka is supposed to cover the Sutta-pitaka and
Abhidhamma-pitaka. A detailed enumeration of the texts belonging to
these Pitakas is given. It is interesting to note that our text mentions that
Khuddaka-nikdiya contained only 14 books, the present Khuddaka-patha
being omitted. According to traditional belicf, all these texts were
recited at this Council, though it is difficult to swallow this tradition which
includes Abhidhamma-pitaka also in the Dhamma. Thus the First Council
of 500 Bhikkhus came to an end with the recitation of the Sacred texts which

-apparently werc redacted at this time (7-18). Then follows the account

of the Second Council at Vesdli of seven hundred Bhikkhus presided over
by Revata where the ten points raised by Vajji Bhikkhus were definitely
decided against them. According to tradition, here also, the recitation of
all the Sacred texts was done ( 18-20). This council took place hundred
years after the First Council, under the patronage of Kilasoka and
marked a clear cleavage in the unity of the Buddhist Sangha.

Then follows the account of the great King Asoka under whose royal
patronage, the Buddha-Dhamma flourished. The elders at the Sccond
Council foresaw a further danger to Dhamma, one hundred and eighteen
years afterwards (21). They left the matter to two Bhikkhus, Siggava and
Candavajji, to train up one Tissa who was then in Brahma-loka and who
would later be born as a young son of a Brdhmapna who, they thought,
would be able to sustain the cause of Dhamma. He later came to be known
as Moggaliputta Tissa who presided over the Third Council under the
patronage of King Asoka. He sent religious missions to outside-countries
as well as to some parts of India, far away from Pataliputta. These missions
were sent to the country of Yavanas, to Kashmira and Gandhdra and 1o the
Himalayan regions in the north, to the Apardntaka, ( Western coast country
adjoining the Arabian Sca) to Mysoie and to Maharastra in the south, to
Vanavisl in South-west, to Ceylon in the extreme south and to the south-
eastern regions  ( Suvanna-bhiimi) of Asia (43). The text confines
itself morc to the missionary activities in Ceylon under the leadership of
King Asoka’s cwn son, Mahinda, later followed by his daughter Sangha-
mittd. Our text is further historically useful in as much as it tells us that
236 ycars had clapsed between the death of the Buddha and Mahinda’s land-
ing in Ceylon and gives lists of contemporary kings ol India and Ceylon to-
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gether with the years of their rcigns, from the time of the death of the
Buddha to the time of Asoka in India and King DevEnampiya-Tissa in Cey-
lon { 51). It also gives lists of Vinaya-Teachers who brought to Ceylon the
Vinayapitaka tradition and who uninterruptedly continued it from teacher
to teacher { 42-43 ). A lcgéndary account is given of a sapling of the Bodhi-
tree that was taken from Pataliputta to Ceylon by Sanghamittd, the sister
of Mahinda. To add to the legends, we are also told of the visits of former
Buddhas, like Kakusandha, Konigamana and Kassapa as well as of Gotama
Buddha to Ceylon {64-65, 75). Mahinda’s mission was successful and
the Buddhist Dhamma got firmly established in Ceylon when a fiesh  Council
was held in Ceylon where Mahinda put questions about Vinaya and a
Bhikkhu namcd Arittha, who was a nephew of king Devanam-piya-Tissa
of Ceylon, answered them satisfactorily.

Thus ends the External Introduction after which begins the real com-
mentary on the Vinaya { 78-79 ).

2, Butta-vibhanga
{a) Bhikkhu-vibhahiga
(i) Pardjikeas
\// First Pdrdjika |

At the beginning, we are given the Introductory story of Gotama
Buddha’s visit to Verafi)ji where e met a Brshmana, whom he refused to
pay respects to, though the Brihmanpa expected that courtesy.  The Buddha
explains that he was the highest among all living-beings and as such he could
not think of any one superior to him, whom he should pay respects to. He
explains why he considers himself to be so by telling him of his attainments
in the differeat kinds of trances and the High Powers. The Brihmana
was .very much impressed with his words. He accepted his discipleship
and invitcd him to stay in Verafiji for the Retreat of the summer-rains
(80-126 ).

When the Buddha was staying at Verafij it was found that there was
scarcity of food on accouni of famine in that country. But the Buddha's
followers never thought of lecaving that place and migrating to another
where they would get plenty of food. Thus they exhibited that they did
not care for food but were interested in the Dhamma for which they had
become foliowers of the Buddha and not for getting material food { 131 }.

The number of followers of the Buddha was increasing and Sdriputta,
one of the foremost disciples of the Buddha, thought that it would be in
the intercst of the long continuance of the Dhamma, il the Buddha were to
lay down somc rules of guidance for the Bhikkhus. So he requested the
Buddha to lay down some precepts. The Buddha refused to lay down any
as long as there was no occasion {or the same ( 139). When the Retreat
was over, Gotama took leave of the Br&hmapa of Verafiji and went to
VesBlli { 148},
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~ Now follows the story of Sudinna, a scion of Kalandaka, who went on
business to Vesili and listcned to the preaching of the Buddha. He was
0 much impressed that he left the householder’s life and became a Bhikkhu.

. Sometime later he went back to his house on a visit, when his parents tried

to persuade him te return to worldly life which he refused ( 136). Then
they said that he may at lcast leave behind the sced which will enable the
family to continue its line un-interrupted. ~ He succumbed to their impor-
tunities and had a sexual intercourse with his former wife { 158) —We are
told here, by the way, how in seren ways conception is established, which
does not appear to have any scientific basis—The Buddha came to know this and
he condemned Sudinna for the same. Now, he thought, was the right time
for him to lay down precepts for the guidance of Bhikkhus. IHe laid down
the first precept of Pardjiki about cxpelling, from the community
of Bhikkhus, one who indulges in sexual intercowse, without revealing his
inability to continue in the Buddhist Discipline and without formally revok-
ing it ( 168, 171).

There are mentioned Four Great Authorities for verfication when some
one clajiims that his view is based on what he has himself heard from the
Buddha, or from the Sangha, or from respectable authoritics of some teachers
or theras { 171-72). These four have been already mentioned above (XVID.

In the explanation of the first Parfjikd precept, we arc told that
a Bhikklm becomes guilly if heindulges in a sexual act with any of the twelve
types of individuals and the act can take place in any of their thirty sex-
ceatres ( 197-198 ). I'urther when a woman in all the nine different states
mentioned on p. 200 para. 42 is considered, these thirty seX-centres are
further expanded into 270 sex-centres (200).

Among the stoties there arc mentioned several cases where a Bhikkhu
is foreced to violate his vow of celibacy, And in all such cases, if the Bhikkhu
finds no relish in any of the four stages of the act (199), then the Bhikkhu
is.not gu:lr.y

Among the storivs are meationed all sorts of imaginable perverted
types of sex-acts with human beings, or beings of lower creation such as a
a she-monkey, or cows, waler-baffalocs, mules or horses; cte. In all such
cases, if the defaulters are not guilty of a Pardjika offence, they hecome guilty
of Thullaccaya or a Dukkata, depending.upon the gravity of their offence.
We havc also references to a change of sex* (211 ) where it is said that on
account of some evil action, the male sex disappeais and the foemale sex
takes it place. On the contrary, on account of some good actions, the
female sex disappears and gives place to the miale sex. Male sex is  consi-
dered superior to the female sex (211,

Among the cases of non-vielence ol the precept are mentioned one who
is unaware at the time of the performance of any unchaste action, .and one
who, even if one becomes aware, does nol find any relish in the act. In
these cases there is no guilt. In this category is included the case of Uppala-

#3ee Prof. P. V, Bapat's paper on * Changs of Sex in Buddhist  Literature * in the S.
K, Belwalkar Felicitalion voluiac, 1957,
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vanpd Bhikkhuni whose chastity was violated by a rogue who previously .
lay concealed in her room under her cot when she entered her room from
outside (210-211). A mad man, or ‘one who is deranged in his mind,
or who suffers from acute pain on acccunt of some disease, or the first offend-
er beforc the precept was laid down, on account of whom the precept is
prescribed—all these arc not cansidered guilty ( 205-206 ).

Smmd Pardjikd

The laying down of the second precept was due to a Bhikkhu named
Dhanika, who took.away timber-material for building his own hut from the
King’s store, without his permission.

This Second Pardjikd precept is with regard to taking away, without
being given, a thing worth onc pdda, that is five mdsakas. A thing worth
less than that does not involve the offence of a Pardjikd. Later, in the
last division of our book, we are told that if it is a theft of four mésakas, it
involves the offence of Thullaccaya, and if it is a theft of three* or even upto
one¢ mdsaka, it means the offence of Dukkata ( 346-47 para. 37 (12)).

In this connection we get an interesting information given by the
original Pali Smp. that this pdda or a quarter is said with refeience’‘to’a
Kahipana or Kairsipana of ancient Rijagaha and not with reference to -
one of the time of King Rudra, which is called, the * Present’. This coin of
Rudra, or Rudra-ddmaka as it was called, was a depreciatedt coin. Afanusmyti
( 8. 135. 36 ) refers to one coin also called Dharana which was worth sixteen
mdsakas. P3Anini also mentions (5. 1. 20 ) this depreciated coin as against
one of ancient times, which was an cquivalent ol 20 mdsakas (5. 1.:132).

Vajirabuddhi-T 1kd, a sub-commentary on Smp., further mentions ™ that
this Rudra-dimaka was ecqual to one third in value of the biu: Kahfpana
(Burm ed. of Chattha-Sangiyana 123. 34. ). Sarattadipani ( Smh-edm.'i) '

. and Vimati-vinodani also confirm the same. They zay that in countries's

where the old bluc Kahdpana is not current, an offence will be established onl}m
when the value of the thing stolen is equal to the fourth part of the oId goldu
(coin) (143-44 ).

The text explains what is meant by theft. Tt means (i) taking away
a thing by force, (ii) carrying it away, (iii) lifting it up, (iv) taking a
mis-step with it, (v) removing it away from its original place, and (vi)
transferring it clsewhere, according to a previously determined plan ( 231-
232 ). This problem of theft is a very complex onc and is very difficult to
understand ( 232 ). It is very difficult to establish it as it has many subtle

* But this is inconsistent with what we lave on p. 269, where we are told that one
becomes guilty of Thullaccaya, if the theft is of what is worth threc m#sakas. Thisis also
in conflict with the original Parivara ( Vin. v. 33) and Smp. vii. 1385, which both say that
there is the offence of Thullaccayn il it is a theft of what is worth more than one¢ mdsaka
( but less than cuc pFdaic. five mFsapas ) and of Dukkata if it is a lhcft of what i is ‘worth
a mdsaka or less. See also LXI. !

$ On this interesting subject, sce D. R. Bhandarkar's Curmwhcl Lectures ( 1921 ) on
Ancient Indian Numismatics, particularly, lectures III-V, pp. 76-123. Also sce Attha-
sfilinl ( Dev. ccl ), Imtrod. p. xxii. . at
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ramifications. This text mentions twenty-five (5x5) modes of stealing
(232-234). It may be interesting to note that it includes even cvading
Government toll-tax (232, 26465 ), removing a thing from its place in
collaboration with others—one or many—and a quiet substitution of another
Bhikkhu’s allotment stick ( sal¢kd ) for one’s own, when it sccures for him
a better allotment of things distributed by the Sangha.

If one, with the idea of stealing, removes a thing belonging to others,
whether by bright day or dark night, in their absence, then that person is
called a Petty thiel. But if one takes away a thing belonging to others by
exchanging it with one of his own intentionally painted to enhance its
original value, then he is called a Big thief, as he cheats others face to face
(277). If one takes away by force a thing belonging to others with the
result that the owner has lost all hope ( dhura-nikkhepo) of recovering it,
then that also is included in theft, which essentally means taking away
things which are not given.

One cannot establish the charge of a theft unless the following condi-
tions arc satisfied : (i) the thing removed must belong to others and that
there must be awarcness that it does not belong to oneself; (ii) there must
be no awareness that it has been handed over as a trust; (iii) there must
be no awareness that it has been handed over for temporary use; (iv) the
thing must have some value; (v) there must be the thought of stcaling in
the mind of the defaulter; and (vi) that there must be aclual removal of
the thing from its place (272-74). It may be noted that thesec conditions
mostly satisfy the principles of even modern jurisprudence.

If all these conditions are not satisfied then onc may be guilty of only
a Dukkata or Thullaccaya. It is interesting to note that these pre-conditions
for establishing a crime like theft had became a butt of ridicule among the
opponents of Buddhism like the Jains. This is noticeable even in a very late
Tamil work, a Commentary by Samaya Divdkara Vimana Muni on a Tamil
poem ‘Neelakesi. The Jain exponent there is shown to argue : * You can
take away somebody’s property under the impression that it is your own;
you can have sexual intercourse with some other woman under the impression
that she is your own wife. ” On the same line, they argued that a stranger
may even be murdered under the impression that he is an encmy.*

The Vinaya-master, before he pronounces his judgement in cases of
theft has also to bear in mind the following considerations ( 231-238) :—

(i) The naturc of the thing (watthu) stolen—If the owner of the
thing had cast it away, as he had no longer any use of it and had no mental
attachment for it, then the defaulter will not be guilty of Pardjiki. Only
it may be returned to the owner if he demands it. A story is given of a
Bhikkhu who with the idea of stealing, carries away a picce of cloth that had
fallen down from the shoulder of .another Bhikkhu in the midst of a large
crowd that had gathered. As the owner of that piece of cloth had lost all

* Sec my paper : Vimati-vinodani, a Vinaya Commentary And Kundalkesivatthu, a Tamil
poem in the Fournal of Indian History, vol. XLV, part iii, No. 135, DEC. 1967. Abo Neelakes?
by Prof, A Cakmavarty, Introduction pp. 211-12.
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hopes of recovering it, the Vinaya-master decided that the defaultcr would
not be guilty of Parijik’&, though he would be guilty of 2 Dukkata offence,
which can be atoned for by an expression of regret.  The owner of the piece
of cloth, further, at the request of the Vinaya-master, made a gift of the same
to the defaulting Bhikkhu, as the forfiier had already lost any hope of
Tecovering it. ' ’

(i) The time—QOne has to cansider the value of the thing at the time
when 1t is stolen. ‘

(iii) The placc—One has also to consider the value in the region
from where it is stolen. Another story is told of a Bhikkhu carrying away
a coconut-shell with some designs carved on it and earlier deposited by
another Bhikkhu-in a monastery. That coconut-shell was used as a goblet,
The owner of the shell recognised it and charged the other with theft,

aWhen the matter came for decision and before the Vinaya-master could

proncunce any judgement, an Abhidhammika-master, Godatta by name,
pointed out that the shell had no wvalue, as it was cast away in the island
from where it was recovered and further that the hand-work that was done
on it was worth no more than a mfseka and so the defaulter cannot be
guilty of any Pardjiki offence.

{iv) The xse to which the thing has been already put. A thing which
has been put to wuse for some time will necessarily have less value than
a Dbrand ncw one. So this has got to be taken into consideration. And

b

lastly, >
{v} The valuation of the thing [ as related to a pdda ] when it is stolen.

lHaving taken into consideration these five things, the Vinaya-master

will assess the gravity or lighiness of the offence with which the defaulter is
charged,

An illustration of legal intricacies, which gocs to prove that Law is
sometimes an “‘ass’ is found in the quotation from * Questions on diflicult
Points " (269) where we find that the teacher goes scot-free of the grave
offence, while his pupils get involvel, because they become guilty of instruct-
ing others to steal what amounts to five mdsakas, while the tcacher’s instruc-
tion to his three pupils is to steal one m#zaka cach, that is, only three
mfsakas in -all.

The text then gocs on to  mention ( 240-271 ) the location or the
inherent nature of the things stolen. Thirty such things are described in
detail. Among such things may be mentioned things buried iz the earth,
located on the earth such as implements like hoe, axe etc., or things deposited
in a jar. or water, or things deposited in water through the fear of a king; or
cots. clnthes hanging on stands, or living-beings like peacocks, bats, or beces,
fish; four-footed animals like a bullock, pig, horse, ass, camel, clephant;
snakes, centipedes and even a slave who in ancient days formed a part of one’s
property. -

An intcresting case of stealing water from another’s tank is mentioned.
If there are two tanks of a man, one dry and another full of water, on each
side of another man's tank that also is full, and if he borcs a hole between his
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full ‘tank and another man’s full tank, then watcr from his own tank flows
into another man's tank, which then overflowes with the result that his dry
tank gets that over-flown water. The negihbour’s tank also may lose some
water and it has got to be compensated for (257 ).

If one takes away a slave or ¢ven instigates him to leave his master and
run away into freedom, then he does become guilty. But if he takes away
a person who is kept as a hostage by his parents who are dead, or who have
gone away for work clsewhere, or a person who has contracted his debt, or
a slave who has no master, then he is not guilty (266 ). Evidently, the under-
lying idea is that hic is niot depiiving any body of his property.

Here we have also the explanation of Dukkata and Thuilaccaya.
Dukkata means some transgression which implies some  downfall like an evil
action done by a worldling. Thullaccaya means a grave transgression
whiclh is considered to be the gravest among all the offences that are to©
be confessed with regret in the presence  of another who receives
the confession (243 ). With an cxpression "of regret, one gets absolved
from that offince (244 ).

Thae is no offence if one takes away a t.hmg under the impression that
it is his own, or that it has been entrasted to hin , or that he is borrowing it for
temporaly use, or if it is a thing belonging to somc¢ spirit including the divine
oae, Sakka, or if it belongs 1o a lower creation like Garuda, or if it is taken by
a wearer of rags thrown away, or ifit is taken by a mad man and the like, or
if he is the first offender { 273-275).

As we have alrecady said above { XVI-XVII ) that Vinaya does not recog-
nise as an offence any action of the mind. It is stated here that a merc
inclination of the mind to steal without any action of the body and tongue to
cxecuie what onc has in mind does not involve any offence { 276 ).

If a Bhikkhy with a compassionate heart lets go z pig that is tied with
a rope to a post and puls 1ts price-equivalent tied to the rope, then there is
no offence.

Then follow several stories illustrating the offence or no offence on the
part of thé allcged defaulter. There is one interesting story of a Bhikkhu
visiting a deserted monastery possessing trees laden with fruit, He should
knock at the door or strike the palms of his hands three times before he takes
the fruit on the trees for eating (27778 ). The stories told here reveal the
wcial life of the inmales of the monasteries which are richly endowed with
farms, parks, tanks, fisheries, slaves, watchmen or care-takers—who may
not have written agreements and still who become sharers in the produce of
gardens—or tenants of farms, or temples with  the images of the Buddha.

Third Pardsig

%

The Third Precept is about abstaining from ecnding one's life, or
commending it, or abetting it (285-835). At the beginning, the story of
the foundation of Vesil{ is given. The Buddha had commended to the Bhik-
khus the meditation on Impurities which created a scnse of disgust in  the

LT —
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minds of the Bhikkhus. As a result of this they-planned to murdcr each other

or prevailed upon a sham-mendicant Miga-dandika (or Miga-landika }

to murder them. When the Buddha who had gone into retirement came

out and noticed the decrease in the number of the Bhikkhus, Ananda told
him that it was probably due to the meditation on Impuritics, which created

into their minds a disgust for life and so he requested him to give the Bhikkhus
another object of meditation. The Buddha prescribed the AnApana-samadhi

( the meditation on breathing—in and breathing—out ) which has been comple-
tely described on the lines of the Visuddhimagga { the Path of Puity ). Here

it i3 clear that the Chinese wranslator also believed in the tradition® that the

authorship of both the texts, the Visuddhi-magge and the Samanta-posddikd,

is common (312).

While the Buddha now commended this new meditation on Anfpina,
he prescribed the Precept that any one who tries to make an end of the life
of another, or commends it, or abets it, becomes guilty of a Pirdjika
offence ( 317-321 ). .

Now follows a dctailed discussion on ending one’s life by throwing one-
self over a precipice, or using implements like a sword or a knife, or prescrib-
ing poison, or abstaining from food, or sending a written document com-
mending death, or digging a decp pit a fall in which would Jead to death.-

Death is induced by six methods: (i) by one’s owne self, (ii) by
instructing others, (iii) by hurling a weapon, (iv) by effecting it quietly,
{ v) by a magic spell like that of a mantra of Atharvaveda, and finally, (iv ) by
some superhuman powcer of some yakkke or Garada { 320-321 ).

Among stories illustrating the guilt or no guilt may be mentioned the
story of cutting no rock or grass except for the crection of a st@pe, the story of
a Bhikkhu Dbeing guilty of an abortion only when a woman effects it
according to the dctails of his instruction; if she departs from his
instruction, he is not guilty ( 328); the .story of the death of an old
Bhikkhu who fell down and died because he was being rushed down Dby
his Bhikkhu-son to a placc where the Sahgha was waiting for him; the story
of 1eciting a magic formula { paritta) and the story of cutting grass, or that
of sctting a counterfire under proper controi to save the monastéry from
another fire that bas already errupted.

It is interesting to find that a Bhikkhu has been debarred from being a
physician when it was found that the medicine which he gave to a woman to
establish the foetus in her womb led to its death instead of helping it to be
established (329 ). If he prescribes medicine, he is guiltly of a Dukkata
offence. But he has been allowed to prepare medicaments for his five co-
sharcrs in religion, that is, a Bhikkhu, Bhikkhni, Sikkhamanf, Samaner], and
Samauyera. ' ,

He is also permitted to arrange for medical provisions not only for his
father, mother, spirtual teacher or his own attendant ( seyyfvaccakara) or
Pandu-Pal&sa—who is awaiting his initiation {or want of garments—but also
for his immediate relations like the younger or clder brothers, or younger or
elder sisters, or younger or clder sisters of his motlier, or the younger or clder

* I doubt 1he reliability of this tradition andhence T have refeained in this work from
using the namc of Buddhaghosa as the author of Smp. as we now have it
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brothers of his father, or younger or elder brothers of his mother* (329). If a
wounded soldier or even a thief who is ill visits his monastery, he has to pro-
cure medicine for them. Though he cannot directly prescribe any medicine,
he is permitted to use a device that a particular medicine was given to a
particular patient and he was then cured. If a relation of any other patient
hears it and gives that medicine to his patient, then he may get cured. The
wife of King Vasabha of Ceylon ( 127-177 A.D) got cured in this manner
( 330-331). '

Fourth Parajika

Then follows the Fourth Pardjikd precept of expelling those who
are guilty of vain boasts of having attained some religious distinction, or
some super-human powers. The Buddha condemns the Bhikkhus living on the
Vaggumuda river when he comes to know that they are living a life of luxury
and of all comforts because they get all the material things from laymen when
they commend to them their brother-Bhikkhus as possessing some religious
distinction or some superhuman powers ( utlari-manussa-dhamma ). He com-
pares them to five Big Thieves. He called them so because they are assum-
ing some distinctions which they do not possess and thus they are really steal-
ing for themeselves some qualities which belong to others. A Bhikkhu does
not observe rules of conduct and yet he gets rich gifts because he extols him-
self or is commended by other Bhikkhus. Thus he is the First big Thief.
Another evil-minded Bhikkhu listens to the preaching of another good Bhikkhu.
He remembers the same and reproduces it in soft, gentle words, while he
preaches the Dhamma to others. Thus he steals these sermons and so he is
the Second big Thicf. The Third big Thief is he who condemns other good
Bhikkhus who have reached higher stages on the Path culminating in Arhat-
ship and praises himself. The Fourth big Thief is he who gathers around
himself many lay-men by stealthily making to them precious gifts. He who
makes such gifts from the possessions of the Sangha, thinking that those
things, as it were, belong to himself, is the Fifth big Thief.

So he lays down a precept that all such monks who make vain boasts
of having attained some special distinction or some super-human power deser-
ve to be expelled, unless, they do so through misconceived over-confidence.

. Such boasts arc considered to be deliberate falschood which the Buddha
has all along condemned. The author refers to three aspects of falschood-
(345 ), of which the last aspect is one in which (i) one intends to tell a lie,
(ii) onc opens his mouth and does tell a lie, and (iii ) after having told a lic
he knows that it is a lic. This is real false-hood. One who is guilty of the
same deserves to be expelled. If one intends to tell a lie, but actually when
the mouth is opened, truth comes out, then he does not become guilty of the
grave offence. So also one who says that he will attain some distinction like
Samddhi, though he intends to say_that he is about to enter a trance is not
guilty of a grave offence. '

If there is no intention to utter vain boastful words, but, by mistake,
or through over-confidence, one utters such words, then there is no offence.

*Also sec p. XLI

i
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So also a madman, the first offender and one who reveals to his companion
in hely life the distinctions which he has #rufy attained—all these persons are
not guilty, , '

Stories illustrating whether one ig guilty or not are as usual given.
Among them may be mentioned the story of one who retires to a forest think-
ing that thereby he will gain the good opinion of people who will shower
upon him gifts. Such a Bhikkhu is guilty. But if he goes there with the
good intention of attaining Arbatship and that he is determined not to leave
the forest until he attaing it, then there is no offence.

If, without mentioning his own name, he simply says to a donor that the
Bhikkhu who stays in the monastery of the donor has attained some distinct-
ion, then he does not beecome guilty of a Pardjika offence.,

There is the story of Lakkhana and Mahdmoggallana. Lakkhaha notic-
ed the latter smiling and asked the reason why he was smiling. The latter
then told him that with his super-human vision he noticed several persons
suffering on account of their evil actions in the past, or that he noticed King
Bimbisira of Magadha coiintry suffering a defeat at the hands of Licchavis,
or that he noticed a person suffering from hydrocele as a result of his evil

. action in his past life when he as a judge took bribes from litigants (35 ).

Similarly, Bhikkhu Sobhita alse declared that he could remember the past
lives in the five hundred Kappas. When other Bhikkhus challenged these
claims of MahZmoggallina and Sobhita, the Buddha confirmed as true what
they claimed and so they were not guilty, N

~ This section concludes with a miscellaneous note that there arcin all 24
Pardjikas—4 for the Bhikkhus, 4 not common with the Bhikkhus, for the
Bhikkhunls, 11 for those who are declared as incapable of receiving renun-
ciation ( pabbajj& ), 1 for a Bhikkhuni who has a longing for housesholder’s
clothes and 4 for those who are guilty of some sexual perversities { 335-54 ).
All these who are guilty of Parajikds are not fit to be assaciated with and so
they are to be expelled. : :

(it) Sanghddisesas

/l Next comes the section of thirieen*® Sanghidiscsa offences. The first is

with regard to deliberate seminal discharge, second to fourth is with regard
to indiscreet behaviour with women, fifth is with regard to acting as a go-bet-
ween for a man or a woman, sixth and seventh deal with building a
cottage or a monastery of certain specified measurements with a previous inti-
mation of the same to Bhikkhus, the eighth and ninth deal with a false ac-
cusation, through harted, of a Bhikkhu of a Par3jikd offence. The tenth and
éleventh deal with the threefold expostulation of a Bhikkhu or his followers
who are trying to break the unity of the Safigha. The twelfth deals with

* It may be noted in passing that the newly discovered Sanskrit text by the fate  Shel

Rahula SEnkityEyana of the Vingra-Shtra gives only 12 Safghfidisesas. It combines the 6th.

Tth rules of building a cottage and a sitdra into one. For the name of the chapters
in this text, sec my paper in the Proceedings of the XXVIth International Congress of
Orientalists, New Deihi, vol III, parti, pp 342-344.

&



ST

LN

N TN

XXX SHAN-CHIEN-P'I-P'QO-SHA

thirecfold expostualation of a Bhikkhu who makes himself impossible to be
- spoken to, by his habitual evil words, and the last, the thirteenth, deals with

the threefold expostulation of a Bhikkhu for his evil behaviour with the lay-
families who arc his followers. In all these cases, the Safigha is the final
authority to decide how these caces are to be dealt with, We have a clear
explanation of this offence ( 358 ) when itis said that as”a first step, the
defaulter approaches the Sangha that gives Lim the punishment of
suspension ( parivasa ),then mdnatta for six nights and finally he approaches
the Sangha again for abbhdne { restitution by the Sahgha ),

While trcating the first Sahghddisesa precept, we are told ( 856-08) of
four kinds of dreams :—The first is caused by the internal disorder in  the
constitutional clements of a person; the second is the reflexive action of what
onc has already scen; the thivd is caused by divine beings, and the fourth is
prognestic of coming events, The dream is considered to be a stale when
ongc is neither asleep nor wide awake. It is like the sleep of a monkey, where
a mental action, if any, i very feeble and so one does not become responsible
for it,

The treatment of the ecighth and ninth Sahghiidiseta offences
contain the famous Vinaya story of Meuiya-Bhummajaka Bhikkhus
sctting up through hatred Mettiya-Bhummajak Bhikkhuni to accuse
Dabba-Mallaputta of having had a sexual inter-course with her. Mettiya-
Bhummajaka Bhikkhus saw one day  whilé coming down from
mouatain  Gijjha-kdita ( Vulture’s Peak} aram and a cwc carrying
on a sexual intercourse. By way of a subterfuge they gave the name
Dabba-Mullaputta to the ram and the name Mettiya-Bhummajaki to the
ewe. They declared to the. Bhikkhu-Sabgha that they actually saw Dabba
and Meutiyd in a sportive {sexual) action. When the matter was taken
to the Sahgha for decision, several other Bhikkhus testified to the fact
that Dabba Mallaputta was actually busy distributing food and drink
to the Sangha at the time when he was alleged to be in a sportive act with
Mettiyd Lhikkhuni, When Meutiya-Bhikkhus were further pressed to tell
the truth, they admitted that they had used the subterfuge of giving the name
of Dabba (o thc ram and of Mettiyd to the ewe (393 ). Thus they used
a figurative expression  of equivocation in their accusation. Because of the
false accusation, Mettiya-Bhiummajakd Bhikkhun! was expelled, relying upon
her own statement, though the offence she actually committed was no more
grave than that of a Dukkata or a Picittiya { 387 ).

It is intersting to note here that the Chinese version does not refer to the
controversy over this matter between Abhayagm-v!sms and Mahdavihra-
vAsing ( Smp. iii. 583fT), which was finally decided in favour of the latter
by Dighakiriyana, a minister of King Bhitiya of Geylon (38-66 A. D).

We also have a short discussion {388-391 ) over accusation, the accu~
ser and the accused and the procedure of getiing the matter decided by the
Sangha. ‘The Sahgha first tri¢s to get them reconciled by a mutual discussion
and if that attempt fails, then the Safigha takes up the matter for an official

decision.

|
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The tenth Sanghfidisesa contains the story, not given in Smp,, ofDevadatta
approaching Kokilika, I-cha-mu-kia-li' and Samuddadatta, the scion of
Khandadevi, for their cooperation in breaking the unity of the Sangha. He
demanded of the Buddha that he lay down the five precepts that the Bhik-
khus all the time live ina forest, beg their alms, wear robes prepared out
of dusty rags, live under trees and abstain from cating fish and meat
(Vin, 1it. 197, iii 171).

The Buddha refused to grant that request saying that his present
practice in that behalf should satisly him and his supporters, as it did make
some provision which could be taken advantage of by those who dcsm:d that
change.

The wreatment of the twelftl: Sanghadisesa contains thestory of Channa,
the carc-taker of the horse, that led the Buddha into his Great Rennuecia-
tion. He had become impudent.in his dealings with others. He considered the
Buddha as belonging to Ais family and as such he thought he should have a
more privileged position, which would give him authority over the rest of the
Bhikkhus (399 ). IHe¢ was given a Brahma-danda, the highest punishment,
as he had rendered himsclf impossible 1o be apoken to ( Vir. ii 290, Smp. vii.
1396 ).

The Thirieenth Sarnigh#disesa deals with the immoral and indiscreet behav-
iour of Assaji, and Punabbasu, the foremost pair among the famous dissenters,
the Chabbaggiyas, and Pandu-Lohita and Mettiya-Bhummajaka®, with the
members of the families of their lay followers. Pandu-Lohita%, although he
belonged 1o that group, was observing the rules of Conduct laid down by the
Buddha but he violated those which were not laid down { 402 ), but the others
bchaved Hke ordinavy lay men. They dug the carth, planted trecs, watered
them, and made tanks. These were the dutics of laymen and so they were
unbecoming for Bhikkhws and as such they were guilty of Sanghadisesa.

We arc told here that after undergoing the penalty of Parivasa (of living
alone, away from others)if one has concealed the offences, he has to undergo
the penalty of Minatta,which is explained as accepting humility by doing away
with self-clation ( 404} and voluntarily accepting the punishment of retiring
for six nights 10 a solitary place where he will have no Bhikkhu o speak to
(531). Afterwards he becomes ready for restitution { Abbhdna} by the
official act of the Safgha, consisting of at least twenty persons.

(#5i) Aniyatas
The ncxt section of two Aniyata Dhammas or Indeterminate offences
is about a Bhiikkhu lying or sitting witha woman in a solitary place or speak-
ing to her in vulgar or indecent words. The defaulter Bhlukkhu becomes
guilty of a Parajik3, a Sanghadisesa or a PAcitliya as recommmended by a reli-
able and devoted spasiks (who, perhaps, ‘'was a witness of the Bhikkhu’s
action).

1. Pali text, Pin. di. 196, iii. 171 gives the name Kajmoraka-1'issz.
2. Sce our remarks on these names later on pp. XLVITI-XLIX
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(iv) Thirty Nissaggiya-Pdciltiyas

‘Thesc offences, are mostly about a garment, a cloth-wool,~or cloth-silk-
seat or a begging-bowl. If a Bhikkhu violates the provisions of restrictions
laid down by the Buddha in connection with them, he has to forfeit that object.
This group also contains precepts about abstaining from receiving gold or
silver, or dealing with them in a business-transaction, or indulging in any
business of selling and buying. Gold and silver are not to be received with
indemnity. Even its deposit should meet ne approval from a Bhikkhu.
If it is reccived for oneselfl it is to be forfeited in the midst of the Sangha.
If it is reccived for the Sahgha, or for a gapa ( group ), or for another indivi-
dual, or for the image of the Buddha, even then, one does become guilty of a
Dukkata (437 ). It is interesting to note the provisions made in disposing
off gold and silver left by a housholder with a Bhikkhu. A house-holder or an
updsaka is persuaded to take it and buy with it the cssentials ( paccays ) for
Buddhist Bhikkhus ( 437-38 ), One is not permitted to accept gold or silver
as a gift { 431), or even asa hire-fee of afarm (432 ). But one can accept it
through the device of securing it through a house-holder who takes care of,
or manages, the affairs of a Bhikkhu or of the Sahgha (430 ). But if an
individual Bhikkhu or the Sahgha receives it, directly, then there is the offence
of Dukkata. But on p. 368 we note thatit may be accepted for preparing
some medicine out of it, or if it is combined with copper or tin with the
result that they no longer bear the colour of gold and:silver. So also pearls
may be accepted for preparing medicine (368 ). As against this, the
strict attitude of the Pali school of Theravddins to touch in ne case gold
and silver may be noted { Smp. iii. 544),

Similarly a gift of a farm, or of a park cannot he accepted unless the do-
nor says that it is being gified to provide for the essential requisites for the
Bhikkhus. A tank also may be accepted if it is said that it will provide an

'indispensable thing like water, not only for Bhikkhus but also for all living

beings who can use the same for drinking, bathing or washing, (431-32 ).

‘Remarkable is the patience and humility of a Bhikkhu who goes to an agent

of a house-holder who has made the necessary provision for supplying gar-
ments to him. When he comes to note that in spite of this provision, the
garment is not forthcoming from the agent, he goes to him and stands be-
fore him in silence, These visits may be twelve if he remains silent, or six
when he can make oral demands, One oral demand is equal to two silent
visits and so keceping this ratio, he can make visits silent or with an oral de-
mand (426G), And even after this, if the garment is not forth-coming,
then he can personally report the matter to the houscholder who has made

provision for the garment { 428 ).

The cioth-wool-, or cloth-silk—seat, whcn once obtained, should not be
renewed before six years. It should not exceed the specified measurements
and should have a patcii of an old seal sewn on to it. No extra begging-bowl
is to be kept for more than ten days. The Chincse version has nothing o
say about the twenty-second rule that the begging-bowl is not to be renewed
unless the old one repaired with five bands is found to be un-serviceable. The
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five medical ingredients in the form of ghee, butter, oil, honey and jaggery
cannot be used aftcr they are stored for seven days. They must be used be-
fore that period. So also a bathing-garment is to be sought and used only at
the time specifically mentioned (442-443 ), The Chinese version has also
no comment on 22, 25-28 Nissaggiyas. Y

(V) facittiy:a:

Out of Pcittiyas, on several rules like Nos. 17, 23, 24, 30, 31, 36, 38
ete., our text has nothing to say. So also from among the Patidesaniya and
Sckhiya rules only a few have been taken notice of.

In the fourth PAcittiya rule, we find that the Sacred Text of the Buddhists
rchiearsed at the First* Council presided over by Kassapa, is not to be recited
in the company of onec who is not initiated, expcept when a pupil who is
initiated, learns it along with an un-initiated person, from his tcacher ( 447 ).
This exclusiveness may be compared with the view of the orthodox
Brihmans who would not like the Vedas to be recited to those who do not
belong to that class.

In the Tweclfth Pacittiya, Channa is shown to be not amecnable to
Buddha’s discipline. 'When he was questioned why he was lolding silver
coins in his hand, he replied that he was holding tin-coins; so also he replied
that he was drinking water when he was actually drinking wine; when he was
questioned why he was sitting with a woman aloné, he would say that there
was another person by the side. Somectimes he challenged the questioners,
or he would not reply to any inconvencint questions. TFor such offences he
was guilty of a Pacittiya offence.

Fourteenth and Tificenth Pacittiya rules reveal the particular solicitude
expected of a Bhikkhu for careful use of and for prescrving the moveable pro-
perty of the Sangha such as cots, chairs, mats, beds etc. ( 454-56)

Twenty-first and twenty-sccond Pacittiya rules tell us about a Bhikkhu
who is to be permitted by the Sangha to address the Bhikkhunis. He must .

have the eight qualifications which, as detailed in.our text (458-59), differ.- .
from the original Pali Vinaya text for which one may refer to our note 30 on'p. '63‘
- 458, He must have a clear, sonorous voice,.. must have a free, undctcn‘.;&,
flow of speech. The text tells (460) us that women like such a preacher; be-
cause they are more attached to voice’  He must also have a seniority of:

twenty years since his initation, for it is only such an experienced prcacher

who has no doubts left in his mind and who would'be able to do his preaching
without any shrinking on his part. We are also told by the bye that a Bhik-.
khunf has to pay respects to a Bhikkhu even if she meets him on the road anr.i .

make courteous enquiries about hishealth and comfortable residence. When
she goes into the Retreat of summer-rains she must assure herself that there
is at least one Bhikkhu in that'place who may be approached for religious
in:truction. The Bhikkhu has to begin his preaching with the cight weighty
matters (garu-dhammd) and then he may go to other Dhammas (461 ). It

* Pali text mentions the texts rehearsed at all the Three Councils ( p. 447, note 19 ).

il
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is also interesting to note that instead of four Uposatha days, our text men-
tions (459 ) six Uposatha days which agrees with MahiSasaka tradition.
A Bhikkhu cannot preach to the Bhikkhunls without being entrusted with
that job. He cannot go to the monastery of the Bhikkhunis for preaching,
nor can he yo there after sun-set. If he does all these things, he becomes guilty
of three Piicittiyas (467 ). Twenty-second Picittiya gives the story of the
origin of (iila-panthaka and Mah&-panthaka. It was the Buddha himscll
who converted the former as the latter liu.shcd him outside the monastery,
because he was not able to master even one gathd prescribed by him (463-67 ).

Pacittiva rules 31-40 deal with food. Taking food in scparate cliques
is prohibitcd except on seven occasions detailed in the text (468 ). Some
details are supplied to determine how cliques are formed and how persons
forming that group become guilty or not guilty (469 ).

Thirty-fifth Pacittiya treats what is considered to be extra (anatiritta)
or not=extia ( aliritta, left over ) food. There is some discussion (472-73 ),
about how a pavdrand ( rejection ) is proper. If the rejection is of food that
is permissil.le, then that pavdrang is valid. If the rejection is of meat that
is not permissible, then it is not valid (472).

There arc some kinds of roots, flowers, stalks and fruits which can be
taken only at stated hours. (473-74).

In fortieth Picittiya, which prohibits a Bhikkhu, to put in his mouth any-
thing except water and tooth-stick, without being offered to him by some one
else, we find that the Bhikkhus have devised the institution of approaching
a Kappiya-kiraka, who would receive things himself and then offer the same
to a Bhikkhu. If there are trees laden with fruit, a Bhikkhu cannot himself
pluck the fruit from the tree and receive it. The Kappiva-kdraka would pluck
the fruit and then offer the same to a Bhikkhu. Even a Samanera can act
as a Kappiya-kdraka and food of each other may be exchanged for making it
permisgible ( kappyia) (475). An eatable thing like fresh ginger if it is
received in its natural condition may be accepted and its acceptance may not
be rendered invalid, if fresh sprouts spring out later (476). If for some
serious discase, dung or urine (of a cow? ) or ashes, or carth are required as
medicine tlien they may be taken by oneself. If ashes are not readily avail-
able, then wood may be split and burnt to yield ashes.

Sixty-eijthth rule of Pacittiya refers to the story of Arittha who entertained
a heretic view that indulgence in sexual contacts does not prove to be an
obstacle in the path of deliverance. He argued that if contacs with smooth
and delicat: things like a woollen carpet which is soft to touch does not prove
to be an olstacle, then why should contact with the smoothy parts of the fe-
males prove to be an obstacle (419) ? He was guilty because he would
not give up that heresy in spite o£ his being remonstrated with three times.

The scventy-second Péciltiya refers to belittling the minor precepts ( of
the Pdtimoikha). Our text explains the rules of Pdtimokkha from Aniyatas
to Sekhiya:® as minor. It also mentions the eleven advantages which the

. * Inmy tr:;;;.-is in Burma, I actually noted one sclicol, the school of A bhidhammikas
who omit these offences from their fortnightly recitation of Patimokilia.

- T T
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Vinaya-master derives from the study of the P&iimokkia { 479482 ) and that
on account of such study of the Vmaya, the Dhamma of the Buddha
would last for 5000 years.

The eighty-third Paciuiya rule mentmns the ten dangers of entering a
king’s palace, This pagsage mostly agrees with the passage {rom the original
Viraya. See our note 16 on p. 483,

- The eighty-fourth rule refers to picking up a precious thing dropped by
some body and used, after long waiting for ‘its owner, in a dwelling-place,
tank or well used by the Sahgha. If the owner of the same returns after a
long time, he may be shown the place where it is utilised. If he does not
demand it back, well and good | Butif he demands it back, then some updsaka s
may be approached for making the value—cquivalent available and thus he
can get it redeemed {485 ).

(o) Pd'.fildc.fdil Tyas

Qur text has nothing important to say about Patidesaniyas.

(vii) Sekhiyas

Among the Sckhiyas, there are twenty-four rules introduced in our text =
which have nothing corresponding in the Pali Vinraya. Our transtator*{rankly
says that the rules { 487-488 ) did not cxist in the original Vinaya. For, they
deal with a sifipa or with one’s behaviour towards the same. The sifipa could
not have existed in Buddha’s time. These tules are taken from the Pati- .
mokkha of Dharmagupta school and they are numbered 60-63, 65-68 and ‘
70-85 ( Nos 64 and 69 from Dharmagupta are missing here }.

The Sixty-ninth Sekhiya rule refers to the story of Chapaka who, at- the
instance of his wife, went to the King’s park to procure a mango to sanst’y
her longing. There, while sitting hidden on a* tree, "he saw a Brﬁhmana,, {
teacher sitting on a low seat preaching a religious'sermon to the king who ‘was_

«occupying a higher seat. He considered this as much against law as his own_
stealing and he felt that he would be set free as the king himself and lus
tcacher were doing a thing which was not lawful ( 488-89).

:}- 5'
(viii) Sematho—dhammas

The precepis about setiling disputes, says the author, will be explained
later and they have been done so on pp. 533-534,

| (b) Bhikkhunlfvibhaﬁ ga

The Bhikkhunl-Vibhafga detailed ‘here mentions only additional

rules which are not applicable to Bhikkhus, The rules for the Bhikkhus under
Parijikd and Sangh3disesa offences are apphublc with suitable change:
where necessary. -
"~ A Bhikkhuni is nu: pcrmutcd to- eat garlic of a larger variety (492), nor
is she permitted to beg principal grains { pubbagpa ). Butifshe begs secondary

, grain like pulses, or vegetables (aparapna ), or if she begs even principal grains

' . like wheat or paddy for building a room, apparently in her nunnery, she is
not guilty of any PAcittiya offence (492). This exceplion is not accepted by

n —— . ——
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the Pali Text and it seems to be an indication of leniency sanctioned by
Dharmagupta school. She cannot go to dancing or sportive games of
monkeys or cocks, but she can attcnd a show of magic tncks arranged in a
monastery {493 ).

Out of 552 pages of our text, as many as 414- pages are, as said a.bove
thus taken up for the treatment of the Sutta-Vibhatiga of the Vinaya. This
clearly shows the importance attached by Sahghabhadra to the exposition of
this part which seems to have been considered by him as the most important
part of the Vinaya. For, it was this part which contaihed the sules of
behaviour “for the Buddhist monks and nuns and as we know from . the
accounts of the Chinese pilgrims like Fa-hian, Yuan-Chwang and I-tsing, these
pilgrims came to India to kiow at first hand the rules of conduct for monks
and nuns and their practices. For, in China there was no tradition of
any kind with regard to then.

3. EKhandhakas

Among the Khandhakas, our text takes notice of all the chapters of Maha-
vagga except the chapter on PavArapd, which should follow the chapter
on Vassfipanayikd (517). Another interesting thing that we have Lo note
in this conncction is that our text follows the order of chapters as given in
the Vinaya of Dharmagupta school and so it is different from that of Pali
gchool. From the Cullavagga, our work has taken only a few passages from
three chapiers {4, 10, 6) Samatha-Khandhaka,” Bhikkhuni-Khandhaka,
and Senfisana Khandhaka, which are respectively 16th, 17th and 19th Khan-
dhakas from the Vinaya of Dharmagupta school.

() Mahivagga
The firsc chapter of the Mahdvagga is dealt with here at length ( 493-513 )

It treats of the topics like the two traders from Ukkala taking refuge with the
Buddha and his Dhamma; the subsequent threefold reluge and conversion
of one into a S&manera ( novice ) by his accepting the rules of conduct (496 );
the duties of a pupil towards his teacher and vice-versa; persons like lepers,
king's servarns, robbers, debtors, slaves that cannot be converted; the story
of the Buddha visiting his father Suddhodhana at Kapilavatthu at the urgeat
request of Faluddyl and consequent conversion of Rihula into a2 Simanpera
{ 503-510 ), which led to the rule that one should not be converted into a
recluse  without the permission of his parents (509). It also includes
precepts to be observed by a Sdmanera and a few about those that cannot be
converted, such as a dragon, or one who has killed father, mother, an Arhat,
or onc who has spoiled a Bhikkhuni, or a hermaphrodite, or a man without
garments, without begging-bowl, or without a spiritual priest { upajjhdya )
( 511-13 ). After initation, the time, the scason is to be noted; one’s shadow
is to be mcasured and the numbers of persons attending the initation—cere-
mony is to be noted. He is to be told, Four Reliances* of his henceforth life
and the grave offences whigh he cannot commit (313 ). The concluding title
of the chapter is : the * Khandhaka of Receiving Initiation * which is found
also in the Vinaya of the Dharmagupta school.

*Sce later, p. XLIV where they are detailed.

ey
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The second chapter on Uposatha contains a detailed discussion on
boundaries of Uposatha and boundary marks, while the third chfpter on
Vassiipanfiyikd tells us of the carlier and later Retreats of the summer-rains.
It is interesting to note here that thc Chmcsc text often refers to the summer,
while the original Indian werd is rams Evidently, the rainy scason of
India corresponded substantially to Chmesc summer.* Hence the Chinese
translator always uses the word ‘ summer ’, '

The chapter on Pavirapd is altogether omitted in our text.

The chapter or Cammakhandhaka narrates the story of Sona who had
hair growing on the soles of his fect. References are made to various kinds
of shoes,

The next chapter is on clothcs { Civara) and details have been given of
gifis that are restricted to various kinds of fiftcen bounds which are cxplained
in detail ( 520-21 ). Gifts are to be utilised according to the restrictions im-
posed by the donor. If a gift is intended for thc whole Sahgha, the person
who receives it should ring the bell or gong, inviting all the members of the
Safigha to gather together and have the gift distributed among all the
members.  If it is intended for an individual or a group of Bhikkhus, it is
to be utilised as per wishes of the donor. If a donor makes a gift, says our

text, to both the Sahghas of Ceylon and India, then it is distributed equally

between both the Safghas, although one Sangha may include only five
persons and the other a large number { 522 ). This chapter also includes
the story of Jivaka who (rcatcd patienes on his way back home from his
teacher ( 519-520). Hc later became a physician of the Buddha.

The next chapter on Medicines { 524-525) gives a number of trans-
literated names of medicines, or plants. The Chincse translator occasionally
mentions that a particular tree or a plant is also available in Indo-China
(452), or in Kuang Chou or Canton (452, 525), or not available
in China (525). It also mentions some fruits or drinks which are permis-

sible or not pcrmissible to he taken outside the prescribed hours { 526-27 ).

The next chaptér is on Kathina which describes how it is prepared. In
preparing the same, everyone should be ready to give a helping-hand and
nohody can put forth any excusc like that of one’s high attainments which would
preclude him from taking share in the same (529 ). It is to be given to him
who needs it most and if there are many of that type, it should be given
to thc senior-most among them ( 529 }.

Then there is a brief discussion on Parivisa and Méinatta, which topics
arc discussed in Cwullepagga, in chapters 2 and 3 : ParivEsika and Sammuccaya
Khandhakas. A PArivdsika Bhikkhu is to stay away alone obscrving some
prescribed practices, But he can discontinue some of these practices for the
time being if any emergency needs it.  Qur text mentions { 531 ) that if any
person wants to get initiation at his hands, he may disrupt his own usual
practices. He can give 1he initiation and come back (o resume his duties,
When he has finished this petiod of probation, he has to remain, for six nights,

* See Appendix; also  Dhulacuna-pirdefa 17. 2; 1964, cdited by me { Asia Publl:hmg
House, New Detlie, 1964 )3
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alone, scparalcd from others, away from any onc whom he may speak to. At
the end of this period of six nights, he has to relinquish the dutics of Mnatta in
the presence of at least one person who would testify that he had completed
his duties and then he becomes ready for restitution { Abbhfina }, Minatta
is a disciplinary measure that one has to undergo for viclating a
Sanghfdiscsa offence.  Ifit is concealed then one has to undergo parivdsa first.
The parivdsa is to be accpted lor as many‘days as the offence is concealed.
Manatia comes next. And when that it finished one becomes fit for restitution
{ 404 } by the Sahgha consisting of at least 20 men,

The next chapter Kosambaka-khandhaka { 532-33 ) gives us the origin
of a big quarrel that took place in the community of the Bhikkhus, A small
incident of a Bhikkhu, who had mastered only the Swuita and not the Vinaya
provided an occasion for that quarrel. When he had come out of a privy-room,
he had left some water in the mug of that room. This was discovered by
another Blikkhu who was a master of the Vinaya. The latter asked the
former whether he did not know that it was an offence. The former ad-
mitted that he did not know and added that if it was an offence, he was pre-
pared to confess it and express regret for it.

. The Vinaya-master asked him whether he left the water in the mug de-
liberately. The latter said that he did not do it deliberately, upon which
the Vinaya-master assured him that under the circumstance, he was not
guilty. .

Although this assurance was given, the Vinaya-master spoke to his
disciples that the sutta-master did not know this simple fact that his
action involved an offence. The same matter was discussed between the
pupils of both the masters of the Vinaya and the Sutta, which cast a reflection
on the master of the Sutta, Later, the matter was taken to the Safgha by
the master of the Vinaya { 533 ).

The Buddha heard about this matter, but without expressing any opinion
in favour of onc or the other side, he left Kosambi and went away, for fear
that he would be charged of partiality if he expressed his opinion in favour of
one or the other side ( 533 ). '

(b) Guiluvagga

Portions have been taken in our text from three more chapters of the
Cullavagga. The procedure given in Samatha-khandhaka of setding
dispute face to face or by the decision of majority is mentioned. We are
alzo told that the procedure of settling it by reminding a person { sali-sinaya )
is meant for one who has destroyed the Asamas ( depravities ), or for An¥gEkmls,
There is also the mention of deciding it by means of the use of saldid (voting-
stick). It is also interesting to note that these who are taking the voting-sticks
to the voter-Bhikkhus are shown'to Jbe shrewd. 1If they find that the majo-
rity of the Bhikkhus ure choosing the voting-stick indicating a wrong choige,
they can withdraw the whole process of voting. In the meanwhile, they can
privately approach the senior Bhikkhus requesting them to mafe a proper

choice (534}.

-

-




INTRODUCTION XXXIX

. From the tenth chapter, Bhikkhuni-khandhaka, some portion is taken.
Wec have here the question discussed about the effect of admitting women
into the religious organisation. The Buddha thought that their admission
would mean that the religion of the Biiddha would last for 500 years only
and so he laid down the eight garu-dkammas ( weighty injunctions } for the
Bhikkhunis which, he thought, would enable it to last for at least a thousand
years (534 ). To the question whether it would then disappear, a reply is given
that gradually its sphere would be . diminishing with the final result thatafter
10,000 years, the Buddhist literature would perish and there would remain
only people with heads shaved and with yellowish garments on ( 533).

The last section is from the Sixth chapter, SenZsana-khandhaka, The
passages given here deal with the property of the Sangha which can be
divided and which cannot be divided. All heavy matertal things such as
cots, mats, vessels, agricultural implements, immoveable property such as
buildings, farms, parks,, tanks or gifts of grass, bamboos, granary, store,
caskets, or rooms cannot be divided. Only small things such as tubes of
medicines, ear-rods, combs, needles, small knives, or axes for cutting
tooth-sticks, leather shoes, umbrellas etc. can be divided {535 ).

The concluding title here is mis-placed. Perhaps it formed the conclu-
sion of the chapter on one's duties ( Jc8ra) corresponding to Vatta-khandhaka,
cighth chapter of Cullavagga. ’

4, Parivara

Now we come to the last division, ParivAra {535-552). Hcre we get
stanzas from the original Vinaya text of Parivira, chapter 19 on Dutiya-gathi-
Sanganikd, We have here a very fine catechism—questions and briel
answers—on the various kinds of offences mentioned in the Vinaya. They
are very useful in that they give in one place a brief summary of the various
offences in the Vinaya. This catechism is followed by a detailed exposition

_ (543-552) of the same given in Smp. vii. 1380-1388. The first twenty-nine

questions and answers cxcatly correspond to those given in the Parivira;
30th corresponds to 32nd and 31st to 35th, The last one described as 32nd
question is no question at all. It corresponds to the concluding stanza of
the original Pali chapter and is the concluding remark of the author. This
division also contains some inconsistencies which we have discussed towards
the end of this Intreductien ( LXII }.

This suggests that our text here is very corrupt. The text comes to an
abrupt end with no concluding remarks by Sanghabhadra. “This possibly
suggests that the translator would have liked to continue but could not on
account of some uncxpected difficulties, of which we have no knowledge.

Sacial conditions, customs and beliefs

We must remember that our text is a Chinese version of the original Smp,
and so when we find in our text refcrences to the beliels, customs and social
conditions, they may as well be to (those referred to in Smp. unless our trans-
lator introduces something new, duc to his Chincsc Icanings.
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Here we find a reference to an Indian custom of keeping a tuft of hair
on one's head (292) until one becomes a recluse. Our text also mentions
the different ways prevalent in India, of paying respects to one another:
joining palms of hands before cach other (410, 542, 552 ), squatting
before a spiritual teacher (414, 415), or putting head and face at
the feet of the person to be respected (505-506, 519). It also mentions
that in the month of Kattika, when the rains are over and when carly
c‘rops are ready, thieves are seen moving about seeking their booty
wherever they can find it (444 ). Slaves were considered . to be a personal
property and so it was considered to be an offence if a slave was whisked away
from his master (501 ). The Buddha seems to have been very careful to
scc that his Safigha would command Tespect and regard from the common
people and so he would not admit into the Safigha discased people, or
people with un-becoming appearence, which will invoke disrespect or con-
tempt from the common people. He wanted to secure sympathies of the public
and so he had to submit to the public demand that he would not convert young
immature persons below 20 years of age and that too he would not normally
convert anybody without the permission of his parents (509), Our text
mentions some exceptions as when one is forced to give intiation to a person
under somc threat of burning his monastery or when one seeks  renunciation
far way from his native place where there is no possibility of securing the
permission of parents (510). The Pali text, however, allows no such exception
when it says that cven after an emergency conversion, the pcrm.ission of
parents is necessary { 510n5-5

The life of Bhikkhus, at lhc time of the composition of Lhe original
Vinaya, was a lifc of plain simplicity without any expectations of luxuries as
is proved by the Four Reliances* ( Nissayas ) to be communicated at the time
of renunciation of a young entrant ( 513 ). In times of famine, it was very
difficult for the Bhikkhus to get alms when, as in the cities of the present-day-
India, food was rationed out on production of ration-slips of wood ( saldkam
likhitv@) (128). The life that is projected in commentdries like Smp. had
not remained so simple. We have here a picture of Buddhist Bhikkhus living
in rich monasteries endowed with parks, fields, tanks, fisheries, and temples
of the images of the Buddha. We are told that as the Bhikkhus could not
themselves accept anything that savoured of the nature of precious metals
like gold or silver, or precious jewels or pearls, or they could not put in their
mouth anything that was not given to them, they devised, 2ven in the period
of the composition of the original Vinaya, a creation’ of new posts like those
of kappiya-karaka—who would make things permissible for acceptance by the
Bhikkhus—or veyydvacca-kara (432)—an attendant. Thesc office-bearers accept-
ed, on behalf of an individual or the Sangha, gifts even of gold, silver, fields,
parks, tanks, ctc. and utilised them for procuring the four essential things
like clothes, food, dwelling-places gr mnedicaments for the Bhikkhus. In times
of illness, a Bhikkhu was permitied to <accept ghee, butter, oil, honey or jag-
gery as‘a part of his medicaments (414). It is intercsting to note that our text
says that, by way ol a device, it is possible to accept gold or silver (430). So
also il it is accepted [or the Sangha,or for a temple of the image of the Buddha

* Scc later, p. XLIV.
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one would be guilty of only a minor offence like Dukkat4.Gold,silver, or pearls

may be accepted by a Bhikkhu for preparing some medicine (368).As against
this, our original Smp. declares that gold and silver are un-touchable ( Smp.
iii 544). The monasteries are provided with not only parks and tanks,but also
with moveable properties like cots, carepts, large vessels, wooden furniture,
which is called heavy things ( garu-bkanda’) and which can in no way be

_ divided among the inmates ( 535 ). The land or trees belonging 1o the monas-

teries  could be let out to tenants on 2 hire-fee which, however, they would not
accept in the form of gold or silver. Cascs are mentioned of transferring
water from one's full tank to another that was dry through any interme-
diate tank belonging to another party {257). The watchmen of the orch-
ards were given their emoluments in the form of some trees assigned to
them, without any formal written agreement. The orchards wercalso let out
to persons who would take the ({ruit and sell them in the open market. In
all ‘cases, the interest of monasteries is to be guarded, for which, if necessary,
one has to undergo even an un-palatable action forced on onc { 510, 334).

Slavery wascommonly practised cvenat the timeof the Buddha, We are
told of four kinds of slaves : (i) one born in a slave family; (ii} onc obtained
by purchase; (iii) onc obtained after a defeat in a battle-field and
lastly, {iv) onc who has chosen to become a slave for food and clothing
( 266, 502 ). We have alrcady said above that a slave could not be initiated
into the Order of Buddhist monks, without the permission of his master. The
Buddha was also careful to sce that Government of the land would in no way
be offended. The toll-tax to be paid to the Government was not allowed
to be cvaded {232, 265), If any Bhikkhu would do it, he would be dealt
with according to Law, by being inflicted with even the highest punishment
of expulsion from the Sangha (265).

A case occurred of the destruction of the foctus of 2 woman due to the
prescriplion by an ignorant Bhikkhu. Asa result of this we are told the Buddha
prohibited a Bhikkku from acting as a physician, though he could
prepare medicaments ( 329 ). A Bhikkhu was free  to beg lor a sick person
nmilk, curds, fisih and meat (474 ). He cannot prescribe any medicine to a
patient, but he was free to convey to another person that in a paruicular kind
of a disease of a patient, such and such a medicingwi used with the result
that he got cured . In Ceylon, King Vasabha's wifc was cured in the same
manner, when one of her attendants heard such an indirect rematk from an
Elder Mahipacuma by name { 330 ). He is also permitted, as said above
{xxvi-xxvrir), to arrange for medicine,not only for his father and mother but
also for his other ten immediate relations such as an clder and younger brother,
clder and younger sister, elder or younger sister of the mother, elder and younger
brother of the father and elder or younger brother of the mother (329).
He also considers it as obligatory to  arrange for' the medicament for
the parents of his spiritual preceptor, his own attendant, a wounded
soldicr, or cven a  disecased thief. in the last two cases of which he is
perhaps prompted more by kindness or pity than by his sense of duty
(329-30). When requested by some: house-helder, he may recite some
sufta supposcd to have some magic effect and for that purpose to sprinkle
water over a piece'of thread and give it to him, thinking that il he would
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not do it, the house-holder may think ill of him. This scems to be a conces-
sion to the popular belief, the Bhikkhu ail the time thinking that pecple do not
know the real Dhamma. When the king or a big house-holder is ill, and when
he is requested, he may recite a sutfa like the At8n3giya-sutta { 331 ). He may
not do it at his own initiative. There is also a reference(333) to the practice
of black magic. of chasing away a spirit by beating, while reciting a magic
sutia like the Ratana-swita. There is also the mention of another case. A
man is possessed by a yakkha. An jmage of the yakihs is prepared out of
rice-flour or mud. While reciting a magic spell, if the hands, legs or neck
of the image are cut off, we are told, the same thing happens to the »yak-
kha and he dies (332).

Buddhism in carly times was mainly a religion of asceticism and as such
we do not find women in general being held in  high esteem. They were
considered as. himpediments in the religious life of the Bhikkhus ( 367 ) and
were given an infevior position in  the religious organisation. Courtezans
enjoyed a ccrtain recognition in society and king's court. These venal
beauties kept with them daughters born of them, but male children were
rejected and cast away { 519 ). The Buddha was not very much in favour of
admitting women to the organised religious lil¢, but at the intercession of
Ananda, who cspoused the request of Mah&ipaj&pat! Gotamai, he permitted
women into his religions organisation on the condition that they may be
subjected to cight weighty provisos { garudhammd ). He thought that thereby
the Buddhist religion would I~«t at least for onc thousand years, instead
of five hundred ycars if they were admitted without such provises. The
eight conditions arc not detailed in our text, but they are implied as given
in the original Vinaya text {iv. 52). Thase provisos arc as follows ;—

(i) A Bhikkhun{ must pay respects to a Bhikkhu in spite of age-conside-
ration of any of them. '

(ii) A Bhikkhuni cannot stay in a place where there is no Bhikkhu to
preach tb her.

(iii} A Bhikkhuni has to approach a Bhikkhu for asking about thc
Uposatha day and for religious instruction.

(iv) A Bhikkhuni has to secure pavdragd from both the Safighas with
regard to what is scen, heard or suspected by them.

{v) A Bhikkhuni has to secure mdnatta at the hands of both the Safighas
for a fortnight.

(vi) Onc aspiring to be a Bhikkhuni has to learn for two years the six
dhammas bi:fore she can get upasempadd from both the Sanghas.

{vii) A Bhikkhunl can in no way abuse a Bhikkhu.

(viii) A Bhikkhuni cannot speak to a Bhikkhw, though he can speak
to her, by way of admonition. ’

" On account of these conditions, we note, they are given an inferior
position in thc religious organisation. Howsoever old a Bhikkhuni may be,
she has 1o puy respects Lo even the youngest Bhikkhu, wherever she mects himg

o MEr——.
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Belore being admitted as 3 Bhikkhuni, she has to be on a probation, as
it were, for two years as a Sikkham&nd (33nl). Then she can become a
Bhikkhuni. Even when she is to be admitted as a Bhikkhuni, she has to under-
go the initiation-ceremony at the hands of not only the Bhikkhuni-Safigha
but also of the Great Safigha, that is, tlic Bhikkhu-Safgha.. Even when she
iz admitted as a full-member of the Safigha, she labours under certain dis-
abilities. There are restrictions on her movements. She cannot remain,
alone or go alonc in a town, but must be accompanied by some one else. She
has to seck religious instruction from a Bhikkhu, Ewven whenshe goes into a
summer-retreat, she is careful to sce that there is at least one Bhikkhu, who
would give her religious instruction. Rules about her residence, clothing,
food, movements are many more, As we have shown above{ XVI1 ), the rules
of the Bhikkhunl-Pitimokkha are 311 instead of 217 of Bhikkhu-Patimokkha.
Taking into consideration the social conditions at the time of thc Piiakas,
some of the rules can be justified in the interest of the personal security
of Bhikkhun's, as otherwise there was danger to the sccurity of life and
chastity, as we have secen  above from the instance of Uppalavanni, whose
chastity was violated, when she was living alone in her cottage, by a rogue
who was lying concealed below her cot { 210). Lacking in knowledge, an
ordinary Bhikkhunl had to ask a Bhikkhu about the Uposatha days and
had.to seck a religious admonition from a Bhikkhu. The Bhikkhunis are
described as very fond of a religious preacher who has a good sonorous
voicc and has a flow of speech: for, remarks the author, the Bhikkhunls
arc more attached to voice {460). A Bhikkhuni, like a Bhikkhu, is not
permitted to sce the fights of bulls, or of rams, but she can see magic tricks
exhibited in 2 monastery.

Religious Life and Organisation

The first step in accepting a religious life of the Buddha is to shave off
one’s head and accept the Three Refuges from a spiritual priest (upajihdya)
{495). After this he is prescribed the observance of the ten rules of conduct:
He hag to abstain {rom {1) killing, (2) theft, {3 ) violation of celibacy,
(4) falsthood, {5 ) intoxicating drinks, { 6 } eating food after mid-day, {7)
singing, dancing and indecent shows, or fights like those of cocks and rams,
(8) wearing garlands of flowers or using scents, { 9) high, broad and costly
beds and lastly, (10) accepting pgold and silver., He has thus become
a recluse hut is not entitled to a membership of the Buddhist Safhgha,

When his conduct is found to be satisfactory, then he can aspire to be-
come a Bhikkhu by undergoing a formal ceremony of initiation ( gpasgm-
pada ) for which he has to find out a spiritual priest, clothes and a begging-
bowl, This is done in a formal meeting of the Sangha consisting of at least ten
Bhikkhus. The proposal of admitting him in the Safigha, is made by a Bhikkhu
of at least ten years standing, Tt is repeated three times and when there is no
one 10 object to that proposal, it is taken as sanctioned.This official act is
called Aatti-cafiuttha-kamma, an act in which the proposal forms the fourth
item ( 498-99). When this is donc, he has to measure his shadow, He is
also 1old the scason, the time and the number of Bhikkhus present at the
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meetting of the Sahgha. He should also be told that in his henceforth life he
has to depend upon four basic Reliances ( nissaya 513 ) which, however, are
not detailed in our text. But in the original Vinaya text (i. 95-96 ), they
are given thus :—( i) that for his food he may not be holding any expecta-
tions of receving anything higher than what he gets in the alms dropped
in his begging-bowl; (ii) for clothes anything more than garments made
of useless cast-off rags; (iii) for his residence anything better than the base
of tree; and (iv) for medicine anything richer than wrine and dung ( say
of a cow ). If he gets anything better than these, they should be considered
as-something extra, upon which one does not count.

When he has thus accepted the religious life, he has to be careful to sec
that he observes everything -that has been commended by the Buddha and
to sce that he does not doanything which has been prohibited by him. His
life is meant for the good of the vast masses, for their happiness and for
showing compassion towards them. He observes all the rules of Patimokkha
expounded in the Sutta-vibhanga which has formed a substantial part of
our volume. He observes normally 4 or 6 * Uposathas, which are days
sct apart— 8th, 14th or 15th of cach fortnight— for spccial religious observ-
ances, even for lay people. On these days there is the recitation by the
Bhikkhus of the rules of Patimokkha and the declaration . of purity after a
previous confession of offences that can be thus atoned for. In the months
of the rainy season, he confines himself to one place with a roof on the top.
This period of residence in the rainy season ( vasss¢vdsa) begins on the 16th
day of the Indian montha Asdlha. This is called the Earlier Retreat.
But those who cannot join ‘the Sangha in their Earlier Retreat, may join a
month later i.c. on the 16th day of *&r” apa’ This period of Retreat
which is to be spent as ‘ extraordinarily holy ’ is terminated by a ceremony
called Great Pavdrapd at the end of three months, on the full-moon day of
Asdvina (221 ). Those who have joined the later Retrcat have their Pavarana
on the Full Moon day of Kirtika ( Kattika ). This Pavdrani ceremony
is the ceremony of begging pardon of each other for any faults of commission
or omission, during the period of Retreat, before the Bhikkhus go out for
their travel after rains. Nine kinds of Uposathas and. nine kinds of
Pavdrands held on special occassions are also mentioned (481-482). After
the completion of the period of Earlier Retreat, on the next day is the
ceremony of preparing by Bhikkhus a Kathina garment—a garment of
coarse cloth, cut, sewn and dyed, within one day out of material
presented by lay-men. It is prepared for the Sangha who, in turn,
presents it to the senior-most among those who need it most, This is accom-
panied by large gifts of clothes from the laity to the Bhikkhus, This ceremony
is observed in the company of all the Bhikkhus in a pavish ( 528-31 ). Except
for the period of rainy season, the Bhikkhus are expected to be always on the
move, from village to village t, ang from town to town doing preaching to

-

* See page 459 note 32

"t Incidentally we are told that if there is cven one house as in o Malaya village (229),
it iz called a village which has no market=place. If a place has a market, it is a own

(521).
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the laity and seeking food from them., While dealing with the laity, there
are likely to be some offences for which they should be on their guard,

One who has murdered his partuts, an Arhat, one who has spoiled
a Bhikkhuni, a hermaphrodite, or peopleswho are suffering from fell diseases
or from deficiencies of sense-organs, debtors, slaves, king's servants, or
robbers cannot be admitted to the Buddhist Sangha. '

The Sangha is the highest Governtag Body of the Bhikkhus and they are the
final authority in offences which are referred to them, In Safighadisesa offences,
. the Sangha may inflict on the defaulter the punishments of Parivisa and
. Minatta which have been already explained above (XxXxvi-xxxvin ). After
undergoing these punishments, one btcomes ready for re-habilitation, Other
) lower offences can be atoned for by confession with regret and promise not
! to commit those offences again., The Parijikd is the only offence for which
i there is no remedy. The Vinaya-master is naturally the person who helps
by his expert knowledge of the Vinzya in arriving at a correct decision,

¢ Every Bhikkhu has to sce that the Safigha is respected and obeyed and

' he has 10 make every endeavour to make it stronger, richer, and united. The ..
gifts intended for the Sangha cannot be diverted for the personal nse of any
single individual-member. He has also to se¢ that no damage is done t
Safgha’s property in the wnonasterics, He has to observe the rules. about .
bounds — fifteen of which arc mentioned here { 520-21 ) — about garments 2
including the Kathina garment, in the preparation of which cverybody has T
to give a helping hand, no matter how high his attainments be. {529 ), t:

The aflairs of the Safhgha are decided by the Safigha and if there are any .
matters of dispute, they are to be decided either by speaking face to face with ,&
the defaulter, or by the opinion of a majority. ‘Reminding a person of his e

- obligations * is a method t9 be used only in the case of higher persons like b
those who have destroyed the &sapas or the Andgimis. Our text does not :
mention other methods of settling disputes detailed in the original Vinaya
(ii. 150-192 ). The persons who are in charge of passing round the salokds
( voting-sticks ) for ascertaining the opinion of thc Sangha arc to be wvery
skilful. If they foresee greater chances of any matter being decided unlawfully,
they can withdraw the saikds and say that the salokss will go round on the
next day and in the meanwhile they may speak to the clders and see that the
lawful decision of the right kind is assured. If there is a split in the Sangha,
then the heavy property like the farms, parks, tanks, wells and other heavy
moveable property of the Sangha like cots, mats, or big vesscls, agricultyral
implements cannot be divided; only small things can be divided ( 525). J‘

-

Variations from the Pali text

(1) Now we have a general idea of the contents of this Chincse vérsion.
In the earlier chapters of this volume, we find a very closc resemblance
to the Pali text, the difference being limited to minor points. (i ) The list of the
Teachers of Vinaya given in the Smp. i. 62-63 differs slightly from that of the
Chinese version, the Pali text revealing some additional names not found in "

e
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the Chinese list. We do not get in the Chinese list ( 2.10 a-10b : 42-43 )*
the rames of Nagatthera ( coming after Kilasumana), Phussa { coming after
Upatissa ), Upali ( coming after Puppha ) and Tissa, Puppha, (Gia}abhaya
and Tissa ( between Abhaya and Ci]adeva towards the end of the list).
For Buddharakkhita { after N&gatthera ), the-Chinesc text reads Dhammarak-
khita. In the list of the kings of India and their years of reign, the only
difference that is noticed is that the Chinese text docs not mention ( 2.16a
b: 51) the number of years of the reigns of Ajftasattu and Udayabhadda and
that the years of reign of Anuruddha and Munda are sight in ecach case, while
the Pali text reads eight—the PTS edition wrongly reads afpkhirase—for
both the kings. The account of the Three Councils and missions sent by
Asoka agrees fairly well with.that in Smp,

{2) InthePali text we find frequent mention of the names of months
counted according 1o the Saka systemn of Indian Calender. The. Chinese text
mentions only the numerical order of the corresponding month according
to the Chincse calender and we find some confusion inm thisrespect. For
Ves3kha in one place we have { 1.1b. 7 : 2) the second month and in another
we have the thicd month (2.21.a. 4 : 54 ). Jettha is referred to as the fourth
month ( 15.3b.5 : 443 ). The day after the full-moca day of Asalha is called
the sixteenth day of the fifth month ( 17.12a,7 : 517 ). Pubba-Kattika (i.c.
Assayuja ) is called the eighth month (3.11b,10 : 71). Kattika is called
in ene place ( 3.22.2 : 61 ) the eighth menth, while in another place ( 3.12a.
2:71; 15.13b. &5 4432 it is referred to as the ninth month. Kattika-
nakkhatta-ki}d is mentioned on the ninth day of the ninth month { 6.3b
9 : 149 ) and Full-moon day of Kattika is mentioned as the fifteenth day of
the ninth month ( 5.27b. 10 ; 143 ), while in 5.27D, 6-7 : 142 it is said that the
Buddha finishing the Pavirani ceremony ( the festival of taking leave before
departing on tour in the country ) goes out after the fifteenth day o f the ninth
month, Kattika is mentioned as the last month of the { Chinese ) summer
i.e. the period of Vassa { 14. 14a. 10 : 419). Phussa is called the eleventh
month (5.28a.2 : 143 ). It appears that according to this text, the month
commenced with the first day of the bright half ( [7.12a. 7 : 517 ), as the
first day after the Full-moon day of Asilha is mentioned in the same place
ay the sixteenth day of the fifth month and the day after the next Full-
moon day is the sixicenth day of the sixth month, The Chinese text
observes that according to the basic text of the Indian Vinaya, these
days are the days of the Pubba-vassivisa and Pacchima-vassivisa,
the earlier and later Retreats. The bright half of Kattika ( Smp. 1.202) is
mentioned as the first fortnight of the ninth month (6.3b.10 : 419 ). Barring
the mention of Vesikha as the 2nd month, and of Kattika as the 8th month
in one place ( there is a variant * ninth ’ ), we may say that the Chinese trans-
lator is consistent, when we bear in mind that the Chinese year commenced

* We have given here double refercnce, The former gives reference to the ariginai
Chinese text—DBook, folio a (obverse) or b (reverse) and column, given in the margin of
our transtation. The figure following the colon sign after this gives the number of the page
of this valume. This will cnable the readers to locate passages in the original Chinese text
also, both of the block-print wlition and Taishe edition { releronce 10 which is ulso given in
the margin innnediaely below ).
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with the first day of the bright half of Phagguna and that the month of
the Chinese year commenced, like the month of the Saka era, with the
bright half. In some parts of India tq the north of the Narmad2 river,
except in Bengal, the system of Vikrama Samvat prevails, and according to
that system the month begins with the dark~half. The writer of Vimati-
vinodant, a sub-commentary on Smp., was an inhabitant of south India, While

‘commenting on Pafkma-patipada-divase ( Smp. i.97), he refers to the com-

mencement of the month in India after the Full-Moon day, while in
Ceylon, he says, it commenced after the New-Moon day. But as far as the
Chinese translator is concerned, the commencement of the year was after
the New-Moon day, on the first day of the bright half of Phagguna*. It may
be noted in this. connection that in India in ancient times, the new
year did commencc after the TFull-Moon day of Philguna. To
suppert this, the late Shri §. B. Dikshit in his History of Indian
Astronomy! {p. 195 ) quotes a passage from Taittirfya Brihmana (,i.2) :

Esq vat jahganyd rétrif samuatsarasya yat Plirve-Pholguni......
Esd vat prathamd rélrih samvalsarasya yad Utlare-Phalguai... ...
“ The night of the Full-Moon day of Parva-Phalguni?® astcrism is the

" last night of the year, while that with Uttara-Phalgun] asterism is the first

of the year . This agrees with the commencement of Caitra month ac-
cording to Samvat system after the Full-Moon day of Philguna.

(3 } There are differences in items of enumerated technical terms, The
ascetic practices of purification { dhutagun® ) are given in this text { 6.18a,
10 ; 167 ) as only twelve, while the Pali tradition is of thirteen.? The Kammag-
ith@nas are given as 30 instead of Pali 32, while the drammanas are 38 instead
of 40 of Visuddhimagga, though other commentarics also give the same
number 38, The number of chapters of Khandhaks of the Vinaya given
here (1.92, 5 : 10) is 23 instead of Pali 22, Books of the FRhuddaka-nikdya
as given here (1.9b. 3 : 11) are 14, while the Pali text gives il as fifteen.
The number of the stitras of the Dirghigama and Madhyamigama are here
( 1.92. 6-7 : 10 ) given as44 and 252 instead of Pali 34 and 152 respectively.
The Dhammakkhandhas as given here ( 1.8a. 9 : 9} are 80,000 though else-
where ( 1.26b.4 : 30 ) the number is 84,000 agrecing with the Pali tradition.
The Mahivattas here ( 10.24a.10 : 300 ) are four as against fourteen in Pali
( Sam. i1.415). Instead of thirteen kinds of samanubhdsand ( cxpostula-
tion }, the Chinese text has only ten ( 9.3b.7 : 242),

It is also noticed that where the Chinese text gives a smaller number,
the Pali text gives an exaggerated number. In one place (4.1a.3 : 76 ) the
number of the Bhikkhus given in the Chinese text is only 1,000

* Sec Appendix. o .

| Bharaifys Jyotiptastra (in Marathi ), pp. 135, 381. See the important correction of
note 10=12 on p. #43 in “Cor.cetions and Additions.” :

2 Sce Appendix for full understanding of - the correspondence of months between
Chinese Calendar and Indian Calendar, both sccording to the Saka and Samvat systems.

5 In this conncction sec my paper in fndian Historical Quarterly on hiy subjeet, vol. - udii,
pp. 44.51, also sce Dhuile, p. 5. n. 3.
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while the Pali text has 60,000 (1.102). The same thing is noted with regard
to the measurements of the various world-systems, or of the mountains, or of
the earth { 4.10b-11a : 88). The period of years of recollection by the- 8%
Mah3-s&vakas and the two foremost disciples ( agga-sdodkd ) is 10,000 (5.6a:
117.) while Pali text has 100,000 (i.161 ). - The smallest mapdgla of the jana-
pada-cdrika of the Buddhas s hiere 100 yofanas, while in the Pali text it is 300.
In another place ( 15.7b.8 : 435 ), the Chinese text reads ten yofanas, while
the Pali text has more than a hundred (iii. 686 ). Even the measurements
of a-room as given in the Pali text are 60 X 3 or 4 while the Chinese text has
only 6 X 4 cubits, which the context shows to be more reasonable ( 13.8a.
8-9 : 379). The Pali tenns of accusation against a mendicant ascribed to
Mahdpadumatthera (1i.596) are wider than those in Chinese ( 13.19a.9-
190. 2 : 392). :

(4} The differcnce beowveen these 1wo texts is also noted in connection
with the interpectation of words or expressions. The Pali expression sdtthan
sabyafijanam is explained as su-artham and sg-vyafjanan following Buddhist
Sanskrit texts, although the Pali interpretation as sa-arfha.n and sg-vya#janca
is also given as an alternative interpretation (4.16b. 46 : 96). The famous
stanza from Dhammapada {i. 53} : anckajdli-sanidram sandhidvissau anibbisam
quoted in Smp. i.17 is given here with the reading a-rébbidem for a-nibbisam
{ 1.8b.5 : 9n10 ). The Chinese text ( 4.22b.10 : 105 ) observes in connection
with the interpretation of piti and sakks — *if therc is piii there is sukha;
and if there is sukhg there is piti also,” which is inconsistent with the Pali :
‘ yaitha sukham tattha pa nivanato piti {i.145), The Chinese word corres-
ponding to sampas@dena is given as ching, which is cxplaincd as " without
impurity ’, (4. 24a. 6 : 106 ) while the Pali explanation is ° faith’. In-
stead of Pali Kalandaka-nivapa, this text uses the Chinese expression which
is given in the Mghduyutpatri ( 4138 Sakalki’s edition ) as an equivalent of
Kalandaka- misgsg (13, 21a. 5 : 394; 13. 24b. 6 : 398), althouzh in
another place {6, 3a. 10—6. 3b, 4 : 148) the text doss give the story of
Kalandaka-nivapa, as given in Smp. {iii. 575 ) and in other Pali commen-
taries like that on Majjhims-nikgys, The Chinese text explains the word
kalandaka as a mountain-rat, which is evidently the same as a squirrel ( 6. 3a.

: 148 ). Any way this suggests that it does not adopt the reading
Ka.lanta.ka-nwasa found in other Buddirist texts?, where kalantaka is explained
as a *bird!. While explaining the word Dhamma, the Chinese text limits
( 15. 16a; 3 : 447) it to what was recited at the First Council { Sanigl),
while the Pali text refers to all the three Sangitls. This is said in connection
with reciting the Dhamma to an un-initiated persou.

{5) The Chinese version takes Mettiya-Bhummajaka as one person
(13. 13b, 2-3 : 385; 13. 19b. 9 : 393), while a.ccording to Smp, iil. 579,
they are (wo different persons, Thc same thing iz noted in connection
with Mettiya-Bhummajaka Bhikkhunl. { 13. 14a. 10-[4b. : 386; 13. 20a.

1-3 : 393) deemed as one person, while the corresponding Pali text recads

1. L. Set Rockhill's £ ﬁ of the Buddha, pp. 43-44; also Arthapeda-sitrg { Vishvablarati
Studies, originally printed in Vishvabharati Annals { 1943, 1930}, pp. 54, 78, beginning of
chapters 7 and 10 ).
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only MettiyX (iii. 582). Similarly, Pandu-Lohitaka, another pair from
Chabbaggiya Bhikkhus, is taken here as one individual ( 14. 1b. 3, 5 : 402).
The mischievous group of Chabbaggiya,Bhikkhus consists, according to Pali
tradition, of thres pairs : Assaji-Punabbasukd, Mettiya-Bhummajaki and
Pandu-Lohitak& (iii. 614 ), Makdoyutpaiti, however, gives the following
six : Nanda, Upananda, Punarvasu, Chanda, Advaka and Udayl.
Another Chinese translation of a HinayZna text of Vinaya { Shangahi ed.
vol. 3, p. 23a 1-2 of the Chinese Tripitaka ) gives the name Mi-to-lo-Fu-mo
{ Mettiya-Bhurumajaka ) as one Bhikkhu. The 5th vol, of the same Vinaya
edition, 31st chapter, 1-3a, gives two scparate names P'an-cha and Lu-chia
for Pandu and Lohitaka. Thus it appecars that traditions varied in this
respect and our Chinese translator was influenced by a tradition different
from that of Pali.

{6) The Chinese text reveals some other variations which are obviously
due to mis-understanding of the original meaning. Satts anusaps, seven
lIatent evil tendencies, is wrongly translated (4. 14b. 4 : 93) as evil
tendencies of living beings* following the oft-found Sanskrit rendering
sativa-anulaysl. The Pali word sailz, as the context clearly shows, is
used in the sense of sapla, seven, and not satios, a living-being. In the
expression nava-satia-pdiubhdva-ditthi, heresy of the birth of a nsw being, the
Chinzse translator mis-understands neoa as nine (5. 7a. 10 : 119). So
also in 18. 9b. 6 : 538 there is a mis-understanding ;of navaks, a group of nine,
as new. Vohdra, speech, is mis-interpreated as 2idra, food ( 18. 12a. 10 :
540; 18, 12b. 3 : 540). The word pesckéra, a weaver, is misunderstood
in thc sense of a carri-:r of messages, a messenger (7. 7b. 8 : 186). The
word Makkataka in Makkatakasutta ( wrongly read in PTS edition as
Makkata-sutta ) is mis-understood as makketa, a monkey { 11. 5a. 3 : 310)
instead of ‘a spider.” For ajtham&se rukkhmilika-vsetthu {iii. 604 } the Chinese
translator gives an intepretation which suggests that he has mis-under
stood afthe as eddha or addka, half (13. 21b 8 : 395). In the passage
Kalecvare sa-saiffimhi sa-manake, the last word seemsto be confused with samage
{4.9a 1-10 : 86) and so the whole expression becomes senscless. What
is intended to convey is: ** In this body accompanied by mind that perceives™.
Pafiftdna is conlused with peffiig (7, 9b. 8 : 189;7. 12b, 1 : 192). In the
cxpression yathgripam ndma, ndme is mis-understood and ingorrectly render-
ed (9, la. 4 : 239n2 ). Pafissgva is mis-understood and incorrectly renderd
by “hearing ' instead of ‘promise’ (9. 3a. 5 : 242n7). Visaltivassdyuko
is wrongly translated as 2,000 years old instead of 120 years old (10. 11b. 3
318ull ). Thc Chinesc author could not know the exact meaning- of
sfvara-vamsa, the bamboo suspended from the roof, and so he translates it
as cloth-stand ( 9. 8b, 4 : 249n14 ) Pannabhdrd is explained ( 1. 16D, 6 : 20n30 )
as *having attained a high position ’ instead of the Pali interpretation of
patitabhara, * with the load taken' down.'

{7) Itisnoted that our Chinesc version contains some material not found
in Smp. The account of the foundations:of S8vatthi and Vesall, not given
in Smp, is found here ( 12. 16a. 6fT : 355; 10. 11b. 10—-10. 13b, 10 : 285-87),
obviously taken from some other commentaries. The story of Ciila-panthaka

iv
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is given here (16. la. 88 : 463-67) in full,  Passages not found in the
Smp. but found in the original Vinaya are also traced here.  For:instance,
wé find: here { 16. 4b. 34 : 467 ) the mentipn of Devadatta, Khandadeviya
putta, Kokilika, Ketamoraka-Tissa in the jntroductory story of Pacittiya
29 of the Bhikkhu-vibhahga Alsoin 16, 14b, 1ff : 483-84 ) we find a passage
which corresponds to that in the Sutta-vibhaiiga on Picittiya 83 ‘about ten
dangers in entering the Lking's palace., We lhave aiready noted above
{ XXXV ) that among the Sckhiya riles of decorum we have rules takcn
by the translator from Dharmagupta Vinaya.

(8) There are some variations duc to some deliberate changes made by
Sabghabhadra (a) on account of his. being influenced by the - Vinaya of
Dharmagupta school; or (b) on account of some interpolations made
during the cowrse of transmission in China, while preparing new copics
of the text.

(a) Influence of Dharmaéupta school*

The influence of Dkaimagupta school is noticed in several points of
contsact? between our text and the Gaturvargtka-\?maya of the Dharma-
gupta school.

(i) Pali Smp.* uses the word Nik@iyas for the divisions of thc Sutta~
pitaka, while our text uses the word Agamas which had become curreat in
the literatures-* of the various schools of northern Buddhism.

* Rased on a note from Prof. A. Hirakawa. .

8. Of the rclationship betwden Shan—Chicn-p’i-p’o~sha and the Cnturva:glkl-V:nnaya
Profl. M. Nagai had made a detailed study, but Prof. A. Hirakawa added new materisl
and investigated into the problem more deeply. M. Nagai, Shan-Chicu-p'i-p’o-sha to
Samant-pisfdikd to no Taisho Kenkyw (Nanpe Shoden Butten no Kenkyu, Tokyo,
1936, 1-54). . . .

4. Smp. i. 26-27. - .

5. Taisho Tripifeka, vols. I, 1I; Lchou et J, Filtigzat, L’mde _classique, 'I‘omo ir.
p. 418) Hanoi 1933; Chincse translation ot the Dirgbigama (T, 1) had been fransmitted
by Dharmagupts school and Chinese Madhyamigama { T 26) and Samyuktfigama (T. 99}
had been trznsmitted by - Sarvistivida school; Thic Minh Chau, a Vietnamian monk,
also ascribes Madhyamfigama to that scheol. ( The Chincse Madbyamfigama and the Pali
Majjhima Nikiiya, The Saigacn Institute of Higher Buddhist Studics, -p.18F). Another
version of the SmunyuktZgama { T, 160 ) is said to belong to Kiéyaplya school. Japanese
Duddhist teacher [16do ( 1740-1770 ) maintained this theory, and Ch. Akanuma supportcd
it. (Héde, Kusharon~Keiko, T. 2252, vol 64, p. 446a; Ch. Akanumz, Bukke Kyotwn Shiron.
Nagoya, 1939, p. 49, ) Reeently Prof. K. Mizuno, lowever, has inferred that this Agama
should rather belong to one of the two schools, namely, Dharmagupla or Mahlidsaka
{Journal of Indian and Buddhist Studies, vol. xviit, No. 2, p. 4i{f, ). Next Chinese Ekotta-
rdgama {T. 125) has been considered to belong to MabR-sahghika school, but Prof
Hirakawn's siudies have led him to the conclusion that thiz theory cannot be maiatained.
He rather thinks that no school can be comsidered for certain to- be responsible for
transmissionn of this Agama. (QfL H;ra]:awa Shoki Daijobukkys no _Kcnkyu, pp.
{ 28-451.

6. F. Lamoite, Histo'e du buddbisme ‘indien, pp. 165-17], Louvain, 1958 ; In the
Mahlpra;nipnrunnﬁ-updﬂa-ﬁislra of Nigdcjuna, thc Satra-pilaka is divided into four
Agamas { T, 1509, p. 69¢, lines 5-6; E. Lamutte, Le (raite de b grande veriu de sagesse,
Tome I, p. 103, Louvain 1944; M. Saigusa, Swdien zum  Mald prajfiipdramitdi-upadeda~
flstra, pp 17-35, Tokyo, 1919).
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- (i) Our author is wavering between 92 PAcittivasts of Pali Smp (8)
and 90 of the Dharmagupta school, which number he mentions in two
places {389, 445). Mahﬁsaﬁghrka and Upsh-pa.r:p:cchﬁ support the number
92, while the number 80 is supporfed by Gaturva.rglka, Da.ia.bh!pa.vﬁra,-
Mola-Sarvistivida and Ki¢yaplya Vma’i'as’ :

(iiif The order of some of the Picittiya rules from 85-91 of Smp. is
disturbed and we have rules given (485-86) in the order followed by the
Caturvargika-Vinaya, Similar change -is also noticed in the order of the
Sanghidisesa rules in the Bhikkhuni-Vibhanga (491). Besides our text
gives no explanation, although the Smp. does® (485-86, 491-92).

(iv} Among the Sckhiya rules in our text, we find 24 rules inserted
{481-82), which are not found in the Smp. They are borrowed from the
Caturvargika-Vinaya of the Dharmagupta school ($aiksya-dharmas 60-85,
barring 64 and 69)°, They deal with one’s behaviour towards a  stlpa or
an image of the Buddha. But in No. 85 of the Caturvargika Vinaya or
Pratimoksa, there is no mention of the image of the Buddha as we have in
our text. In its place there is the mention of a siipa.t®

(v) As against fen kinds of semen mentioned in Smp. (iii.112), our
text mentions sepen kinds of semen {356). Paficavargika mentions ten kinds,
‘Mah&sanghika eight kinds, Dasabhapav3ra and Mila-Sarvastividins five
kinds, Caturvargika alone mentions sepen kinds.!t

{vi) The cight calamitics mentioned - in‘pur text (455} correspond to
those of Caturvargika-Vinayat3, while the original Pali has nothing corres«
ponding to the same.

(vii) Our text mentions thirfeen difficult persons (510), who cannot
have proper conduct, even if they arc initiated. Pali Vinaya mentionst?
several persons who cannot be given initiation into the order of Buddhist
Bhikkhus. Caturvargika-Yinaya mentions Lwenty-three persons under this
category, divided into two groups—one of ten and the other of thirteen

0a. Swp. iv. 735-885,

7. E. Waldschmidt, Bruchstiichc des  Bhikeun!-Priitimolyn der  Sarvistividinag
Leipzig, 1929, §, 53-70; W. Pachow, A Comparative Study of the Pr&timokya, Append:x,
A, Hirakawa, Ritsuwo no Kenkyu, Tokye, 1960, p. 434,

B. Swmp. iv. 882-85.

9. Caturvargika-¥Yinaya, T. 1428, p. 7i0b, line 8—7120, line 217 Two Prlitimoken
siras, T. 1429, p. 1021b line 27—c. linc 28; T. 1430, p. 1029b Line 4 (.

19, Caturvargika~Priitimokya-stitra, T. 1429, P. 1021c. lincs 19, 27, T. 1430, p. 1029,
line 22, c.line 1. Dut in Garurvargika-Vinaya, No. 77 of Saikgadharmia ('T. 1428, Tllc
fine 21 ) is in accordance with Pritimoksa. But No. 83 of Caturvargikta (p. 712b, line
1428 ) was changed Into =an item conceming a siipa of the Buddha. There i1 no
mention of an image of the Buddha. Inthis case the older form should be the one
mentjoning the si@pa.

11. OQur Trans. p. 316, note 163 iz, ili. 112; T. 1421, p. 10¢, line 4; T. 1425, p, 263b,
line 29; T. 1435, p. 14b, ling 29—, line 1; T. 1442, p.G8le, line 29; T. 1428 p. 5790,
lines 3—4. .

12, T. E428, p. 823, lines 2-4,

13, Vi i. 86-91
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who are called “difficult™, 1 Ewdently our text borrows this term frem
Caturvargika-Vinaya.

(viii) Instead of the title Mahikhandhaka of the first chapter of the
Mhhﬁ"*‘gga in Pali {Smp. v. 1034}, our text reads the ‘Khandhaka of receiv-
ing initiation’, which title is exacdy found in the corresponding portion
of Gaturvargxka—Vmaya 18 The title of the same in other. Vinayas docs not
agree with it.1e

(uc} The explanation of an tlephant-conuna.nd as given in our text is
different from that of Smp. but agrees with that of Caturvargika-Vinaya.l?

(x);,, Our text mentions (518) A-lo-!z shocs which are also found in
Caturvargika-Vinaya.l4 s

{xi}:: The tra.nshtera.uona oi' the names of various medicines or medical
plants are noticed in the same form in Caturvargika-Vinaya,i?

(xii) Sahghabhadra being more familiar with Sanskrit terminclogy
accepts (358) for th¢ Pali word Safghfidisesa the -transliteration Sang-kia-
p'o-se-sa, which corresponds to Sanighfivajesa in  Sanskrit and which was
accepted first by Dafabhinavira.® ‘This lands him into the difficult and
abgurd situation of explaining $'s (sva) as 4di, beginning.” This is perhaps
due to the undue influence of QCaturvargika-Vinaya, which along with
Dasabhiinavira and Paﬁcavarg:ka“-vlnaya, accepts that term, DasabhZpa-
vira and Mitla-Sarvastivada Vinaya interpret Sanghavafega as meaning :
“There is remnant in the Sangha™.*® Paficavargika-Vinaya also states that
it has the meaning of “remnant™.®  Caturvargika-Vinaya givc:s no etymo-
loglcal interpretation. Qur'{ext follows the interpretation given above as
is evident from ths use of an alternative which is an equivalent of Sahgha
and avafesa (213). At the time of Sahghabhadra the word must have
alrcady gained currency in China and so he accepted the same without
mindiog . the incogruous situation pointed out above, The, Vinaya of

14, T. 1428. p. 8l4c, lines 11=17. But in Caturvargika—Vinaya, thit is named as the
thirteen difficult objects { vastu ). .

I5, T. 1428, p. 779a, line 4, .

16. The names of the various chapters in tho Skandhakas of the wvarious Vinayas
are given in Prof. Frauwalloer’s work ( E. Frauwaliner, The Earlicst Vinaya and che
Beginnings of Buddhist Litcrature, Roma, 1956, p, 178}, CI A, Hirakawa, Ritsuzo no
Kenkyu, 1560, p. 631,

17. 'T. 1428, p. 845a, line 18.

18. T. 1428, p. 847a, line 7.

19. T, 1428, pp 866c. linc 24—867b, ling 23, _

20. T, 1435, p. 14b, line I0ff; M. L. Finot, Le Pritimokya—s@ira des SarvistivEdins,
JA. 1913, nov—dece, p. 479 etc.) A. G. Banerjee, Mitlaarvlistivida Pritimokya—stza p. 9 ete,

21. T. 1428, p. 599 b linc 12 cte. T, 1425, p. 262 ¢, line 3 ete; T. 1421, p. 10b, line 13
#te.; Shan Ghicn. T. 1462, p. 760a, line 29 ete,

22, T. 1435, p. 14D line 11; T. I442xp. 681b, lines 6-8.

2%, T, 1421, p. 10 ¢, lines 2-3, *

24, Gustav Roth, DBuikqupi=Vinaya and DBhikpu-prakirgaka Illd Notes on the
language, { Journal of the Behar Research Society, vol. LII, parts 1-4, Jan-Dec. 1966, p.
43 ); W. Pachow, the Pritimokya-siitra of the Mahfsafighikas, Allahabad, 1956, p*3. Also
our Trans. p. 210ad.
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Mahdsanghikas® and that of Simmitiyas accept the term Sanghitiesa where
also the sensc of ‘remnant’ is lingering. The interpretation given by the
Mahisanghikas does not appear to be §ou5d when it says: “Safig-kia means
four Pardjikds and p'o-se-sa indicates that these transgressions have their
remnants which may be decided by the act of the Sangha”.?* How can
one accept this interpretation of the word Safgha ? The Pali interpreta-
tion already given above ( XVI ) secems to be more reasonable.

(b ) Interpolations*

There appear to be some marginal remarks by pupils creeping into the
body of the text. We often have in our text the use of the word Teacher
(Lit. Dhamma-master, Fa-shih). This word used by the Translator Sangha-
bhadra often refers to the author of the original Smp.t It is also used for
dcariya (172), a recognised teacher of the Dhamma, as in dcariyavdda. It is
also used for a teacher who is giving instruction to pupils under training,
as is obvious from the following :—On p. 129 para. 45 we have : The
Teacher says—*I do not understand the meaning of this”. Unless there is
some corruption of the text of the omission of certain words which would
imply that these words are said by a pupil, we cannot explain these
words except by saying that a side-remark made by a teacher to the
pupils in his class has been recorded by a pupil in the margin of his copy
of the text and a future ignorant copyist has faithfully copicd this remark
and put it in the body of the text. It cannot be ascribed to the
author of the original Smp. or of our translation. They will not make any
statement of such ignorance on their part.

There appears to be another case of a similar interpolation on p. 196
(7.15a.5). In the exposition of the First Pardjikd, jt is said that while the
teacher is cxplaining in all seriousness some dclicate passages regarding
sexual matters, one should listen to him with all gravity, without expressing
any light-heartedness by giggling,  or cxhibiting one’s teeth, or horse-
play of any kind. Now followsaremark which is not found in Srp. (1-258):
“If there is one who is given to horse-play, he shculd be driven out”.
Obviously this is a casual remark made by a teacher, while expounding the
text to his pupils. It was pcrhaps recorded by a pupil on the margin of
his copy and a future copyist included it in the body of the text. Thus it
is an unauthorised interpolation.

There are some remarks made about some medicines or plants (452,
525) as to whether they arce or are not found in Canton, China or Indo-
China. These remarks may have been made by Sanghabhadra himself or
by some one clse later during the transmission of this text in China,

Why and when were these modifications made ?*
Now the question arises: .‘Why have such things happensed ?' In
China, Dafabhanvira was translated into Chinese in the very early years

25, T. 1625, p. 263 b, lines 5-9,
1 See 172 (6:22b- 2-3); 171 para. 61 (6-25b. 3-4); 358 para. 63 (12-8b-8).
* Dascd on a note from Prof. A. Hirakawa,
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of the fifth century A. D. Soon Caturvargika-Vinaya followed. It was &
superior text and was rcad and followed ‘by many people. It became
so popular that those who sought Upasampada.(initiation ) had to undergo
the ceremony laid down by Caturvargika-Vinaya. Hui Kuang (468—587)
made great cfforts to popularise this Vinaya and many people came under
the influence of the same. -Shan-chien-p’i-p’o-sha appeared in 489 A. D.
Sahighabhadra could not possibly escape that influence and so at the- very
time while he was preparing this Chincse translation from the original
text, he must have made these changes purposely to suit. the prevailing
tendencics of that time. When this new work appeared, it would naturally
have been read and used at least as a reference bock by students of
Caturvargika-Vinaya. So also Students of this book must have compared
it with Caturvargika-Vinaya and teachers would also make comments
while expounding the text. And we sce such comments being ecmbodied
sometime later in the text itself.

Supporting the Pali Text

The interpretation found in this volume of several words or expres-
sions in Pali often confirms or throws additional light on the interpreta-
tions accepted in the Pali tradition, The interpretation of sankhalikhita:
brakmacariye as © holy life that is pure and polished’ is confirmed by this
text (6. 4b. 66 : 150). PaccBsa-samaya is explained quite truly as ‘ when
the sky is on the point of being bright® ( 14. 13b 3 : 418 ). Civara-czidpana,
an obscure expression, is rightly explained as managing or providing money
required for the garment of a Bhikkhu ( 15. 1b. 9-10 : 427 ). The cryptic
expression : ne sERSvimokkho in Smp. 1. 270, iil. 574, 650, 662 cic. is literally
translated in 14, 13b. 3 : 418, but it is made quite clear in 15, 6a. 2
433; 15. 9a. 4-5 : 436; 16. 7a3 : 471, when we are told * because he does
not know ( the offence §, he is not absolved from the same’, This supports
what we have in Vimativinodani for which see our note 11 on p. 416, This
confirms the interpretation of sefigd as sa¥fdya abhdvo, further clarified by
ajdnante. pv dpajjadi in Smp. ili. 650. There is the corresponding expression
in Vingpg-vasts { Giligit Mss, vol, iii. part iii. p. 63 : Naivg ajidndn muktijs.
Ignorance of Law is no excuse,) There is another word gntara-ghara, the
history of which is very interesting. Originally the word is used .in the
sense of ‘a village, where a Bhikkhu receives his alms.’ The expression
antgragharam pavifthe pind&ya carsti ( Vin, i. 40 ) makes it absolutely clear
that the word does not mean ‘in the houses’. How can he go begging his
alms if he has entered a house ? The same interpretation is applicable
where the word is used in the original Vinaya text:Vin, iv. 176, 186, 188.
Buddhaghosa also in his explanation ofthat word in M. ii. 7, ii. 137-38,iii. 126
accepts this intcrpretation when he says that in one case the extent of the
village begins with Indakhila ¥(a pillar raised in front of a
village-gate ); in another it begins with! the threshold of a house and in a
stifl another it Legins with the place where falls the water from a Necm-tree,
which is gencrally planted in every village. The Chinese wversion of
Brahméyu-sutlat interprety this word in M, ii. 137-38 as ‘a wvillage’,

1. Sec Thich Minh Chaw’s * The Chisese Madiiyam® gama and the Pali Majjhimanikiya :
A Compardtive Siudy * p. 309 referring Lack to 168, Sce p. 169.
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though socon after-wards it also interprets it as “a house®. The Chincse
version of the Pitidesaniya rule No. 1 where this word occurs, according
to Dharmagupta and Kadyapiya schools, interpretes this word as * a village',
although later when they come to Sckhiya rules they interpre it as ¢ the house
of a white-garmented man, i. e. a house-hblder’. The author of Smp. uses
thi_s word in various places : iii. 543, iv. 809, 890-91, v. 891 ctc. He seems
to be not giving any clear interpretation, but from his use of that word :
antaraghare vd rathikdya o2 in iv. 809, he seems to interpret it as “a house’,
Sarattha-dipani uses this word but it is not clear in which sense it uses this
word, Vimati-vinodani ( p. 368) clearly interprets it’ as *as house * when
it says: antara-ghare G antogehe. Vajirabuddhi-T ika, another sub-commentary
on Smp., says ( Burm. ed. 346) : “ A house temporarily occupied by a
Bhikkhun{ by staying there for onc night cannot, according to the thinking
of one Acariya, be called antaraghara’ So cvidently the old interpretation
of this word is forgotten, 'probably because its original ctymology was
forgotten and the interpretation from its apparent form and the common
mcaning ol antara helped in stabilising the later interpretation : ‘in a house.’
Really speaking the word entara is used here in the sense of ‘ external ® as.
is confirmed -by Panini I. i. 36 :-Arisram bahiryogopasamyySnayoh : the word
antara is used in the sense of * external * ( bzhiryega ) and * an under-garment’
{ upasamuydna ). So antara-ghara means that where there are houses outside, .
external te { the monastery ), that is, “a village * where a Bhikkhu gets his
alms. For details scc the paper referred to in our note 19 on p. 487.
Qur author follows the later interpretation accepted in 48th Sekhiya of
Dharmagupta school ( 56th of Pali, p. 487 ) though as we have shown
above it is not quitc correct.

Our text confirms the Pali interpretation of vaddhamanakacchdyd as [the
time] when the shadow goes on increasing, -that is, in the afterncon. It
rightly gives the interprelation as “late .afternoon’ (3. 3b. 7 : 63n6).
Following the author of Smp., our author gives the later interpretation of
nekkhamma as ' leaving the housc® instead of ° dis-passionateness’ (5.° 22b
9 : 137). Following the original Pali text, our author makes an attempt
though not quite successful to cxplain the title Semarta-pasadikd (6. 2b.10-6.
3a: 148; 8. 9, 9-10 : 219). The meaning of the word dhura-nikkhepa is
made clear when our text gives its rendering as ‘ un-expectant mind * ( 8.ifa.
7.: 207n4). The terms pubbanaa and aparanna are given in transliterations
in Chinese and arc correctly interpreted as * principal or primary food®
and ‘secondary food’® respectively { 9. 12b. 8-9 : 254).

. There arc some very literal, almost mechanical, translations of Pali

terms - which would hardly make any sense to an ordinary Chinese reader

unless he is acyuainted with their Indian originals. Ku-¢r for purgua-dutiyika

(14. 15a. 5 : 420); sheng-shiang for jaia-rpa { 16, 21D, 10 : 496}, tm@-:!m
ke for tan-khanikd (13. 14b. 9 ; 375), shui-le-che for oda-patiekini (13. 5b.
3-4 --_: 375, pei-cr-kicemo for. #alti-dutiya kemma (1. 32, 10 : 4), pei-szu-
kiz-mo for fatli-catuttha kamme { 16, 23a. 4 : 498 ) ave illustrations in point.

e -,
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This Chinesc version suggests somctimes new rcadings : a-suci-pdia for
a-suci-pdna { 6. 11b. 6 : 159n14), miga-dapdika for miga-lapdika (10. 17a. 7
292n21 ), a-nibbidam for a-nibbisam (1. 8b. 5 : 9nl0 ).

Some Signiﬁéa.nt remarks

Our Translator often refers to Indian words, which he says arc forecign
and he gives the explanation of the same in Chinesc language ( Han-yen
17. 9b. 2 : 513). Ho-sah { upajjhdya) is a forcign word and in Chinesc it
means ‘ one who knows what is an offence and what is not an offence’
(17. 9b, 12 : 513). Similary he thought it necessary to explain in
Chinese _language . the technical terms like Mdaugita and Abbhdna (404 ).
Lo-yue ( Rijagaha ) and Mo-kic { Magadha } are forcign sounds { 17. 9b.9 :
514). A similar remark is made with regard to Chie-p'o (Jivaka 17. 13a.
7 : 519) and hc adds thatit means a Living Prince. While speaking
about REjagaha, he remarks, Lo-yue-chen or Wang-se-chen or Mo-kie-
kuo—all mean the same thing, although the terms are different. He refers
to the practice of sitting with hams resting on the backside of lower legs,
or squatting as is practised in the forcign land of Jambudipa ( India, 14.
1006 : 414; 16. 20b. 9 : 495 ). While discussing various plants or medical
herbs, he often remarks that some of them are available in Inde-china, or
Canton (15. 19b. 7 : 452), or -tsou in the district of Canton ( 15.
19b. 8 : 452; 17, 17b. 10, 17, 18a. 7 : 525 );0r not seen in the land of
the Han people, i. e, China, in general (17.18a, 2 : 525). He refers to
the barbarous people of Wu,, a border-province in China (14. 22a. 1 :
496 ).

‘Name of Places, Persons and Literary Works

. He also refers, following Smp., to the mythical countries such as Apara-
Goy#na, Pubba-vidcha, Uttarakuru, as to Jambudipa (4. 11a. 8-9 : 89 ).
‘There is also a reference to the Janguage of border-countries like Andhra
and Damila (7. 13b. 5 : 194) and to a Malaya village. (229). He reveals that
he had no realistic knowledge of the geography of India, when he follows
the Smp, in implying that PRialiputta was on a scasshore (67n13) and,
when he includes Himilayas and Uttarakuru (not ‘authorised by Smp.)
among places where some Bhikkhus expressed te Dabba their desire to stay
{ 385 note 15 ). Asin Smp., in addition to names of -persons and places in
India, references to names of places or persons in Ceylon are galore. There
is a reference to the island of Ceylon, Anuridhapura and Abhaya thief,
who had a following of five hundred {11, 22a. 10 : 322). There is a
reference to Cetiyagiri { 8. 23b. 8 : 257 ) and to Cuta.!a-pabbata (15. 3Ba.
10 : 431 ). The text refers to thc incident of the cure of the wife of
King Vasabha, by the indirect remark, of MabZpaduma { 11. 21a 5 : 330).
King Bh8tiya ( Po-ti-ye) aad his contemporary Godattatthera are
inentioned ( 8. 24a. 6 : 237 ). Great masters like Mah@summa, Mahs paduma
(10. 9a. 2-4 : 282) and Calibhayasumanatthera ( abridged into
Cllasymana ( 8. 22b. 1 : 235) are alse alluded to.

— g, —
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Like the Smp. this text also refers 0 ‘various literary works like
the Agamas, and texts of Vinaya and Abhidhamma. Pafisambhids is
referred to under various names : Po-tse-sam-p’i-t'o-chin { 11, 8a. 8 : 314),
Sam-pi-t'o (11, 8b. 8 : 315), Sam-p'o tlo { 10. 23a. 19 : 297). There
arc also references to the VimAna of Chattasmipava (5. 12b. 10—5, 13a.
1 : 125) to commentaries like Stdani-vibh3g8 { Papafca-s0danf 5. 13h, 2 :

126), Atthasglin! (referred to as Silinl), to Dhamma-sangahayl { confu-

sion between Dhamma-sangehc and Dhamma-sangani) and to Visuddhi
magga { 4. 25b, 5-6 : 108). This latter text is called by various names as
Chin-tao-tao (4, 25b, 6 : 108), Chin-tao-chin (4. 28b. 7 : 106 ), Chin.
tao-p’i-p’o-sha (5. 4b. 2 : 115; 5. 5b. 2 : 117; 5. 7a, 2 : 118), P’i-ni-pi’-
p’o sha { Vinaya-vibhdghd 4. 23b. 9 : 106 ) and Abhidharma-vibh¥ss,!
It may be remarked here in passing that the author of cur translation
believes?* that the author of Smp. was also the author of the
Visaddhimagga; for he accedes to the statement of the author of Smp, that

the topic of Dhyina-samAdhi has been already discussed by him

in the Visuddhimagga (4.23b, 7 : 106). The commentaries like the
Afthakatha, Mahg-Atthakcthd, Kurund! are actually referred to by our
author (6..22b. 7 : 172; 6. 23b. 4 : 173; 7. 19a. 2 : 201; 8. 2a. 2 : 209;

B.7b.5:216; 7.20a, 89 :202; and 8. 8a.9 : 217; 8. %a. 7 : 218).

The Andhaka-Atthakath®, Mahapaccari and Sankhzpa-Afthekathd seem to
have been drawn upon, though their names are not actually found in
our text, Even Pali-muttaka-vinicchaya iz driwn upon (8. 13a. 3ff. :
223-226). Jatakas or Parittas like Ralana-paritta, Dhajagga-paritia,
Moera-paritia etc. are also referred to (2. 13b. 10 : 463 5. 5a. 8-9
14G). Though Parivdra is referred to in its transliteration : Po-li-p’o-lo
(1. 7a. 7 ; 8; 7, 5a, 4 : 183;), Poli-p'e (7. 15b, 9 : 196), it is also
referred to (9. 24b. 8 : 269) as “ Questions on Difficult Points,’
Similarly, there are other passages which are quoted from Pariodra, but our
text does not name it but simply says that they are from original Vinaya
{213, 425). But our last division is wholly on a selected portion from

" Parivdra ( 535-552 ).

Transliterations

There are hundreds of words scattered throughout the volume,which
are transliterations of Indian words—proper names of persons, places,
rivers, mountains, gods, demons, books, technical terrns used in Vinaya
about the offences and disciplinary measures, flowers, fruits, medical herbs,
or plants ctc. These translitcrations scem to point to the original form of
Pali as well as of Sanskrit. The following will show the Pali origin :--
A-p'i-kan-{ suggested cmendation j-to : abhikkanta 1. 10b. 9 : I3

Lsi-ki-fi-( 8, 10b. 6 : 220) : Tsigili confirmed by the explanation of ki-li
as ‘swallow’'; _
Kiu-na-kan : Kondigama (5, 23b. 8 : 138"); Le-kiu-niv : Lakkhana (12, 1la,
10 : 349);

1. p. 302 note 38, 2, Sec our nate on p. XXVIL
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ku-pei : kappdsa (11. 4b..10 : 309 ); o-p'u-ha-na : Abbhina (6. 25a. 3 : 176 };

'T’wku-to Dukkata {9. 4a, G 243-), T'w-!m-c!ue Thullacca}i’a {9 4-b

- 263);
T an-mo-le-ki-to : Dha.mnm-rakkhna. (10 !a, 8 271) Mo-no-to : Minatta

'(143b3:404), s

stng-ho-lo ; sankhara (11.8b.5,8: 315), Kia-t'i : ' Kattika-(17. 17a. 9 : 524 );
a-ian;;a- ‘eraffia . (9.13b. 10 : 255 ); ha-pu-m gdwta (10, 18b. 8 :293);
-duf Licchavl { 6. 10a. 9 1 157 ); Kig-sa-na : Kasina { 4, 23a. 6 : 105); etc.

On the other hand, ix spite of the basic text of our translator in Pali,
hie uses in severd]l places transliterations pointing to Sanskrit origin. This
was pcrha.ps due-to his- being more influenced by Sanskrit texts, with which
he, as-a follower: of the Dharmagupta’school, “was ‘more acquainted. Here
follows a [ist of some such words s
An.-;’d-fq Andhra (7 ‘13b: 571 194 ); I;u-t’o-ﬁa Rudra.(a 167I:| 5 229),
Py-fo- ::-ma-cha Pr&umokqa. (7 Sb, 3 183), Pa-_ya-:’ X P;-iyagcuuka
(92a § :'241 ) '

T'uu-m-km Dhamka (3 lia. 6 221) k:a—h—m-ﬁm: Hr;d‘pagm (B l?b
;8 3 229] e

Polo-t'i-t'i-se-ni {Pra.udciamya 16. 15‘a. 1 : 486)- Pusa po;adhd
(13.:23b." 8 .7..397); .. SRR

Sﬂw-lung-na ( Srona or’ .S'ravai;la 17, 12b. 1 51?) We have alrcady seen
(XVI) how Seng:kia-p’ 0-5e-53 . (Sanghivaém) has landed our trans-
lator into d;ﬁiculty, when he u'ws to cxp!a.m po(ava)as ddi (begmnmg,SSS)
Somct;mes thc names are tran.slatcd as in Mang-shu for Assaji ( Advajit,401).

" We have a.Iso to bear in mind that the pronunciation of several words
in Chinese. has cha.nged during the course. of several centuries and so we
ha.vg some difficulty.in understandmg the .equivalence between Indian and
Chmcsc words Modcrn wu'in Chm&& was pronounced in ancient days
as ‘mu’ or “mo’. So, T’an-wu is given as an equivalent of Dhamma
(7. 1a. 9 :178). On the same analogy, the Chinese equivalants of Padu-
muttara (13, 11b. 4 : 383) Samuddadatta (13. Zla. 6 : 3949, Aumuda
{17. 18b. 9 : 516 ), mora ( a peacock 3. 5a. 9 : 116), namo {1} etc. can be
explained. .So also T’an-yue { 6. 7a. 6 : 153 ) should, I think, be considered
to be an equivalent of danguart!, for the character yue was in ancient times

pranunccd as pigt and the same charactor is found in the writing of the
namé . Viet-nam. The same character is  ased for yws in chie-kie-yue, the

Chinese cquwalcnt of Cakraaar:f

EE I

Shortcommgs )

g *

As is very commonly found in 'Ghnlesc Buddhist texts, there are several
examples of wiong homonyms used in our text. Ome character is con-
founded with another with identical or closely .similar. pronunciation but
with different meaning. Readers are referred to our remarks noted in-the
following : 9ull, 4Inll, 45r28, 114n7, 301n32, etc. 340n3. So also there

1
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are scores of examples where characters with similar ferms but differing in
some respects arc confounded with each other. See our remarks in this
connection in the following : 11n23, 75n19. 11505, 268n23, 505n2, 514n9,
518nl7, 535n10, 538ni2, eic. Qur tcx; Iso rc:vcals that it has become
corrupt in seme places and we have suggested emendations suitable for the
correct meaning that is implied. Note our remarks in this connection in
the following, for example ; 47n41, 103177, 235n45, 289n20, 369n9a, 318nl12f
468n4, 531n3, 540nl3 elc.; in' passages in connection with the Wheel of
Life, Dependent Origination and passages about the First trance. See our
observations : 81n7-13, 83n16-19, 115n8. In this respcct we may ob serve
that even the Taisho edition of our text is not frec from such faulis. See our
ohservations : 8110, 6In5, 376n8, 499n30. The omission of ‘no’ (pu)
is very embarassing in the following : 348n, 235145, 480n14-15. Such
faults are notcd cspecially in the small portion devoted to Parivira section.
In some places there are some obvious mistakes. The remark found in our
text (422) about 500 Sikiy&nl women having received initiation from the
Bhikkhuni Sabgha seems impossible.

Sadghabhadra, the Author

Having seen the contents of this volume and having also noticed the
differences between this and the original Pali volume as well as the peculia-
rities of this volume, we may now proceed to depict the individuality of our
author Sahghabhzdra. We have seen at the beginning of this Introduction
that from the exteinal evidence we hardly know anything about him except
that he came from the West and that he was helped in this translation work
by a young Sdmanecra, .Séng-yi by name and that he completed this work
in or about 489. A. D. in a temple named Chu-lin ( Veluvana ) in Kuang-
chou ( Canton }). Now let us try to sce what we can know about him from
the internal cvidence of this book.

He reveals himself to be a follower of the Dharmagupta school as
noted above {L-LIV) in detail. The followers of this school were not pre-
pared to be strict like the Theravidina. They had a lenicat attitude to-
wards acceptance of gold and silver (368, 430), the Bhikkhunis begging
principal food for erecting a hut or cottage (492), or in the matter of getting
permission of parcents by one who is seeking permission to be admitted to
the Safigha (510). They were more practical than the Theravidins.

. As he translated this book for the Chinese readers, he naturally adopts
the Chinesc ways of saying what he had to say. This we note in the follow-
ing —

" (1) The names of Indian months are indicated by the correspond-
© ' ing numbcrs of months of the Chincse Calendar, though we have

noted (XLVI—XLVII) that there arc certain irregularities due
to » some confusior: -between the commencement of the Chinese
New Year and Indian Year. with' its double system of Saka and
Vikrama Sarmvat. : -

1Scc Vin. i1 257,
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(2) For Rainy season of India, he always uses the word © summcr *-
seasont which substantially corresponded to that period.*

{3) He rcfers to the circle of six relations according to the Chinese
social system instead of ‘seven generations® of Indian social
system (464-:12) :

(4) He refers to, what pcrhaps appearod to him to be strange, t.hc
various modes of paying one’s respect to one another prevalent
in India. They have been already dctailed above (XL).
He refers to the pra.cucc of squattmg as onc of distant land ( India }

{414, 4895 ) and to “scsame " as a product of distant land { India )
(7. 14b. 3).

(5) He uses the Chinesc cuphemism “ smelling at the nose ™ for
kissing ( 365 ).

(6) He calls Ho-sat ( upajfhdya 513 ), Mo-kie { Magadha 514 ), Lo-yue
( Rdjagha 514 ) and Cisp’o ( Fivaka 319 ) as forecign words or
foreign sounds and is at pains to explain in Chinese the meaning
of technical terms like Manatta and AbbhZna (404).

{(7) He calls the original Vinaya as Fan-pen (16. 16a. 8 : 487),
the text of Brahmanical India.

His non-Pali tradition is observed in the following :—
(1) His mention of six uposatha days (459 ) as against the fourof

the Pali school of the Theravddins, It is also observed that in
this he is supported by Mahisdsaka school { 459n37 ).

{2) Instesd of the usual Pali expression *Rahula-matd’, he gives
the name Yafodhard, which is rarely found in the Pali tradition.

(3) We have already noted above (LVIII) his predilection for
transliterations of Sanskrit words and interpretations according
to the tradition of Buddhist Sanskrit texts { XLVIIT-XLIX }.

(4) We have noted above { XLVII) Sanghabhadra advocating 12
* dhutagupas as against 13 of the Pali text. We have also
noted there other variations in the number of Kammatthinas, the
number of the constituent books of the Khuddakanikdya, the
number of Sfitras in the Dirghfigama and Madhyamigama.
(5) We have also seen that he is following the non-Pali tradition,
when he treats each of Mettiya-Bhummajaka, Paudu-Lohita as
one individuality and not a pair { XLVIII-XLIX ).

He is not very well conversant with the geography of India. Following
Smp. i. 91 and Buddhaghosa's Visuddhimagga (xii.123 ) he considers Pataliputta
to be on a sea-shore (67n3)- He probably considers Uttara-kuru and the
Himalayas to be in the vicinity of RZjagaha, when he includes these names
( not found in the Pali original) among places where visting Bhikkhus of
Rijagaha expressed to Dabba-Mallaputta their wishes to be accommodated
for temporary residence {385}.

*See Appendix,

—
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We also note that he belonged to a school which, for practical reasons,
did not like to be strict like the Pali school of the Theravddins. He had

no objection to accept gold and silver by way of some device or 'for the pur- .
pose of medicine (430, 368). A Bhikkhun] can, according to him, beg
principal grains if it is for building a cottage (in her nunnery ) (442). So

also he would not mind if a man cannot secure permission of his parents
and stil] he forces a thera to convert him under a threat of burning his

monastery, or when he is being initiated as a member of the Sangha, far

away from his home (510).

*As regards his position as a litterateur, we have alrcady said above
that his renderings are not sometimes correct, because of his mis-under-

standing of the original (XLIX). We may, however, say that he tries to
make his writing more attractive by introducing some narratives like the
story of the foundation of Savatthi ( 365 ), or Vesali .( 285-87 ), or the story.
of Cii]lapanthaka and Mahi-panthaka (463-67). These he did not find
in the original, still he took them from different commentaries. On account

of his different tradition, he seems to be wavering when he once calls Vesikha
as 2nd month, while at another place he calls it as third month. Kattika .
is some times called ecighth and at other times ninth. The enumeration.,
of Picittiyas is once given as 90 ( 339, 445 ) and at another time it is 92 (8). .
But he is also found to be giving some original renderings of Pali expressions

like satlpatthana, sammappadhdna etc. ( 189). It is, very encouraging to find
that he is giving a correct interpretation of padhdna, as  application’ (189)
or cxertion and not giving wrong renderings of the word padidna as found in
other Chinese texts like the Chinese version of the Madhyamagama*, which
takes that word in its dialectical variation pahdpnae and translates it as ‘ tuan ’
( Radical 69 with 14 strokes) mecaning abandonment or eradication. To
express close similarity, our author seems to be very fond of saying : “ Exactly
like...... in no way different ” (19, 75, 201 etc. ).

As the aim of our author was limited to the understanding of the main

rules governing the life and conduct of Bhikkhus and Bhikkhunis, he naturally

was not interested in the minor rules and practices mentioned in the Pali
Khandhakas, that is, Mahavagga and Cullavagga, or ecxtrancous matter
that was not relevent to his object. So he gives no controversies mentioned
in Smp. We do not find her eany reference to the worship of Siva-lihga for
which flowers from monastcries, according to Smp. iii. 626, were not to be
utilised. Our text takes no note of several passages| quoted from various

commentaries or of opinions of various masters given in Smp. We have

already seen that our author has devoted 414 pages for the Book of Precepts,
the Sutta-vibhaniga. All the remaining three volumes of the Vinaya he has

disposed off in less than sixty pages, not forgetting the Parivira, which is
a special feature of the Pali Vinaya.

* Thich Minh Chau : * The Chinese Madhymagama and the Pali Majjhima-nikiya, p. 95;
also sec my article : ‘ Chinese Madhyamidgama and the language of its basic text’ in
Dr. Satk&ri Mookerji Felicitation Volume ( 1969 ), pp. 5-6.

t Smp. iii. 615-630, 698-99; iv. 747-49, 843-854; v. 969-70, 1098-1100 etc.
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- He scems to be un-mindful of certain inconsistencies. In onc place (269),
hc ‘quotes a passage from * Questions on Difficult Points.” There it is said
that a thelt of three mdsakas involves thc offence of Thullaccaya, while in
the last division, while giving an cxposition of a g&thd from Paripdra, be
states. (546) that a theft of four mdsekas involves Thullaccaya but the theft
of three, two, or onc mdsaka involwes the offence of Dukkata. This is in
conflict with the original text of Parivdra ( Vin.v.33 ) and Smp. vii.1385,
which clearly state that one becomes guilty of Thullaccaya if he commits
a l.he& of what is worth less than a pdda (i.e. 5 m&sakas ) but more than a
md’sakp T the theft is of what is worth a mdsaka or less, then the offence
involved is Dukkata only.l Tt is worth investigating whether this last state-
ment of Sahghabhadra has anything to do with a staternent in that behalf
in Gaturvarg:ka-Vmaya of Dharmaguptakas. -

Tlus last division of Parivdra seems to be very faulty,. Omn p. 538
para. 23, when he deals with the 13th question, we are at a loss to know
why he translates ‘navaka’as ‘uew’ instead of ‘a group of ninc.’ And
what is still more embarassing is that in the answer to this question given

in the next stanza, we have altogether a different homonym, which means.
¢ faith.” In the dctailed exposition that follows on p. 543. para. 38, the.

same .character shing medning faith is used and four objects of faith are
n aned : : room, precepts, lawful action and unlawful action. So the answer
inconsistent with the question. We havc no explanation unless we say that
the text is. corrupt. :

‘We havc also shown how this text is heIpful in confirming the inter-
prctauon of Pali Commentaries, or clarifying some obscure expressions.

On the whole, the impression left on our mind by Sanghabhadra is
that he is divided in his mind due to his effort in being loyal to his
original text, Pali Smp. and also trying to be loyal to his Dharmagupta
school. In several places the latter got the upper hand and he made
compro:mscs with his text, This last landed him into difficulties, as we saw
in the interpretation of Sanghidisesa. And in some cases under theinfluence
of his schoal he made deliberate changes, which also we have noted.* He has
even changed the title into Sudarsana-Vibh3s3 or Samyag-drsti (or darfana}~
Vibhaga. The former rendering is given by Nanjie as mentioned at the
béginh.ing of this Introduction. ?hus probably he wantz to show thathe is
giving a new version of his own of Vinaya-Commentary.

T

1 Ses p. XXIII notc * 2 pp. L-LIIL.
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A word of explanation

On pp. 275, 329, 452, 453, 473, 474, 475 I have uscd the word kappaka
in the scnsc of kappiva-karake which also I have used on pp. 186, 280, 379,
404, 432. This word is uscd on the analogy of words like kassako ( kesim karoti
li ), gamako ( gamanam karoti ti ) etc. Buddhaghosa, in his Visuddhimagga
16. 90, actually uses the word gamako in the following :

Maggamalthi gamako na vijjati

The word kappa is used in the samesensc as kappiya. Upali is described
as kappdkappesu kusalo ( Thera-gathad 251 ). So on the analogy of the word
gamako we can very well say : kappam karoli i kappake. We have also the
use of an expression like pasadhana-kappako noted in Pali-English Dictionary.
This explanation, I thought, would be necessary to prevent this word from
being interpreted in its ordinary meaning of ‘a hair-dresser or a barber,’
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on
Vinaya
Book 1

[ T. 673b-681c; Pling la-7a; PTS. i. I-5l¢; 8. i, 1-29¢; K. 1-48 (§§ 1-68);
N. L 1-44.]

Translated by a lorcigner-mendicant, Satghabhadea ( 489 A, D. )
in the Tshi dynasty (479-502 A. D.) of Emperor Hsiao,

First Section of Introduction
Olbeisance to Buddhas

fI] "“Obeisance T make 1-1a-5
To the Great Compassionate One, 673b-5
Whn, for mons, immeasurable
Even by a hundred crores { koti),
Suffered in his toils for doing good
To all beings in this world. (1)

Also, respects I pay

By bending my head Dbefore

The Dhamma, profound and excellent,
He who fails to know it

Goces, in this world, from existence

To existence—{ the Dhamma )

Which completely smashes

The net of defiling ignorance. (2)

With singular [ devotion] and respect

I bend my hend before,

. And take refuge in, the Sahgha

Equipped with Conduct, Concentration, Wisdom
And Deliverance—|[ the Sangha ], the field of merit,
Which practises virtues, all with zeal. (3)

Having taken refuge in the Three Jewels, 1.ib¢1
I now come to the explanation of the Vinaya, 673b-14
So that the good Dhamma may last long

And may do immense good to ail beings. (4)
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By virtue of this, I ecarnestly wish

All kinds of suflerings are exhausted.

[ For ], one who delights in observing good conduct
Removes, by that observance, all kinds of sufferings!.” (5)

[2] I shall now explain what has been said at the beginning of the
original Vinaya: “At that time, the Buddha was living at Verafijg” [ Vin. iii. 1 ].
"I'his has been said by Upili, as a chiefl speaker, at the time when five hundred
Elders had assembled together. Why ? The Tathagata, soon after he
attained the [ Religious ] path, turned, in the Deer Park, the wheel of the
Law of Four Truths. When he gave his best sermon, he converted one
Subhadda into a Buddhist monk. Having finished whatever he had to do,
he entered Parinibbipa, without leaving behind any substratum, just at
dawn on the fifteenth day of the second month ( Pali-Vesdkha ) between a
pair of Sgia trees in the Park of the king of Mallas of Kusinard. Seven days
afterwards, Kassapa was coming from the City of Ye-p'o ( ? Pava ) with an
assembly of five hundred Bhikkhus, to the City of Kusinara, On the way
Kassapa met a religious mendicant and by way of enquiring of him about the
World-honoured [ Buddha ], said : * Friend mendicant, have you [ recently ]
scen our Teacher ? The religious mendicant replied : ** Seven days have
elapsed since the passing away of the life of your teacher, ascetic Gotama.
When Gotama had passed away into Nibbana, gods and men paid homage
to him. I just got this heavenly mandgra-flower from that place ** [ Vin. 1I.
284; D. ii. 162 ]. :

[3] When Kassapa with his large assembly of Bhikkhus heard the
passing away of the Buddha into Nibbana, he turned sideways, wept and
fcll down on the ground in faint. At that time, there was a Bhikkhu,
Subhadda Mahallaka by name, who said : ** Stop [ this bewailing ]. What
is there that needs bewailing ? When the Great Ascetic was alive, he used
“to say : “ This is permissible, this is not permissible; this may be done, this
may not be done.” Now it is possible for us to think : “ we want to do a
thing and so we do it; if we do not want to do a thing, we abstain from it ™
[ Vin. di, 28485 ]|. At that time Kassapa remained silent, but he thought
over these words. Further, he thought to himself : * it is befitting that before
the evil Dhamma raises its head, the sacred texts of the Dhamma should
be gathered together; if the good Dhamma gets cstablished in this world,
it would do good to all beings’.  Kassapa further thought : when the
Buddha was alive, he had said to Ananda : ““ when I pass away into Nibbana,
the Dhamma and Vinaya that I have preached will be your great teacher.
Therefore, I am now explaining to you the Dhamma™ [ D. ii. 154 ]. Kassapa
just thought: “While the Buddha was alive, he conferred on me his Kiasava and
his robe of dusty rags { pamsu-kdlgni ) ” [ §. ii. 221 ]. Further, he thought :
“ Iormerly, the Buddha had said to the Bhikkhus : * I enter the meditation

I. This Chinese version has nothing corresponding to the stanzas following the [irst
five in the Pali version. The first three stanzas of the Chinese version comtains, in the
atiginal, six quarters, each, while the fourth and fifth containt four each.
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of the first trance; Kassapa also enters the meaditation of the first trance’
{ 5. ii. 211 }. The Tathigata has thus praised the perfection of my distincti-
ons by placing them on level with the Buddha's and in no way different,
This conferring on me the dignified position by the Tathiigata is just like
removing the armour by the king and putting it on his own son to let him
protect the members of his clan, The Tathigata must have known well
that after he had passed away into NibbZna, Kassapa would protect the
good Dhamma. Therefore, the Tathigata conferred on me his garments ”,

4] Kassapa then gathered together the assembly of mendicants and
said to the Bhikkhus : ' Once upon a time, T heard Subhadda Mahallaka
say thus : * when the Great Ascetic was alive, he would say + this is permissi-
ble, this is not permissible; this may be done, this may not he done; now it
is possible for us to think like this : we want to do a thing and so we do it;
if we do not want to do a thing, then we abstain from it% [ Therefore ]
friends, we should recite aloud the Dhamma-pitaka and the Vingya-pitaka
[ Vin. ii. 284-85]. Thec Bhikkhus said to revered Kassapa : “ Let the
Revered Sir sclect those Bhikkhus” [ Fin. 11.285]. Revered Kassapa

[ knew that ] all the [ Bhikkhus ] bad mastered the Buddha's

Dhamma consisting of nine? parts and that all of them were trained in
the same. The Sotipannas, the Sakadigamis, and those Bhikkhus that
have destroyed craving were many hundreds and many thousunds.
There were others who had mastered the three Pitakas, 'who had attained
the Four Patisamblidis, who possessed miraculous powers, who had mastered
the three lores { #fjjd ) and who were eulogised by the Buddha as having
destroyed the craving. Such Bhikkhus were onc less than five hundred.
These were selected by revered Maha-Kassapa., These were one less than
five hundred because it was necessary to keep room for revered Ananda.
1 Ananda were not tlere, there would be no one who could recite the
Dhamma. If one were to ask why Ananda could not be admitted to the
asseinbly, the answer is that Ananda was still on the ground of [ merely ] a
trainee and so he ( Mabha-Kassapa ) did not select Ananda. Mahi-Kassapa
coula not take Ananda because he wanted to avoid [ public] censure. The
Bhikkhus said : “Although Ananda was still on the ground of a trainee, he
loved to lcarn personally from the Buddha himself the Suttas and the
Gegyyas®. In the Dhamma, he held a favourable position. Further, he
comes from the great cian of the Sgkyas. He is the son of the paternal uncle
of the Tathagata. He cannot be on the side of the three poisonous things
[like greed, hatred and delusion]. Revered Kassapa may take Ananda
to make up the number of five hundred ” [ of. Vin. ii. 285}, This was in
the mind of the noble Assembly of mendicants. -

[5] Then the great Elders had this thought in their minds : *‘ At
what place shall we have [ the recitation of ] this collection of the texts of
Dhamma-pitaka ? The city of Rijgaha alone can meet our requirements. We

2. The Pali text Iater cnumerates these nine parts, See pun 42 of Rosambi’s edition
of Bahiraniddno-vanpens, Smp. 128 { PTS edition ),

3. Pali--Sutta-pesy&dikant,
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should [ therefore ] go to the city of Rijagaha to spend the three months of
the rainy season and recite [ there ] the Vinaya-pifaka, without letting other
Bhikkhus stay [ there ] in the rain-retreat ”* [ Vin. ii. 285] . Why was it so ?
For the fear that other Bhikkhus would not be able to follow the same. There-
fore they were to be sent away. Thereupon, the revered Maha-Kassapa
said all the rest by the official act of #atti-dutiva-kamma® ( i. e. an act in which
the proposal is the second constituent of the whole procedure }. This has
been explained in detail in the chapter on Sangiu®.

[6] Then after the Tathagata entered Nibbana, for seven
days, there was a large gathering of people, and for [another ]
seven days they paid homage to the Bodily Relics, shé-li ( & #| ),
of the Tathigata. Thus half a month had passed away and there
remained only a month and a half of the summer. Kassapa knew that
the Rain-Retreat was near at hand. Kassapa said to the Elders : * Time
has come for our departure. Let us go to Rajagaha.” Revered
Kassapa took the following of two hundred and fifty Bhikkhus and
stepped on the high road; the elder Anuruddha, [ also ], took the other two
hundred and fifty Bhikkhus and stepped on his way. Revered Ananda took
the Kasava [ garments ] of the Tathagata and surrounded by Bhikkhus was
going towards Savatthi. When he reached the former place of residence
of the Tathagata, the people of Savatthi saw Ananda and were struck with
griel and began to weep. They asked Ananda where he had left the
Tathigata and how he was coming alone [ without him]. The people
were crying aloud exactly like what happencd on the day when the Thatigata
had just passed into Parinibbina. Revered Ananda instructed the people
by giving [ them] a sermon on impermanence. Soon alter the instruction, he
entered the Jeta-park and opened the room of the Buddba, lifted the seat
of the Buddha, brought it out, cleansed it, entered the room and swept it
clean. After sweeping it clean, he took out from the room the withered
fowers that were offered [to the Buddha] and threw .them away. He
carried back the seat ( mafca-pitha ) of the Buddha, placed it as it originally
was [ when the Buddha was alive ], and revered Ananda offered the same
kind of worship as when the Buddha was alive and+in no way different.

[7] Then as Ananda was sitting and resting for a long time since the
Buddha’s passing away into Nibbina, he felt rather some heaviness in his
bodily elements. He wished to get cured within one to three days and so
he drank [ medicinal ] milk. Wishing to be benefited by the same, he sat
down in a monastery. At that time there came a DBrihmapa, Sobhana
[ by name ], who requested [ his presence ]. Ananda replied that he could
not comply with his request as he had taken a [ purgative | medicine, but that
he would go on the next day; When that day came, he took with him an

4. ffmi-dulbn-ka.mm—an official declaraiion of the proposal ( #alli ) is followed by
only one repetition,  There are sonic acts in which the official declaration of the proposal
is followed by three repetitions. This is called fatt-catuttha-kamma, because datti i3 follow-
ed by three repetitions and so it constitutes the fourth item of the whole act.

5. See Cullavagga, chapter X1,
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elder Bhikkhu and went to the house of Sobhana who put him a question
regarding the meaning of a Sutta, Therefore, in the Agama in the tenth

section, there is a sutta called Sobhana-suiia®

-~

[8] Then Ananda carried on various [ repairs] for preservation of
the Jeta-park and then wishing to enter the rainy-season-retreat started to-
wards the city of Rijagaha. Revered Kassapa, along with Anuruddha
and all the assembly of the Bhikkhus, reached the city of Rajagaha. They
noticed that all the cightecn big monasterics had at one and the same  time
fallen into disrepair. After the passing away of the Tathigata, the Bhikkhus,
leaving the bamboos for hanging their ciothes on, and other things, all
scattered and in a disorderly fashion, had gone away. Therefore every thing
was in disorder, The five hundred elder Bhikkhus following the teaching
of the Buddha carried on [ the repairs ] for the preservation of those rooms.
If they had not carried on those repairs, the followers of other religious faith
would have said : * As long as Samana Gotama was zlive, they carried
on the repairs; but when he had passed away, they left [ their rooms])
throwing away ¢very thing in disorder ™. In order to stop this accusation,
it was proper for them to put back everything in order.

{9] Kassapa said : ** While the Buddha was alive, he had praised
entering into [ rainy season-1] retreat. The first thing to do is to get the
rooms well preserved [after due repairs]” [ Vin. ii. 286]." They made a
plan for the same. He went to the piace of king Ajitasattu and told him
their needs. Tihe king saw the Bhikkhu and paid his respect: hy putting
his head at his feet, and asked the revered Sir, ** what is it that you want ?"'
Kassapa then replied : ** The eighteen Mah3viharas have all fallen into
disrepair and have been ruined; we wish to have them [repaired] and
preserved. Now it is for your majesty to know what can be done.”™ The
king replied : “ Very well I He gave them immediately work-men and
in the first month or so of the summer, Kassapa and others had the monas-
teries all repaired and then they went again to the place of the king and
said to him ; ** All the monasterics that nceded repairs have bDeen repaired
completely, We now shall have a recitation of the Dhamma-piteka and

Vinaya-pitaka *'.

[10] The king replicd : ** Very well ! what you need shall be done ™.
The king further said @ ** 1 should now turn the wheel of the royal
duties; and you, revered Sir, would [revolve] the wheel of the
supreme Dhamma by reciting it," The king said to the Assembly
of the mendicants : I shall listen to the c¢ommand of you,
revered Sir”. The assembly of mendicants, replied : * First, erect
an Assembly-Hall for discussion™. The king said : " In what
place shall it be crected ?° They replied : ** Have it erected at the

6. In the Pali Dighanikdya, the tenth sutta is called Subfia-rutfe. Akanuma's Calalogue
of the Chiness Agamas and Pali Nikdyes (1929, Nageya, Japan) givel no sufla correspond-
ing to this in the Chinesxe Agamas.
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entrance of a meditation-cave ( guhd ) of Sattapanti on thc slope of the
mountain Vebh&ra. This place # very calm and quiet”. The king re-
plicsd ¢ " Very well 1" Then king Ajatasutta with his {mlracuious] power
set up, in an insiant, with the skill of [ the divine architect] Vissakammai,
what appeared to be like a second heaven of the Thirty-three goods. The
Leamns, rafters, pillars, walls of partition and stair-cases were all carved and
engraved upon with various exguisite things. On this hall of discussion
thore were jewels and precious stones and  there were decorations and
pendants of varicus kinds of flowers scatlered over here and there. On the
ground, too, there were exquisite things. Thus, all this appeared to be like
a hall in the heaven of the Brahma and in no way diflerent. Woollen rugs,
cushinns and matiresses were spread on five hundred raised-seats which were
sct lucing north, ‘There were still higher seats studded with jewels. Among
these aclect high scats there was one, clean and beautiful, intended for the
Preacher of the Dhamma. This high seat was facing East.

[11}] The assembly of monks said to Ananda : ** To-morrow the
Safigha is mecting to recite the Vingya-pitake. You are still on the path of
a Suifpanna | How can you be admitted [ to the meeting] ? You should
not be indolent : [ you can exert]”. Upon this, Ananda thought to him-
sell : * Just to-morrow the congregation of the noble [ medicants] will
gather together {or the Dhamma. How can I get admission to it when [
am lnasically [ no more than] a uwainee ?* Anapda from early hours of
the night reflected upon his physical body, and although the middle of the
night passed away, he did not get any [ distinction ]. Ananda thought :
“ Formerly the World-honoured One had said : ‘you have already practised
viriues; if you enler the meditation of a trance, you will soon attain Arhat-
ship " [D. 5. 144]. The words of the-Buddha are never wvain. T must
have excrted my mind too much. Now [ must be moderate. I must take to
his middle Path . Thercupon Ananda came down from the place of walk-
ing-path and went to the place of washing feet. He washed his feet, entered
a room and sat down on a couch. He wanted to take rest for a while, He
reclined his body and wanted to lie down. So when His feet were raised up
[rom the ground and belore his head reached his pillow—during this interval,
be did attain Avhatship. I one were te ask about a man who, in the
Dhamma ol the Buddha, attained his religious Path when he was neither
walking, standing, siting or lying down, then it would certainly be none
clre than Ananda.

[12] Then when the mid-day meal of the second day of the middle
month was over, Kassapa deposited in the proper place his clothes
and begging-bowl, gathered wogether his assembly and entered the Dhamima-
hall. Ananda wanted tb show his attainments and let the great gathering
know about it, He did not [thcrcfm ¢} enter following that great assembly.
When [ the members of | the Assembly had already entered [ the hall],
they took their seats according to the proper order [ of seniority J and left
a scat vacant for Ananda down [among the] seats. The great assembly
Legan to pay respects to one another accerding to seniority.  When they
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came to this vacant seat, they asked for whom it was reserved. The reply
‘was that it was for Ananda. They further asked : “ Where is he now ?”
Ananda, when he came to know the mind of the Assembly, wanted
deliberately to exhibit his miraculous powers., Purposely he disappeared
[ from the place were he was] and emerged in-front of his seat and
thus manifested himself.

[13] When the Assembly had taken their seats, revered Kassapa
asked the Flders : * Shall we take for recitation, first, the Dhamma-pitaka or
Vinaya-pitaka ?”* The Bhikkhus replied : ** Revered Sir, the Vinaya-pitaka
is the very life of the Dhamma of the Buddha; if the Vinaya-pitaka stays,
Dhamma-pitaka will stay; therefore we shall first recite the Vinaya-pitaka.
“Whom shall we make President of the religious meeting ?”’ * Revered
Upali . The Assembly questioned ‘“ Cannot Ananda be the President ?”
The answer was : “ We cannot make him the President V. “ Why ?”” “ When
the Buddha was alive, he had praised [ Upili] in this way : “ Among my
disciple-followers, the best among those who have retained [in their
memory ] the Vinaya, is Upali” [4. 1.25]. The Sangha said : *“ We
now [ therefore ] shall put questions to Upali and thus carry on the recita-
tion of the Vinaya-pitaka”.

[14] Thereupon, Mahikassapa made an official declaration about
putting questions to Upali [in this way] : “ Let revered'Sirs listen to me,
If the Safigha deems it opportune, let the Sangha perfit my putting questions
to Upiali about the religious matters concerning Vinaya ™. After this
was said, Upili also made an oflicial declaration : “‘ Let the revered Sangha
listen to me. If the Sangha deems it opportune, let the Sangha permit me
now to answer the questions put to me by revered Kassapa about religious
matters concerning Vinaya . Thus he said. When Upaili had made such
an official declaration, he put the garments on his body in proper order
(1. e. covering his body and keeping the right arm bare ) and facing revered
Kassapa, paid respects to him by [ bending ] his head and face towards him.
After having paid his respects, he sat on the high seat and took the fan
studded with [ the pieces of ] a tusk of an clephant. Kassapa came back,
took his seat and put a question to Upali : * Revered [ friend ], where was
the first Parijiki laid down and with reference to whom was it laid down ?”
The answer was : ““ it was laid down at Vesall and with reference to Sudinna,
the son of Kalandaka.” “What was the offence committed [ lit. violated ] 7"’
The answer was : “ he committed an offence consisting in impure [ sex- ]
behaviour . Kassapa put questions to Upali about the offence, the place
of its origin, the person concerncd, the precept, the amendment to the
precept and also asked about the involvement of the offence as well as exemp-
tion from the offence. Thus he put questions about the first Parajiks, the
second, the third and the fourth Parijika, about the origin and the
occasion [ when the rule was laid down ]. Mahikassapa put questions and
Upali answered them all as he was asked [ cf. Vin. ii. 286-87]. Thercfore
this is called the scction on the four Parijikas.

1; 6b. 1
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[15] Further, he next put questions about the Sanghddisesa ( Sans.
Sanghdvasesa )7; next he put questions about the two Indeterminates
( A-niyata); next he asked about the thirty Nissageiva-Pdcitliyas;
next asked about the ninety-two®  Pdciltias; next asked - about
the four patidesaniyas; next he asked about Seventy-five Rules of
good decorum; next he asked about the Seven Precepts of scttling a
dispute. Thus when the major Pdlimokkka was over, he asked about
the eight Parijikas concerning the Bhikkunis (nuns), which [also]
is called the section of Parajikas. Further, he put questions about seventeen
Sanghadsesas; next he asked about thirty Nissaggiya-Pacittiyas; next he
asked about sixty-six® Pacittiyas; next he asked about eight Patidesaniyas,
next about Seventy-five Rules of good decorum; next about Seven Precepts
ol settling a dispute. When he did this, the Bhikkhuni-Pdtinwokkha was thus
finished. Next he asked questions about the Khandhakas; next, he asked
about Parirdra. Thus the Vinaya-pitaka was over. As Mahikassapa pu
questions to Upali, Upali answered them [ all ].

[16] Thercfore it was said that the recitation of the Vinaya-Pitaka
in the Assembly of five hundred Arhats was over. Thereupon, revered
Upili put down his fan, got down the high seat and paid his respects to all
the elders. Having paid respects to them, he came back to his original seat.
Mahikassapa declared that [ the recitation of Finaya] in the Assembly
was over.

[17] Next he asked questions about Dhamma-pitaka. Whom shall
we make the President of the religious meeting, when we recite the Dhamma-
pitaka ?”’ The Bhikkhus replied : * Revered Ananda.” Therelore Maha-
kassapa made this official declaration : * Let revered Sangha listen to me.
If the Sangha deems it opportune, let the Sangha permit me to put questions
to revered Ananda about the Dhamma-gitaka ™. After this declaration,
Ananda also made this official declaration : “ Let the revered Sangha listen
to me. If the Sangha deems it opportune, let the Sangha permit me to
answer questions of revered Mahidkassapa about Dhamma-pijaka.” Having
declared that, Ananda got up from his seat, laid bare his right shoulder, paid
his respects to the elders and immediately went up to his high Seat, Ascend-
ing the high seat, he took in his hand the fan studded with pieces of ivory
of an eclephant. Revered Maha-Kassapa started putting questions to
Ananda about Dhamma-pitaka : *“ At what place was the Brahmajdla-sulla
given out ?  Ananda replied : ** At the royal housc-hold in Amba-lagshika
between the two towns, Rajagaha and Nilandi . *‘ With reference to
whom was it given out ?”” “It was given out with reference to two persons
Suppiya-Paribbajaka and Brahmadatta™. Thus Mahakassapa asked

Ananda about the original place and the person with whom originated the

7. The Chinese translator was perhaps acquainted more with this Sanskrit term than
with the Pali term Safghddisesa; sec note 15 of Book XII.

8, Elsewhere this number is given as 90. Sec XIII para. 48, note 18.

9. Pali has 166 and it appears that the Chinese text drops the word for ‘hundred.’
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Brahmajala-sutta. Next he asked about Sameffaphale-subla: *Y At what place
was it given out ?” Ananda replied : “ At the city of Rajagaha,
in the park of Jivaka ™. * With reference to whom was it given out ?°
“ With reference to Ajitasattu, the son of Vedehl,” and the like. Thus
he asked about'the original place and the person with reference to whom the
Samafifaphala-sutta was given out. In this very manner, he put questions
about the five collections [of Agamas] [cf. Vin. ii. 287].

Which are those five collections ? The .;.ms'.\'cr is : the suttas of Dighdgama,
the suttas of Majjhimdgama, the suttas of Samyutia, the suttas of Adguttera and
the suttas of Khuddaka.

Question :—What are the suttas of Khuddaka ?

Answer :—Leaving aside the four Agatnas, all the rest of the Dhamma-
collection of the Buddha —ithis is called the suttas of the Rhuddake. From
among the four Agamas, all the various suttas, except the Vinaya-pitaka, were
recited by Ananda.

[ 18] The words of the Buddha have only one taste,. When classified,
they are two-fold ( Dhamma and Vinaya ). This taste becomes three-fold
{ when we consider them as words-said) at the beginning, middie, or end;
also three-fold when we classify them into three Pitakas; in the same way
[ when we consider them as related o] Good Conduct, Meditation and
Insight. When we consider the five Collections, they are_ five-fold. 1When
we classify them into different types, then the suttas are nine-fold. In the
same way, when we take into consideration their sections, they form eighty
thousand sections.

[ 191 What is meant by their having onc taste ?

From the time swwhen the Buddha had attained full enlightenment (samma-
sambodhi) upto the time when he entered Nibbina—during this intermediate
pericd of forty-five years, [ whatever he preached to] gods, Yakkhas,
Gandhabbas, Asuras, Garudas, Kinnaras, Aahoragas (big snakes)—human
and non-human beings—all this had one taste. Because, all this had one
nature, namely, that the words were harping on Deliverance; so it had one taste.

How is it two-lold ?  Dhamma-pitaka and  Finaya-pitaka.

[20] What is it shat is said at the beginning, middle and end ?
Whatever [ words ] the Buddha has said at the Deginning, at the middle,
or at the end—this is what is threefold. The loliowing géthds are said —

I had ron through many existences,
Yet T had had no fecling of detestl?;

I was rightly sccking the house of the house-master!?

10. The Chinese text suggests the reading a;-mb'bfd'a-;r for Pali g-nibbisam in Dhp, 153,

H. In conformity with Tali gahekdrale @ ‘the maker of the house’ can we say that
the reading chn ( £ ) is wrongly used for chu { £ ) which means ‘master, owner,’ ?
It would come closer to Pali gahakdrake. Or, can we cmend it into 0 ( {E ) which
we get in the next but two guarters ?

1. 8a. 1.
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But mﬁ'cnng aga.m I met in every existence.
Now that I have scen your housc,
'You cannot: bulld it again;
The bones of ribs and spine
Have been smashed and cannot be revived.
The mind is already I'rcc from taints;
Craving is exhausted and Nlbhina is attained [-Dhp. 153-5+ ].

Further there is a teacher [whn] explains that these Udana-gathas'®
(i. c. stanzas that are inspired ) are the first words of the Tathagata.
There are others who consider the following as the first words : After the
rise of the moon, [ following the first day of the dark half]*? for the three

. watches of the night'* he was sportingly rcﬂcc:tmg upon the Law of
 Dependent Origination after his attainment of omniscience and he uttered

" this stanza :

“ At the time when Dhﬂ;;nﬁlm become clear™ [ Vin. i. 2 ].
—this [gatha] has been said in the Khandhakas'.

At the time when the Buddha was on the point of entering Nibbana,
he said to the Bhikkhus : “ With regard to my teaching [ Dhamma ], be
very careful and attentive "' [ D. ii. 155]. These are the last words [ of the
Tathagata ]. Between these two points, whatever is 'said is that which is
said in the intermediate period.

[21] Question :—What are the three Pigakas ?
Answer .—P’ma_ya-p:ra!ca Suua-p:}'aka and Abhidhamma-pitaka. These are

the three pigakas.

Qucstmn (—What is thc Vina_}'a-pffaka ? The two Patimolkhas, twenty

| three'® Khandhakas and Parivdra—this is called Vinaya-pigdka.

Question :—What is the Sutla-pitaka ?

Answer :—The forty-four'? suttas beginning with Brahmajsla-sutta—all these
go to form Dighdgama. All the two hundred and fifty-twol® suttas beginning

12, The gathis occurring at the beginning of the first chapter of the Mahdvagga of
the Pali Pinaya-pigaka (i.1).

13. This is the explanation of pdfipada-divase as given in Smp. v. 956.

14. Pali : "for three watches of the night' pétipada-rattivd tisu _ydmesu ), whieh would
require an emendation in the Chinese text,

15, See note 12 above.
1G. Pali has 22. The text Rﬂ'hnps needs emendation from 23 to 22,

17. Tali has 34. -Taisho ed. gives a reading from an old Sung edition which supporits
the reading 34, But the photographic Sung cdition consulted by us gives 44. The Chincte
translation of Dirghdgama has only 30 siiras.

16, Tali has 152, while the Chinese version of Madliyamigama has 222, ‘This lftry
Chinese version, itsell, gives, later (1. 32 ), this number ns 132,
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with Mula-pariy®ya compose the Agjphimdgama. The seven thousand seven
hundred and sixty-twol® suttas beginning with Ukia-te-lo-&-po-0"0-na
(Oghatarana)—all these compose the Semyuita, All the ninc thousand five
hundred and fifty-seven?®® suttas beginning with Geloparipdddna-sutla compose
the Asguttara. Dhammapada, Apaddna, Uddna, Itivuitaka, (Sulta}-Nipdla, Vimdna
(-vatthi}, Peta (-vaithu), Thera and Theri-gdthd, Failaka, Niddese (Ni-ti-p'o?)
Patisambhida, Buddha-vamsa and Caripd-pitaka ( F B i )-—all these,
classified into fourteen® parts, go to make up the Khuddaka. This is called
the Sutta-pitaka.

Question :—What is Abkidhamma-pitaka ?

Answer (—Dhamma-Sangani, Vibhariga, Dhdlukathg, Yamaka, Palthéna,
Puggalapaiiifaiti and Rathfvattin®—this is Abhidhamma.

{221 Question :—What is the meaning of Vinaya ?

The answer is given in a Gdthy ¢
It leads to one’s good in varicus ways; )
It disciplines the actions of body and tongue.
Those who are conversant with the meaning. of Vinaya
Have lzid down this as its meaning.

What are the varions ways ? [ There is] the fivefold®* [ recitation of
the] Patimokiha and there are sevenfold® types of offencey beginning with
Pardjika, which form the list of various rules of conduct. Then later come
amendments to the rules which cither make the ongmal rules stricter or more
liberal—thesc discipline one’s actions of body and tongue becausc one does
evil actions through body and tongue. Therelore, this is cﬂlcd Vinaya.

s - H
[23] Question :—What is a Sutta Eh
The answer is In a gftha :

‘ It releases the various meanings

Which the good words give out like [ a pIant] sprouting out;
It is like the web and woof and like a gushing fountain;’

It is like a black string and like a thread that binds together—
This is what is known as Sutta -

Full of profound, subtle and exquisite mcanmg.

1920, These numbers agree with those in Pali.

21. ( J& i 2% ). The last characier p'o sectns to'be used here throngh mistake
for sa { ). - B

22, Note that this list omits K&un'dah-p&ﬂm the first ook in this collection of fificen
books. This list does not mention the books in the wsual order of Pali.

Lo

23. The order here is different from that in Pali which puu Tmnia and Paﬂ'fwna at
the end.

2425, Pardjita, Sehghaditesd, Pacittiyd, Patidesaniyd@ and’ -Dl:fcl‘d:d—tht‘:sc are the five
offencer. To these five, two more are added ; Thullsceay® and Duhphdsitdni. Thus we
have teven kinds of offences. Sce Pariodra { Vin, v.117 ).
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Question :—What is meant by releasing the meaning ?

Answer :—It relcases the meaning to oneself as well as it can release
the meaning to others.

Question :—What is meant by good words ?

Answer :—First one observes [ the nature of ] a man’s mind and then
words are spoken that are good [ for him ].
Question :—What is meant by sprouting out ?
Answer :—Just like a paddy [ plant] that sprouts out [mto an ear].
Question :—What is the web.and woof ?

Answer :—1t is what is accomplished by knitting together yarn-thread.

Question :—What is meant by a gushing fountain ?

It is like a fountain with plenty of water that knows no exhaustion.
Question :—What is meant by a black string?

Answer :—It is the straight string which enables [ a carpenter ] to remove
the curvature of wood.

Question :(—What is meant by a thread ?

Answer :(—Just as different flowers are tied together with a piece of thread
so that wind cannot blow them off, or scatter them away—Ilike this,
the sutta, also, binds together the various dhammas, whxch thus then cannot
be scattered aw .1}

[24] Question .—What is Abhidhamma ? . The answer is given in a
gatha :
‘ The Dhammas which are fit to be attened to
By a pcrson, remarkable, highly regarded, known to be delimited,
And Dhammas which are distinguished—because of this

' We have what is known as A-p’i-t’an. )

The word abhi has several meanings such as *fit to be attended to?’,
‘remarkable’, ‘highly regarded’, *delimited’ ( paricchinna )  and
‘ distinguished *  ( adkika ).

Question »—What is meant by it to be altended to’ ?
Answer :—There is a quotation from suttas P

*“There is a man who speaks out words which are fit to be carefully
(lit. extremely) attended to.” [ ] What does this say ? It shows that
abhi has the sense of ‘fit to be attended to’.

What is remarkable ?

Answer :(—these are thi: words of a sutta : ** The nights that are perfect,
chin ( 8§ ), abli [I\I i. 2Q]. 4bki has the sense of ‘remarkable’.

What is meant by * highly regarded® [ M. ii. 400] ?

Answer :—King, Abhi-king. Here the [ prefix ] abhi has the sense of ‘highly
regarded’.

What is meant by ‘delimited ?°’

ol
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Answer :—* Is capable ™ [ Vin, i. 64 ] «that is abhi. This abki* has the
sense of © being delimited °,

What is meant by *distinguished' ? - '
Answer :—The abhi in abhikkanta ( fil 12 F £ )~ [Vtmd’m. 7] has the
sense of ‘being dmtmgmshed'

Also it is said : * Being born in the Plane of Form, he lives { B W] ## )
== piharati)’ [ Dhs. §§ 160 ] ‘suffusing one direction with kindly feelings’
{Vbh, 282). [ Here arc implied dhammas which are ‘fit' to be attended to’].

Remarkable »—*Physical forms, sounds...down to contacts”[ Dks. §1 }—
here the sense is ‘remarkable’,

Highly regarded :—"Dhammas pertaining to one under training;
dhammas pertaining to one who needs no training; the dhammas belonging
to this world and the dhammas that are transcendental” [ D#s. §§ 1016-17,
1094 ]| —here the sense is ‘highly regarded’.

Delimited :—'“Then the Dhamma of ‘contact’ is there; then is accomplished
‘sensation’ { JF ) [Dhs. § 1]. Here iz the sense of delimitation.

Distinguished ( adhika ) :——* Greater (mahaggat4) dhammas, immeasurable
( dhammas } and supreme { anuttara } dhammas’ [ Dhs, §§ 1020-21, 1293 ]—
here the sense is ‘distinguished’.

This meaning [ alse ] should be well-comprehended. [Further, it s
said :— %

T'an means Dhamma. ‘

[25] What is meant by Piteka ? The answer is in a gathe ©
Those who appreciate the meaning of Pijaka understand it
In its two senses of ‘learning’ and ‘receptacle’;
Now I combine the two into one and say
The meaning of Pifaka, which you should know.
-This is the meaning of Pijaka :—
Q. :~—What is meant by Piaka ?

Answer :—Pitakat means ‘learning’—this is [ what is meant when we say ]
Dhamma-pitaka. Also, this is said in" the suttas : “A man takes with him hoe
and an axe and comes’ [ M.i. 127 J—in the sentence [ beginning
with these words ], the sense is of ‘ a basket’. Now I say this in gencral,
The three Pigakas should be understood in these two senses. To say in
short : the Vingya-pilake is the treasurc of knowledge ( #F ); also is given
the meaning of ‘a basket’. The suita ( -pitaka) should be interpreted in the
same way. Also it is said : Abkidhamma which itself is a Pigaka.

Knowing thus, one should further understand that in the three Pigakas
there are various causal conditions which deal with instruction (desang),

26. Evidently, it appears that the Chincsc toxt ‘has wrongly used hstick ( 88 ) for a
similar character chio ( J& ), which in old Buddhist texts like the Chinese version of the
ﬂfnd'hyamannmn it usedd in thesense of tedund, though in later translations it was substituted
by shou ( T ). When this emendation is accepted, then only it agrees with Pali phasso hoti,
veddnd hoti.

* Ober. 1.37-38. t Ober. L34,

I. 1la, 1
676b. 15

1. 11b, 1
676b. 28
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tcaching ( sdsana ), and various kinds of discriminating disquisitions ( katha-
bheda ). With them are also connected [ three kinds of ] training ( sikkha )
[ three kinds of ] abandonment (pahdna) and [ four-fold ] profoundness
( gambhirabhava ). [ They also involve ] different types of learning ( pariyatii-
bheda ), acquisition ( sampatti ) and deprivation (vipatti ). The words that
follow (§§ 27-31 ) give out themselves the real ( ZF ) meaning [ of all
these expressions J.

[26] Now comes next the discussion about Abhidhamma among the
three Pitakas. '

Abhi has the sense of ‘fit to be attended 10', ‘remarkable’, *highly
regarded’, ‘delimited’, ‘excelling’, ‘extensive’ ( ¢ ), ‘great’ and ‘supreme’
( anuttara ). )

What is “fit to be altended to* ( 3% ) ? That which can Dbe
rctained in one’s mind.

Remarkable :—That which is discriminated [ from others ].

Highly regarded :—That which is praised all the time by noble men.

Delimited :~—That which is discriminated in a gathd ( {l ).

Excelling :—That which excels other dhammas.

Extensive :—Among all the dhammas, it is widest.

Great ( #; ) :—The greatest among all the dhammas.

Supreme :—That is, none among the dhammas can get victory over it.
T’an (Dhamma) has the meaning of ‘lifting up,” ‘adopting’ and ‘protecting’.

What is “Yifting wp’ 2 ‘Lifting up’ means picking up all the living beings
and putting them on the right Path,

Adopting means taking up the living beings and not allowing them
to cnter three evil destinies.

Protecting means up-holding all the living beings and letting them
have all kinds of happiness.

Pitaka means a Dbasket.

What is meant by a basket ? A basket is that which can contain all
things ( 2% ).

Question :—Pijaka and A-p'i-t'an ( Abhidhamma ) —are they the same
or different ?

Answer :—the same.

Further question—if they are the same, then to say A-pi-t’an  would itself
be enough; what need is there to say again Pitaka ?

Answer:—When the noble men speak about the Dhamma, they always wish
to speak the literary names completely and so they put the word Pitaka again.

Such is the meaning o{ the three Pitakas.

[27 ] Also, further, in order toshow that they instruct, tcach and discri-
minate; that [ they involve ] application of onesclf [ to good things ], abandon-
ment [ of evil things ] and profoundness; and that [ they are concerned with]
acquisition ( 4y ), and deprivation ( Bff ), a Bhikkhu, wherever he
goes, should explain all the meanings in this way.
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The three Pitakas, with their respective virtue ( i 4 ) exhibit
respectively, their real meaning [ when the first lays down the instruc-
tion ] according to the nature of the offence committed; [ the second ]
according to the nature of the individual;and [the third ] according to
the Dhamma. Or, [ the first] according to [ the offence] concealed ( IF );
or [ the second] according to the heresy in which one is entangled; or [ the
third ] according to the discrimination of name and form.

[28] If a man behaves according to the [ instruct ons of' | Vinaya,
then he enters a trance. When the trance is reached, he gets equipped with
the knowledge of the three discerning lores. Thus [ good ] behaviour is at the
root of Character. Because of Samadhi, he gets equipped with the six high
Powers ( chalabhifiig ). If a man learns Abhidhamma, then he can get real
insight. A man of real insight can also get the Four Penetrating Powers
[of insight, Patisambhids ( £ )]

[29] If a man follows the precepts of Vinaya, he can get happiness
of this world. What is the happiness of this world? A man of pure conduct
is acclaimed good by gods and men. He always gets in this world the four
kinds of requisites for his own nourishment. This is the happiness of this
world barring the pleasures of senses ( # ). “I have already
come to know according to what has Dbeen said in a sutta by
the Buddha that this | religious life of an ascetic] is not appropriate
for me who lives in a [amily. An ascetic receives instructions about the Path
and then he attains the Iruit of the Path. When he has thus attained the
Fruit, he gets the strength of conduct, meditation and insight . [ ]

[30] If a man follows the evil course, then he gets no knowledge at
all. Because of this lack ol knowledge, he misunderstands the teaching of
the Buddha. And because ol misunderstanding, he accuses the Tathagatia
and commits several evil actions and thus ruins his own sell. And because
of this, he produces extensively wrong heresies. If a man has a2 wrong
comprehension of Abhidhamma, then when he applies his mind to anything,
it rushes fast and goes beyond it. The mind then distracted wanders away
to unthinkable things. As it is said in a sutta : “There are, O Bhikkhus, four
unthinkable things. If a man thinks of them, the mind gets distracted ”
[ 4. ii. 80].

[ 31 ] The Teacher says : “Thus in due order is explained the violation
of rules of conduct, the heretic views and the distraction of mind when one
cannot distinguish good [rom evil. After saying this, further, a gdthd is said :

The advantages and disadvantages ***—
All these one attains because ol one's behaviour.
A Bhikkhu who takes delight in the teaching [ of the Buddha ]
Ought to have love and regard for his Dhamma.
Thus the meaning ol the Pitaka should be understood. In this way,
all the words of the Buddha should be known.

26a. Thewe words arc used here for ‘acquisition’ and ‘“deprivation’ respectively
in §§ 25, 27 ( sampatti and vipatti ) above.
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[321 Whatis an Agama ? The Teacher says : There are five Agamas,
Which are the five ? First, Dighdgama; second Majjkimagama; third,
Samyuttdgama; fourth, Adguttardgama; and fifth Kiuddak dgama.

Question :-—What is Dighdgama ? The forty-four suttas, divided into
three sections, beginning with Brahmgjdlz-sutta. All these suttas form three
sections, This is called Dighagama,

The Teacher puts the question -: why is it called long ? It is called
long because the sections of the Dhammma in the same are very long.
Further question :(—Why is it called Agama ¥ _
Answer :—Because it includes a large number of meaninglul [ things];
therefore, it is called Agama. As it is said in a sutta : ‘* The Buddha
addresses the Bhikkhus and says that he does not notice in the whole of the
threefold world even a single ggema®” like that of the unmixed ( §i ) dgama
at the meeting-place of the lower animals. This group of animals gathers
together in their [ appointed ] place ™ [ S. iii. 152 ]. This being the sense,
the Majjhima-Agama should also Dbe similarly wundersicod. It is called
Majjhima (medium} because [ the suttas there ] are neither long, nqr short.
It is divided into fifleen sections (vaggas), There are one hundred and fifty-

1.13b.1 two?® suttas beginning with the discourse on Roots (Mala-pariyaya). This
6772.28 is called Mgjjhima-Agama,

[33] The recitation of the Dhammas was .completed in seven months.
Revered Kassapa successfully accomplished { the redaction of ] the Dhamma
of the Ten-Powered [ Buddha ]. Therecupon the great Earth, like a man
overjoyed, shouted in praise : * Very good, very good !”, and even upto the
hell (lit. a fountain with yellow flames) shook and quaked in six ways and
exhibited various kinds of miracles. This is called the First Council of the
Five hundred E!der-Arhats. This is a g&th? [ in that connection] :—

In this world, five hundred

Arhats recited the Dhamma;

Therefore it is called Recitation by Five Hundred.
Know this, yve all, Sirs, together.

»

[ 34 ] At the time of the recitation by great Assembly, Revered Kassapa
put a question to Upali :  * Where were the Parajika rules laid down ?" Also
he asked about the place of 1the offence, asked about the original incident
and asked about the ind vidual, [ though the answer to] this question,
Revered Kassapa himsell knew.

Answer :—At that time the precept was laid dowil because it had o be
prescribed in connectign with a person [ whe had committed an offence ].
All that follows | was alsos prescribed in the same. way ]. I must now e¢x-
plain [all that].

27. The Chinese translaror wrongly uscs here dgame for nmikdya, 83 what is intended
Lere i3 *a group.
28. S5ce note No. 18 abaove.
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[35] * At that time, the Buddha was living in a place called Verafija”
[ Vin. iii. 1].

Question :—At what time was this said ? ¢

Answer ;—It was said when the five hundred Elders had gathered to-
gether [in a council 1. Thus various other important matters were recited.

Question :(—Why was it that Upaili said this ?
Answer :-—Upili said this because Revered Kassapa put him a question.

[36] When the origin of the precept is thus explained, now comes
[ the question: ]. ** Who retained [ this Vinaya ] in memory 7 Where was
this retained in memory ?* When I have had { 4 ) to explain this origin,
I must now give the meaning of the words @ “ At that time, the Buddha was
living at Verafija”™. These words coming at the beginning ol introduction
of the Vinaya-pitaka are thus to be explained : Revered Upili learnt this from
the Buddha himscll’ and before the latter entered Nibbana, several countless

thousands and tens of thousands of the Arhats who had six high Powers

(abhifffid) learnt {rom him, When the Tathidgata had entered Nibb3na,
Kassapa and the rest of the kind-hearted elders who had gathered together
[ at the Council had also learnt ].  Who had carried it forih in Jambudipa ?
Teachers of Vinava beginning with Upali successively carried it till the

Third Council, .

The names of the revered Teachers who retained the Vinaya in their
memory I now give in duc succession :—Upali, Dasaka, Sonaka, Siggava,
Tissa Moggali-putta—these five vanquishers [ of corruptions] retained it
in succession in Jambudipa, without allowing the line to be interrupted, up-
to the Third Council. All the teachers of Vinaya [ thus ] hac their source
in Upéli. They are the successors of Upali. 'Why is it so ?

Upali heard this Vinaya from the Golden-mouthed [ Buddha]. He
collected it together in his mind and then generously gave it to others. The
people learnt it and there is no count of trainces, or of the Sotipannas,
Sakadigamis and Andgimis, There were a thousand [among such
learners ] who had desuoyed craving. Diésaka was a disciple of Upali. He
heard the whole [ of Vinaya ] from the mouth of Upali himsellf, Ile himsclf
understood it and attained mastery in its deep meaning. There were count-
less men among the learners and the rest who had received it.  Tlhere were
a thousand [ among the learners ] wio had destroyed craving., Sonaka was
a disciple of Disaka. Sonaka learnt the Vinaya from the meouth of his
teacher. Ife was praised for his recitation [ of Vinaya ], the meaning of
which he understood by his inherent nature. Of those whe had learnt the
Vinaya there was no count. But among those who had destroyed craving,
there were a thousand. Siggava was a disciple of Sonaka. From his
teacher’s mouth, he had Iearnt [ the Vinaya ]. Among one thousand
Arhats, he was the most eminent and by his inherent nature he understood
Vinaya. The trainees and others who had learnt [ the Vinaya ] were count-

3
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less and the Bhikkhus who had destroyed the craving were several and could
not be counted as so many hundreds or so many thousands. At that time,
in Jambudipa, countless Bhikkhus had gathered together. The spiritual
power of Tissa, the son of Moggali, will be made evident at the time of [ the
narration of the account of ] the Third Council®*. Thus the Vinaya Pitaka
was handed down in Jambudipa. The succesion of the Religious teachers
who retained [ Vinaya in memory ] upto the Third Council should [ thus ]
be understood.

[37] Question :—What is the Third Council ?
Aunswer :—This is the account in succession :—The recitation of the
illustrious and exquisite Dhamma [ at the First Council] was over.  In

order to get a thorough understanding of the illustrious and subtle Dhamma,
these laudatory stanzas are said :—

As long as life permitted, they stayed in this world—
Those five hundred, wise, illustrious (Llders).

Among those five hundred was the Revered

Kassapa, the foremost among them all.

Like the lamp with its oil consumed,

They entered Nibbina, with no attachment for anything.

The Section of Vajjiputtakas : The Second Council for the
[recitation of ] Dhamma-Pitaka

[38] Thereupon, as days and nights went on in succession, and when

it was hundred years after the passing away of the Buddha into Nibbana,

the noble Bhikkhus ( Z¢ 3 ) who were the scions of the Vajji clan raised
in Vesali ten unlawful points. Which are those ten points ?
(i) Salt is permissible;
(ii) Two-fingers [ shadow ] is permissible;
(iii) [ Concession of taking food again while ] going to another village
is permissible;
(iv) [Oficial business of the Sangha in separate ] residential places
[ within a parish ] is permissible;
(v) Securing consent [later] is permissible;
(vi) [A practice of] long standing is permissible;
(vii) [Any drink that is] just mixed together [ that is, fresh] is
perimissible; 4 _
(vii) [Fresh ] water [ ol a coconut ] is pernissible;
(ix) A seat (nisidana) with no fringes is permissible; and
(x) Gold and silver are permissible.

¢ See 1L 14415
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These are the ten unlawfil points. When these ten unlawful points
were raised in Ves3li, there [ were ] the scions of the Vajjl Clan and Asoka
( B 2B ) the son of Susunaga Asoka was the king at that time. He sided
with. the scions of the Vajji clan and the like.

[39] At that time there was Revered Yasa Kiu Kizg ( 4 38 ). He
was the son of Kdkanda. He was going on a tour among the Vajjls. When
he heard that the Vesall Bhikkhus, the scions of the Vajji clan, had raised
in Vesili ten unlawful points, he thought that he should not tolerate them
which, if allowed to stay, would ruin the Dhamma of the Ten-powered

. [ Buddha ] and that he should devise some means by which this evil would
be stopped. He then went to -Vesali, When revered Yasa, the son of
Kakanda, rcached Vesali, he stayed there in the Great Forest at Kaagara-
s3la. At that time, the Bhikkhus, the scions of the Vajji clan, while reciting
the rules of precepts took a bow! full of water and placed it in the Bhikkhu-
Sangha. When the lay devotees (npdsaki) of Vesdli came to the Vajjaputta
Bhikkhus, they said these words: ¢ O, Up#sakas, give money lo the Bhikkhu-
Sangha; if you like, you can give half a coin (afdha), or a coin; let the Bhik-
khu-Sangha get their clothes”™ [ Fin. 1i. 294 ], All this should be said. This
Council [ for the recitalion ] of Vinaya . consisted of just seven hundred
Bhikkhus, ncither niove nor less. Therefore, this is called the Vinaya Council

—of Seven hundred Bhikkhus. In this Council, iwenty thousand Bhikkhus had
gathered 1ogcther. Revered Bhikkhu Yasa ( B 37 7 ) raised this matter
[in the assembly ]. Among the Vajjiputtaka-Bhikkhus, [ there was one]
Revata who put questions to Sabbakami. Sabbakdmi Bhikkhu answered.
Those ten pointsabouat the Vinaya-pitaka werc decided as unlawful and thus
the dispute about the Dhamma was settled.  ““ We must now recite  the
Dhamma and Vinaya’—so saying the Elders sclecied those Bhikkhus who
were experts in the three Pitakas and those who had penctrated into the
three discerning lores®®. When such men were sclected, then in Vesali at
the Vialukirima, people gathered together for a Council [ of recitation ]
exactly as had gathered Kassapa and the rest, at the time of the First Council,
and in no way different. Al the cankers in the Dhamma of the Buddha
were washed away and removed. There were questions again concerning
the Pitakas, questions concerning Agamas, questions concerning the different
types [ of literature ], questions concerning the sections [ of the Dhamma ].
The whole of the Dhamma-and-Vinaya Pitaka was recited. This Council
met for thelr meetings for eight months. A g4thds has been said in its praise:—

- In this world, seven hundred Elders met,
* “Aud so it is called * Seven-hundred ” [ Council ].
With refercuce to the one held before
[ The second ] it was—ye all may yourselves know.

[40] At that time, Sabbakami, Sume ( #E FE )—Pali name is Silha—,
Revata, Khujja-Sobhita, Yasa, Sapa, Sambhiita—all these elders were the
disciples of Revered Ananda, Sumana and Vasabhagimi—these two men

28. Pali has Patisambhidds. The Chinesc cxpression i8 san fe chih ( = 52 42 )
{tisso wijja ).

15

1.16a, 1
678a. 9

1.16h. 1
678a. 21

A L




20

1.17a.1
L78b, 4

1.17b. 1
G78b. 16

SHAN-CHIEN-F'I-P'O-SHA [ .40~

were the disciples of Revered Anuruddha. All these holy men had seen
the Buddha. A gdtha has been said :—

[ At] the Second good Council [ for recitation ]

The Great Dhamma was recited by .

All who, in matters of Dhamma, were esteemed high, 3
Had done whatever had to be done,

And had consumed all craving.

This is called the Second Council [ for recitation ].

The Section of Asoka : The Third Council for the [ recitation of ]
Dhamma-Pitaka .

[41] These Revered Elders themselves rellected @ “ Will there be
any [ similar ] cankers in the Dhamma of our Teacher, in future, or not ?”
They observed : “ In future times, [ similar ] unalwful canker will spring
up. In the one hundred and cighteenth year [ from now ], in Piataliputta,
King Asoka will be born. After his birth, in the whole of the land of
Jambudipa there will be nothing® ( & ) that will not submit to him; but
there will be very deep faith in the Dhamma of the Buddha and there will
be very munificent offerings [ to the Buddhist Sangha ]. Thercupon, the
heretic Brahmans will see that King Asoka has such a faith in the Dhamma
of the Buddha. These herctic Brahmans greedy of the [ munificent ] offer-
ings will enter the Buddha’s Dhamma and will themseclves become Samanas
though really they will be heretics. And, as of old, they will teach and con-
vert men to their heretic Dhamma. Thus the Dhamma of the Buddha will
be full of polluting cankers. Thus the canker will flourish ( Z%x & ).”

[42] Thereupon, the revered Elders thus thought: “ Shall we be
able to see [ personally ] the canker when it springs up in future ?”’ When
cach of them reflected over this, and found that his life period would not
extend [ to that time ] and so they further thought: “ Who will be able to
comnmunicate [ this matter ] to the Elders [of that time ] ?” They looked
around over all the people and over the whole of the world of scnsc-desire
and found no one [ fit for that purposc J. On further reflection over the
Brahma-gods [ they found that] there was onc divine being with a short
life who had already contemplated upon the characteristics of the Dhamma.
The revered Elders thus thought : ** We should go and reqaest this divine
being in the Brahmaloka to come down and be born in this world in  the
family of the Brdhmana Moggali. After he has been conceived [ by his
future mother ], we shall instruct him, convert him, and make him leave
the house. When he becomes a recluse by léaving his house, he will have

30. Pali has panna-phard which is explained here as ‘Lhaving attained ( panna ) a high
porition.” The Pali commentary explains it ax ‘patita-blidra,” : "“those who have laid down
the burden from their shoulders',

31. Seec below § 51, note 306-
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a perfect mastery over the whole of the Dhamma of the Buddha, with no
doubts left. When he had mastered the three discerning lores ( tisso vifjd )22
he will smash the views of the heretics, decide the points of dispute in
the Dhamma and firmly establish the Dhamma qof the Buddha.

[43] Thereupon, the revered Elders went to the Brahma-gods. There
was a divine being in the Brahmaloka whe was called Tissa. When the
revered Elders approached him, they said to him : “In the hundred and
eighteenth year from now, there will spring up a very great canker in the
Dhamma of the Tathigata. We have looked over the whole 'world and the
plane of sense-desire and we found no person able to protect the Dhamma
of the Buddha until we came to the Brahma-gods and noticed you as the
only person [ able to accomplish this task ]. Woell, good man, if you are
born in the world [ of human beings ], you will establish firmly the Dhamma
of the Ten-Powered [ Buddha ].” Wien these clders said these words, Tissa,
the great Brahma informed thosc Elders that when the canker will spring
up in the Dhamma of the Buddha, he will wash it away and remove it. After
informing them in this manner, he became jubilant, was very much clated
and replied : * Very well 1" With this reply he gave the Elders a promise.
Having thus finished the test which they had to do in the heaven of Brahmas,
the Elders came back down from the heaven of Brahmas,

[44] At that time, there were two Elders, Siggava and Candavajji,
who were young persons in the Sahgha, They had mastered the three
Pitakas and the threec discerning lores and were Arhats who had destroyed
their crawving. These two men were not present when the last dispute was
settled. The Elders said to these two friends ( & 2 ): ** You, two pcople,
did not come when the last dispute was being settled. On account of this,
the Safigha is now prescribing a punishment for you. A divine being named
Tissa, artong the Brahma gods, has been commissioned to be born, in time
to come, in the family of the BrAkmana Moggali, One among you, both,
should go to him and take him up for converting him into a recluse and the
other should give him instruction in the Dhamma of the Buddha. There-
upon the revered Arhats, after the life-period, long or short, allotted to each

one, entercd Nibbana.

[45] And now ar¢c said the gdthds :—

The Sccond Council of seven hundred
Met and smashed the wrong Dhamma;
And for the Dhamma, in future, measures

Were taken to enable it to continue long. (1)
Those who had consumed craving and attained mastery over themselves,

Who had thoroughly understood the three discerning lores,
Who had attained divine powers and, thus, were masters of themselves—
Even these could not escape the Law of Impermanence. (2)

32, Sec note 29 above, .
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I must now explain this characteristic feature

Which continues to operate even in future —

That every being is thus impermanent.

Knowing that birth of a human being is difficult to obtain,

If you wish to attain a permanent stay,

You must perseveringly and diligently exert. (3)

Thus is detailed the account of the second Sasgiti (recitation by

the Bhikkhus ).

[46] Tissa, Mahdabrahma, came down from the heaven as he was
commissioned to be born in the family of Moggali Br@hmana. Thereupon,
Siggava noticed that Tissa had already entered the family of the Brihmana
by being conceived there. When he knew that he was conceived in that family,
Siggava went to that house, from day to day, to beg his food, for seven years.
Why did he do so? In order that he may get an opportunity that would cnable
him to convert him into a Buddhist recluse. Then when he begged in that
house for food, he did not get even water nor any words like ‘pass on [ to the
next house ( & ) 1. After having thus begged for seven years, when he
again went to that house, the family-members of the house said : “ Food is
all exhausted.” The Elder then went to other houses. Siggava thought :
‘ To-day I have received some words. I must come again.” The Brahmana,
when he was returning from other places, saw, on the way, Siggava and
addressed the recluse : “Had you gone to my hotise ? Did you get anything
or not ?” The reply was: “Yes, I did get, O Brihmana.”” When he
returned to this house, he enquired of his family-members whether the
Bhikkhu had come to beg his food and whether they had given him
anything. The family-members replicd that they had given him nothing
at all. The Brahmana said : * The Bhikkhu told me a lie. When he comes
tomorrow I shall ask him.” And so, next morning, he sat down outside
the door of his house. The Elder Siggava did come next morning. The
Brihmanpa said to him : * Revered Sir, yesterday, you said that you had
obtained something [in my house ]J; but surely you got nothing. Why
was this falschood ? Does the Bhikkhu-Dhamma permit lies ?”° Revered
Siggrava replied : ““ I have been going to your house for seven years, but I
got nothing. Yesterday, for the first time, I got “words’ from your family-
members before I went to other houses. And so I said: ‘I did get.” The
Brihmana then thought to himself : °This Bhikkhu had received ‘ words’
and said that he did get [ something ]; very good! This man is very con-
tented. Ifhe gets food and drink, he then would be very much delighted.’
The Br@hmana, then, turned over his [own] food and drink to Siggava and
said: “From now, onwards, you must come every day for this food.”
Thereupon Siggava constantly went there, every day, to take his food. The
Bralimana noted that he possessed dignificd manners of decorum and became
very much pleased with him and made him a further request :  ““ Revered
Sir, from now onwards, you do not go to others for alms; you come all the
time [ here ] for food.” Siggava by remaining silent accepted his request.
LEvery day, aller finishing his food he gradually preached the Dhamma of
the Buddha and then went away,
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[47] At that time, the Brihmana had a son who was sixteen years old.
He had learnt the three Vedas of the Brihmana-dhamma, The Brihman’s
son, since he had come down from the heaven of Brahmas, [ always]
removed.- his clean and spotlessly pure mat froms his couch and would not
share { # ) it with any other person. When he uged to go to his teacher’s
place for study, he had lis mat removed { from the couch ], had it rubbed

with a clean piece of silk, and had it placcd hanging in his room and then
went ouf.

When he had gone out, Revered Siggava came. He thought : “The
[ right ] time has now come. I have been coming and going all these years,
but have not had even a word with this son of the Brihmana. What device
should there be to convert him to[ the Buddha’s Dhamma ] " With his
divine power, it made all the scats disappear and thus remain invisible.
Only the scat of the Brahman's son, that was kept hanging above the ground,
remained visible. At that time, the Brihmana saw Siggava coming and he
searched around for a scat but he could not get any. He saw only his son’s
scat that was kept hanging above [the ground ], Immediately, he took
it and gave it to Siggava for sitting. The Brihman's son returned and saw
Siggava sitting on his [ mat—] scat that he had lifted away [from the couch].
Having seen this, he became angry in his mind and said to his family-pcoplc
* Who has removed and given to thc Sama-m, this seat of mine, which was
kept hanging by me 2V

A
\

[48] Revered Siggava finished his meal. The anger in the mind of
the Brihman’s son had suhsided. Revered Siggava said to the Brdhman’s
son : “ What knowledge have you acquired [se far] ?” The Drihman's
son, in return, shouted : ‘O Samana, if T have not acquired any knowledge
who else would do it 2’ The Brahman’s son asked Siggava : ' O Samana,
have you studied the Dhamma of the Vedas ?»* Having asked this question
he believed that the Samana mmst have studied it. Revered Siggava had
already penctrating knowledge of the three Vedas as well as of Nighantu,
of the scicnce of prosody ( Aefubha ) and of the historical literature. He had
a discriminating knowledge of all this. The Brdhman’s son had certain
doubtiul points which he could not penetrate into.  Why was it so ? Because
he couid not understand them even from his teacher. The Brihman’s son
[ therefore ] asked Siggava such questions as were difficult for him to under-
stand. [ Siggava ] replicd to them all as he asked. Sigava then said 1o
the Brahman’s son : ** You have asked me many questions; now is my turn
to ask you one question; you must answer it.” The Brihman’s son replicd :
** Alright ! O Samana, I shall answer it with [ my ]} penetrating knowledge.”
Siggava put a question to the Brihman’s son about Citta-Yamaka ( double
statemcnts on ‘mind’ from the book of Yamaka ) : ¢ Is therc one whose mind
[ at the moment ] of coming into cxisicnce, is »ot passing into non-cxistence;
but whose mind, while it wilf pass into non-cxistence will not a'a.ppcar [again]?
Is there one whose mind, when it will pass into non-cxistence will continue
to be non-cxistent { that is, =ilf not rc-appear ), but whose mind [ at the
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moment of ] coming into existence, continues to exist ( that is, is not passing
into non-existence®® ) 7" [ Yama. ii. 1].

[49] At this, the Brahman’s son raised his head [ upwards ] toward
the sky and [ then ] looked down towards the earth. He could not under-
stand the question. Therefore, he on the contrary put this question to the
Samana: * What is the meaning, O Samana, of all this ?*’ Siggava replied :
“This is the Veda of the Buddha.” The Brihman’s son asked : * Cannot
the revered Sir give it to me P The reply was: ** Yes.”. He further asked :
“How can I getit ?” The reply was : If you leave the home, then you can
get it.”  Thereupon, the Brihman’s son became very glad at heart and he
came to the place of his parents and said : * This Samana knows the Veda
of the Buddha and I should like to learn the same. While I am using these
white garments [ of a householder ], the Samana would not give it to me.
Let me leave my home, Then I will get it.”” The parents then thought to
themsclves and [said:] ** Very well! you may leave the family, learn the Veda
[ of the Buddha ] and then you may come back immediately to the family."”
The Brdhman’s son thought in his mind : * I now go to this Samana and
study the Veda of the Buddha; when I finish it I can immediately return ( to
the family ).”” . At the time of his departure, his parents instructed him thus:
“you can make your study diligently; so we are permitting you to go.”
The reply was : “1 shall have no slackness with regard to the instruction.”
He then went to the place where Siggava was.

[50] When he arrived, Siggava took the Brahman’s son and converted
him into a novice (sdmapera). He instructed him to contemplate upon
[one of ] the rhirty-two objects of meditation. The Br@hman's son within
a short time attained the Path of the Sotdpanna. Siggava thought : “This.
Brahman’s son has attained the Path. He would not like to return to his
family. Just as burnt-up grain® cannot produce anything, so also is this
novice [ incapable of rewurning and rearing a family of his own ].”” Siggava
[ further ] said [ to himself] : “ If I give him a profound object of medita-
tion he will attain Arhatship and will get quietly stabilised in the Dhamma
of the Buddha and then will not continue his study. So I must now send
him to the place where Caundavajji is, with the instruction of studying the
Dhamma of the Buddha and of conveying what I have in my mind.”
Siggava said : *“ You are now welcome, O Simanera, to go to the place where
Candavajji is and study the Dhamma of the Buddha. When you go to that
place you should say : *“ Revercd Sir, my tcacher has sent me with the
instruction to study the Dhamma of the Buddha.” He went to the teacher’s
place. Candavajji replied : *“ Very well! novice. Tomorrow I shall give you
instruction.” Tissa learnt the whole of the Buddha-Dhamma and its
commentaries with the exception of Tinaya-pitaka. \When he had finished

33. The translation of this ﬁnsmgc in Chinese cannot be clear without the help of the
original passage in Pali. TFor, the distinction between the present and future tenses in the
original ( wppajjati and wppajjissati, nirejfhati and nirgjjhissati ) is nat brought out in Chinese.
The mind that is referred to here is the last anti-citta of an Arhat.
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this study, he received his initiation—wupasampadd ( R JB )—and before
onc year was completed, he mastered the Vingya-pifaka. Thus he had the
acomplishment of the study of all the threc Pigakas. The Spiritual Priest
and the Teacher [ thus) entrusted the whole of the Buddha-Dhamma to
Tissa and then after their respective life-time, short or long, passed into
Nirvina. At that time Tissa having intensely practised the meditation-
trance, became an Arhat and preached the Dhamma of the Buddha to
all men. . !
[51] At that time, King Bindusfira had one hundred sons begotten
by him. After the passing away of Bindusira, King Asoka killed, within
four years, all the brothers, elder and younger, except onc who was born of
his own mother. After the lapse of these four years, king Asoka got himself
crownied [ lit. honoured ] as king. This was two?® hundred and cigliteen
years after the Buddha had entered into Nibb3na. King Asoka ruled over
the whole land of Jambudipa and of all the [ pelty ] chicfs there was none
that had not? submitted to him. The miraculous power of the king pre-
vailed over one yojang up into the sky and one ygjona below the earth, The
spirits of thc Anotatta Jake constantly offered, every day, water in sixteen
jars carried in cight pingoes—kdje ( {4 )—as a present, for the usc of the
king. At that time, the king had already had faith in the Dhamma of the
Buddha. Iic offered cight jars of water to the Bhikkhu-Sahgha, two to those
who had mastered the three Pitakas, two to his wife  and the remaining
four he [reserved J for himself.

[52] The spirits on the Snowy mountain [ Himilayas ], every day,
offered soft and juicy creepers for tooth-sticks to the king and to the inmates
of the harem in the roval palace—the courtesans there numbered in all
sixteen thousand. In the monasteries there were sixty thousand Bhikkhus,
The tooth-sticks that were offered every day were enough for the Bhikkhu-
safigha as well as for the coutesans in the royal harem. Further, the spirits
of the Himilayas offered medicinal fruits such as Amalaka [ yellow myro-
balan ], Haritaka ( green myrobalan ), the colour of which fruits was yellow
like gold and the smell and taste of which was very rarc (exceptional).
Further, there were spirits that offered ripe mango fruit. Morcover, there
were other spirits that offered five kinds of garments which were yellow in
cclour like gold and also napkins; some also offered every day best kinds of
drinks [ sweet] like honey, scented powders [ for smearing the body ] and
jasmine—74ti ( B i% )—flowers. The serpant-king from the ocean offered
some rocky ( 47+) medicine for the eye  ( zfjana, ointment). On the
borders of the Anotatta lake, there grew, in natural course, a kind of rice
with excellent flavour. The husk was taken off by pounding it. The parrots
used to take the perfect unbroken rice and daily carried it [ measuring ]
thousand pingoes as an offering to the king. In the artistically constructed

35. Three Chinese cditions support ‘two hundred and cighteen.’
36 Sce above § 4!, note 3L,
37. Tali here gives the name Asandhimited.

4

25

1.21b. 1
679¢. 8

1.22a. 1
679¢. 20

p——
- T



1.22h, 1
G80a, 11

1.93a. 1
B80a. 23

SHAN-CHIEN-P'I-P’O-SHA ) [ I.52-

halls and rooms, the bees prepared bechives and made honey which was
offtred to the king. Birds like Karavika came to the king’s place and
presented various kinds of excellent music to beguile the king. Thus the
king [ enjoyed ] miraculous powers.

[ 53] One day the king got prepared a golden chain and sent it to
the king of serpents in the ocean to fetch him—this king of serpents—who
with his life of the kappa had alrcady seen the past four Buddhas. When
the king of serpents came, he offered him a throne with a white canopy on
it and honoured him by offering various kinds of scénted flowers. King
Asoka himself took ofT ornaments and jewellery from his own scll and
adorned with them the serpent-king’s body. He further showed him honour,
by kceping sixteen thousand beautiful women standing around him. King
Asoka said to the king of serpents : “ 1 have heard that the Tathagata was
very handsome and splendid in appearance. 1 wish to see him and you can
show him [ to me ].”" Thereupon, the king of serpents having received this
instruction, immediately, showed his miraculous power by bodily transform-
ing himsclf into the figure of the Tathigata with various kinds of distinctive
[eatures such as those of being decorated with thirty-two signs of a great man
as well as eighty [ minor ] good signs, just like a lotus ( uppala ) flower, fully
blown, decorating the [ surface of ] water; or like the [ surface of ] the sky
ornamented with clusters of stars; or like a bright form’ with various kinds
of colours such as green, yellow, red and white, spread at the back of the body
( & & ) onec gyama(four cubits). It was with all natural dignity, like the blue
rain-bow, or like bright lighting which encircles and then disappcars, or
like a golden mountain that is surrounded by the bright radiance of various
kinds of precious stones. All the living becings were looking at it without
getting tired. The Brahma-gods, the serpents, the Yakkhas, Gandhabbas
and the like were looking at it for seven days. The eyc would not like
to leave its sight. King Asoka saw it and became very glad.

) [54] Tor three yecars after coronation, the king waited upon
the heretics.  When he reached the fourth year [ of his reign ], the king
began to have faith in the Dhamma of the Buddha. He waited upon
the heretics because king Bindusira, father of Asoka, was waiting upon
them. Originally he gave offerings to sixty thousand Brahmans
every day. The king and the queen in his palace—all offered worship to
the heretics and so, by tradition, he came to worship them. One day, king
Asoka made offerings to the Brahmans. \While he was sitting in his palace
he noticed the Brdhmans locking to their right and left—all of them with
no religious demcanour. When he saw this, he thought that he must give
another test and only those who observed the Dhamma should be given
offerings. Having thus_thought, he then said to his ministers : *“ If. 0 mini-
sters, there be any real sainanas or Brahmanas, they may be invited to come
to my palace. I should like to make offerings to them.” To this, the mini-

sters replied @ Very well!” Having thus replied, each of them went away.

Then the ministers, according to the religions person each waitsl  upon,
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worshiped Niganthas and the like—all heretics. Each one brought [ such
men ] to the king’s palace and when they arrived, [ the ministers ] said
‘“ These are our Arhats.” At that time the king had arranged for them
seats, high and low, soft and rough, each one differing from the other. The
king said to the herctics; ** Sit on these seats that may be occupicd in con-
sonance with cach onc’s capability,” When the heretics heard these words
of the king, each onc took his scat according to his own measure [ of worth .
Some sat on high scats, some sat on wooden planks. The king observed
all this and thought thus to himself :  “ These heretics, to be sure, are of no
use for Dhamma."” When the king knew this, he said : * Such hereties
do not deserve to be given any offerings.” When their food-taking
was over they were ordered to go away,

{55] Turther, onc day, while the king was standing in his palace in
a latticed window, he noticed one novice, Nigrodha by name. He was
passing in front of the palacce with his steps firm and rightly set and with
dignified demeanour. The king asked : *Whe is this novice { sémapera) ?”
Those who were to lis right and left replied : * This is Nigrodha S&mancra.”
He was the son of the king’s {ormer elder brother Sumana. The Teacher
says : I must now tcll in succession the original story [ about him ] :(—

"[56] At the time when King Bindusra Dbecame ill, king Ascka
came from the country ol Ujjeni ( B 3 )% conferred. upon him, back
to the country of his father-king, killed the crown-prince Sumana, and
accordingly scized for himself the affairsin the country of the king. When king
Asoka had killed the crown-prince, Sumana, he had searched all inside the
palace. The wife of the crown-prince Sumana who had alrcady conceived
and who had completed ten months, had however left in disguise. She had
gone, not far from the town, to a village of the Candalas, On the border of the
village there was a trec called Nigrodha, There was a [fcmale] spivit who had
made this tree holy [ by her residence ). The spirit of that tree saw the wile of
Sumana and said thus : © You are welcome 1 The wife [of Sumana ] heard
this invitation of the trce-spirit and went to the place where the tree.spirit
was. The holy spirit with her miraculous power created a room and said to
the wife [ of Sumana ] : ** You may go to this room.” The wife [of Sumana]
heard these words and then immediately went into the room. The same
night she gave birth (v a male boy. The mother gave him the name
Nigrodha. The chicf of the Gandalas with great regard atiended upon them
exactly as a slave would attend upon his master and in no way different.
That princess stayed in the room of the holy spivit for seven ycars and
Nigrodha became scven vears old. At that time, there was an Arhat
Bhikkhu named Varuna who, with his miraculous power, noticed that
Nigrodha possessed the potentiality of being converted [into a Buddhist
novice J. He thought : ‘the time has how come.” Intending to convert him

into a novice, be, immediately, went to the place where the princess was
and sought her permission to convert him into a novice. The princess did

38. ‘This Chinese trancliteration is quite different from what we have in Afgya. 4127,
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give the permission to convert him. As soon as Varupa converted him
into a novice, before the [ shaved-off ] hair on his head fell down on the
ground, he attained Arhatship.

{57] Again, onc day, the novice put on his garments tidily and went
to the place of his 1cacher. He paid his homage to him, took his begging
bowl and clothes ( kasdva) and went to the place where his mother was,
From the southern direction, he entered the city, passed over the front of
the palacc and went out from the easiern gate. At that time, king Asoka
was on [ the terrace of ] his palace, walking with his face turned towards
the south, The king noticed this novice Nigrodha passing over the front
of his palace, posscssing a dlgmﬁcd behaviour and lovking towards the
ground for only seven feet{ R } . He walked with his mind calm and clean.

[58] It is already said that he possessed potential power [ for being
converted . I must now explain that in dctail. ‘Then king Asoka thought
thus : ‘ This young novice has his movements of bending forward and stret-
ching, of looking up and down, quite orderly and dignified. IHe must
certainly possess some noble religious distinction,® The king looked at the
novice, was pleased with him and became glad. Immediately, his mind
experienced some kindly thought for him. Why ? Because, in times past,
this novice and king Asoka were brothers and had done, together, sevcral
gond deeds. A gdthd has been said :

Because of some causes in the past

The king now became extremely glad;
This is just like an appala { lotus)
That, gctling water, blooms into beauty.

[59] Thereupnn, king Asoka having compassionate and friendly
Teelings lor the nevice could not contain himnself. Immediately, he sent three
officers ( E§ ) to go and invite the novice. When for a long time the officers
did not return, he sent another three officers who approached him and
required him to go with them quickly. Upon this, [ however ], the novice
[ still ] stuck to his dignified behaviour and came calmly and steadily. When
he came, the king said to the novice that he might take a seat which he might
consider fit after looking for it. Then the novice looked at the crowd [round
about ] and found that there was no Bhikkhu in the same. Noticing this,
the novice desiring still to take the high seat under the white wiabrella, took
recourse to a move that indicated to the king that he should reccive the
begging-bowl [from his hand ]. The king noticing this move on the part
of the novice, thought in his mind (hat the novice would certainly be the
master of his household. The novice gave the begging-bowl to the king
and immediately took the soyal seat. ‘The king then personally offered the
novice eatables. The novice took from the same just what was enough for
him, When the novice finished his cating, the king asked (e novice whether
he knew all that was taught by the Teacher. The novice replied that he
knew a little pertion of it "The king said @ " Veey well U Tell e same
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thing to me. ” * Very well | O Great king. I must tell you the same, ”
The novice then thought : ‘ According to the measure of the capacity of the
king, I must preach him the Dhamma.’ Then by way of an expression
of blessing—anumodand—( " B ) he said hall a stanza :—

““ If a man is not negligent then that is Nibb3na;
If a man is negligent, then that is birth and death . [ Dhp. 21 ]

[60] The king, having heard what the novice said, replied : * Yes,
I know it; please just go to the end.  As soon as the novice finished that
hymnal blessing, the king said to the novice : “I offer you eight
portions of food every day.” The novice replied : “ Very well ! T must
pass themn on and give them o my preceptor ( upajjiiya ).’ The king asked
the novice: “ Who is the preceptor ?” The reply was : “ Onc who notices
[ with satisfaction ] my faultless actions and one who reprimands me for my
fanlts—he is my preceptor.” The king then said : I further give cight
portions [of food ].”” The novice replied : * Very well ! I must give
them to my dcariya [ wordly-teacher ]. ” The king lurther asked : * Who is
this teacher 2 The reply was : ** He who instructs one in the good Dhamma
and enables one to understand it—he is the weacher. ” The king further
said in reply : " Vevy well ! T then give additional cight portions of food.
The novice replied : * These eight portions of food 1 give o the Bhikkhu-
safigha, ** The king further asked : * What is this Bhikkhu-safigha 2’ Tt
is that [ body of men] relying on whom my preceptor, my dearpya ( teacher )
and myself have the initiation. ¥ When the king heard this, his joy increased
double. hie king [ then] said to the novice : " Il Igive you cight more
portions of food ...."” The novice replied : * Very well ! I would accept.” He
accepted the same and then, next morning, the novice accompanied by
thirty-two men of the Bhikkhu-saiigha went to the royal palace and took
his;mid-day meal. When he had finished the same, the king asked the
novice whether there were not more Bhikkhus, to which the novice replied :
“There are.”” Il there are then you can  take thirty-two more Bhikkhus
and come.” Thus increased the number until it reached sixty-thousand.
At that time, sixty thousand flollowers of the heretics lost all thweir portions
of oflerings,

[61] At that timc, Nigrodha prescribzd to the king, to thc women-
folk within the palace and to the ministers, onc and all, the three refuges and
five Rules of good conduct,which they all accepted. At that time the king
and his men had doubled their faith and there was none who retracted. For
the Sangha, the king crected a big monastery where hie accomodated  as

many as sixty thousand { Bhikkhus] to whom he made offerings every day.
The ecighty-four thousand citics governed by the king and the towns com-
manded by [ other petty ] kings set up cighty-four thousand great monas-
teries and eighty-four thousand stdpas. The king commanded the petty
chiefs to sct up the stipa-temples (cetiye ). Each one accepted the king'’s
command and was very glad to build [ a st#pa—temple ].
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[62] TFurther, one, day, in Asoka’s plcasure-resort (Asokdrama )s
they celebrated the Great Uposatha. After completing the Uposatha-
[ formalities ], the king was sitting in the midst of the sangha of sixty-four
thousand Bhikkhus. e said thus :—* I have four kinds of requisites such
as medical supplies, food and drink, clothes and beddings. I am offering.
them to you until you say : “ No more "—pavdretvd ( H ﬂ__)- Having said
this, he further asked the Great Elders this question : * How many are the
different types and scetions of the Dhamma which the Buddha has preached ?”
The Bhikkhus replied : * There are in the Dhamma nine types ( Angas ) and
cighty-four thousand scctions ( Dhammakihandha).” When the king heard
this he was immenscly pleased with the Dhamma. The king thought : e !
must erect eighty-four thousand monasteries to show homage to cighty-four
thousand sections of the Dhamma; and for making offerings to those eighty-
four thousand scctions of the Dhamma, every day, ninety-six crores of gold
and silver coins must be spent.” So he called his great ministers to whom,
when they arrived, the king said: “To every one of the eighty-four thousand
towns governed by me, send one man to proclaim my command that each
town may set up a monastery.”” King Asoka himsell built Asokd&rama. The
Sangha noticed that king Asoka intended to erect a monastery. They saw
that a Bhikkhu named Indagutta who had miaculous power, who having
destroyed the depravities had become an Arhat, was appointed by
Safigha to look aller the construction-work of the monastery. At that time
Indagutta, if he noticed that a certain place had any shortcomings [ in the
construction-work ], removed them with his miraculous power and brought
the work to completion. The king made money freely available and the
Arhat with his miraculous powers brought the work to completion within
a period of three years. Reports about the crection of temples from all towns
came o the king | by way of replies to the king's command ], all together,
on the same day.They informed ministers that stipa-temples were now
cempleted [ as directed ]. The ministers in charge came and said to the king
that all the cighty-four thousand towns had completed the eighty-four
thousand stape-temples. The king said in relpy : ** Very well 17

[ 63] He said to one Great Minister : “‘ Let a drum be beaten around
to announce my commandment that now that the sifipa-temples are completed
let there be, a week hereafter, a great gift of offerings and let all men, both
within and outside the towns, observe the eight rules of good conduct, and
enterlain pure thoughts in their minds. »* Afiler the week was over the men,
according to orders, ornamented and decorated their homes themselves. Like
Sakki, the king of gods, surrounded by gods, king Asoka also was in gala-
dress and his land too was decorated. The people roamed about with no
sense of satiation. All the people entered the residential monasteries. At
that time, the BhikkhusSafgha that assembled there numbered cight®
crores and the Bhikkhunis were ninety-six times ten thousand?® and the
Arhats that had assembled in  the gathering were ten thousand®., The

349, Pali has asiti bhikkhu-kofiyo, cighty crores of Bhikkhus,
AU, Pali has channavuty satasahassani, ninl:ly-lix times a hundred thousand.
4l. Pali has sata-sahassa, a hundred thousand.
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.Bhikkhu-safigha thought thus : “ Let us now by some miraculous power
. make the king sce all the good things that have been built up by him. When

he has seen all this, the Dhamma of the Buddha will flourish a good deal.”
The Bhikkhus then, with their miraculous power; let the king see, all at the
same time, the whole of the Jambudlpa that was ruled by him—forty thousand
[ yojanas ? ] in length and breadth and reaching the extremecties of the ocean
with the s2ipa-temples erected and the various kinds of gifts that were offered
to them. When the king thus could see all this, he becamc very glad in
his mind and he asked the Sadigha whether there had been anybody like him
who had donc homage to the Tathigata, who had given such giftis and
who was very pleased in mind like him. Thercupon, the Sangha prefercd
Tissa Moggaliputta to give an answer to the king. Tissa said in reply

“ Even when the Buddha was alive, there was nonc who cqualled e king
in making offerings. The king is the only onc; nonc could surpass him.”

[64]) 'The king hcard these words of Tisa, became very glad at heart
and furthcr continued hit speech without any break. " If in the Dhamma
of the Puddha, there is none who is equal w me in making gifts, I should likc
1o accept and hold on to the Dhamma of the Buddha—just like the son who
loves his father <7d has no  hesitation in his mind.” Then the grean king
asked the Bhikkbu whether he can be considered as having accepled  ic
Dhamma of the Buddha, Ad that time when Tixsa heard these wordy of
the king, he himsell further noticed that by the side of Ui king there was his
prince named Mahinda, wi?o possessed a potential capacity. He thought
in his mind; ** 11 this prince could hecome a recluse then the Dhamma  of
the Buddha would greatly prosper.” Tlwus thinking, he said 1o the king:
“ Even by such deeds of merit, one cannot enter the IJimma of the Buddha.
It is like this: A man who makes a pile of scven jewels on the ground reach-
ing the heaven of Brahma-gods and makes usc of this in making a gilt—
even he cannat enter the Dhamma of the Buddha: then how to expect that
your Majesty would enter thc Dhamma because of your gifts ?%

[65] Tiweking further asked: ** Then, how can one become a partaker
of the Dhamsma of the Buddha ?™  Tissa replied : “ Il a person, whether
rich or poor, lets his son begotien by himsell, become a recluse, then he can
eater the Dhamina of the Buddha.” When he said this, the king thought
thus : I have given tuch gifis and vet I cannnt enter the Dhamma of the
Buddha. Now I must seck those causes which would lcad to my entry into
the Dhamma of the Buddha.”” The king looked towards his right and
left and saw Mahinda and he thought @ ** Since my younger brother Tissa
became himself a recluse, 1 have been [ contemplating ] Mahinda to become
a crown-prince.”” The king {urther caleculated in his mind whether to makc
him a crown-prince is good or to let lim become a recluse is good. Imme-
diately he said to Mahinda : * Do you like to become a recluse ?” Mahinda
had seen that his uncle Tissa had become a recluse and since then he hankered
in hiy mind 10 become a recluse. When he heard’ these words of the king,
he became very glad and replied @ I really delight in becoming a recluse.
If I become a recluse, your majesty will then become a partaker of the

3

1.27b.1
6810b.24

1.28a.1
681c.7

1.281. 1
681c, 20



32

19

SHAN-CHIEN-P'I-I"O-5HA [ LG5~

Dhamma of the Buddha.” At that time, the Princess called Safhghamittd
was standing by the side of her elder brother. Her husband*? had, formerly,
along with Tissa, become a recluse. = The king asked Sahghamittd whether
she also liked to become a recluse. She replied : * Truly, I do like.” The
king replied : “ If you become a recluse, it is very good !” The king
knowing her mind became very glad at heart and said to the Bhikkhu
[ Tissa ] :—* Revered Sir, I [hand over ] these two children to become
recluses to enable me to enter the Dhamma of the Buddha.”

[ Thus is concluded ]

The First Book of the Vinaya-Commentary [ named ]

" Samanta-pasdadika.
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42, Pali mentions the name Aggi-brahmdi,
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Book II

[ T. 682a-689b; P'ing. 7Tb—13a; PTS, ii. 5le—8lc; S, i. 29c—48a; K. 48-77
( §§ 68-109); N. i. 44-71]

[1] The Sangha accepted him ( Mahinda) and selected
Moggaliputta Tissa as his religious preceptor (upajfhdya) and Mahideva
as his tecacher ( deariva }, who prescribed him, { at the time of giving pabbajj?
{ renunciation } ], ten rules of conduct.* Phadanta Majjhantika was his
teacher who gave him wpasampad? (initiation ). At this time, Mahinda
had alrcady compleied iwenty years [ of his life] and so he was initiated.
At the altar { s/mT-mandala ) he autained the discerning lores ( #ifj# ) and
six high powers and became an Achat after having destroyed the depravi-
tics ( dsavas ), Sabghamiud’s Teacher was onc named Ayupali and her
religious preceptor iwas onc named Dhammapall. At that time Sangha-
mittd had passed cighicen years of [ her ] life and was allowed to take up
renunciation, At the altar, they gave her six dhammiast ( 75 #: ).
After the King’s coming to the throne, six years had passed when the two
children renounced their home. Thercupon, Mahinda learned from his teacher
Sutta and Vingya-pilaka. Mahinda learnt from the three Pitakas the whole
of the Buddha-dhamma? and remembered it all. He had one thousand
companions in holy life { seddhi-vikeri®) and he was the chief among them.

[2] At that timc, King Asolka was crowned nine years. There was
a Bhikkhu { mendicant) named Tissa, the son of Konti K'ex to, { 3y £ )

* Nothing corresponding in Pali.

1. Mhvy, 92320, 9321 refer to six dbarmas and six anudharmas, Sec Fin iv. 319

{ Crm. on Péci, 63 of Bhikbhunivibhattga). TPali : SikkkFra patificrpesum, which is explained by
Vimatipinodani-F 34 (p. 26} as follows :—pnatipatd veramani—ddisu pikalabhejand cermanipariye-
sdnesu chatu sikkidsa “pEnSUpTLF veramanim dve varsdni avititkanma samd@dfnam som&dirdmr® U
adind ramddanquasena siklhd-sannmii-dindnantaram sikkhEya pnﬂfﬂlﬂpgmm"
Edrat!.-'m-dr’ﬁﬂm' {Sinh. edition. 1214, p. 113) alsa says : Safthivassdya pi ki simaneriy® “pandti-
AL eevaman! due vassdni auitiklkasera samaddnamt samadivami i &ding cha-sikhhiyo  swnddiyited
sikkhitabha yeva. Na Ri ef@su chass 1ikkh3ia doe vassdni a-sikkhitablam sdmouerine upasempadeium
patiali,

2, Paii hat Dhommad ca VirgyaT ca doe pi Saﬂgr.tg*n arRikam Tipiraka- ramgakilam
gt thakathet sabbans Theravidam tinnam iadidnan: abbhaniare uﬂﬂaful‘:r'l' .to which there is noth-
ing corresponding in Chincsc.

. The Pali word used here is aulepdsl.
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who suffered seriously from a disease. He took his begging-
bowl and begged medicines [ for his disease ] but got® only a handful of
clarified butter—ghee, su ( gf ). His disease became worse and his
lifc was on the point of being cut off. To the  Bhikkhus he said : “ In
the three planes of existence, never be careless. ” Having said this, he flew
up into the air. In the air he sat down, created fire, had has own body
burnt up and entered Nibbina. Thereupon, King Asoka heard this report
current among the people about making arrangements for essential supplies.
The King thought to himself : “ In my kingdom, a Bhikkhu sought medi-
cines but could get none!” The King set up, by the side of the four gates
of the city, store-tanks ( pokkharapiyo) of medicine and filled them with
medicine. The city of Pataliputta had, by the side of the four gates, four
halls [ and one guest-hall in the centre ], each hall yielding one thousand.
Thus the halls obtained every day five thousand® coins as [ income ] for the
use of the King. At that time the King supported Bhadanta Nigrodha
with one thousand coins; another thousand supplied the cost of flowers and
scents for the images at the Stdpa [of the Buddha ] ; another thousand
provided for the Hall of the Dhamma, another for masters of the Vinaya;
and still another was used for the support of the Safgha. The medical
supplies in the store-tanks at the four gates of the city required ten thou-
sand as the purchase—price of medicines. The Dhamma of the Buddha
at this time flourished and prospered.

[3] The ascetics of other Schools declined and lost [all
means of ] support. They went all around to beg food but nowhere did
they get any, with the result that they, overpowered by hunger and thirst,
took shelter in the Dhamma of the Buddha and thus became Samanas.
And yet they held fast to their original Dhamma. They preached to the
the people : “ This is the Vinaya, this is the Dhamma, ™ although they did

,not stick on to the Dhamma and Vinaya and the dignified behaviour [ of
restraint ] came to an end ( Ef 4% #£ ik ). None of them followed
the Dhamma. They came and entered the monasteries and stayed on.
When there was the day of the uposatha, they came and entered [ the meet-
ings of ] the Sangha ; the good Bhikkhus would not associate with them.
At that time, Moggaliputta Tissa thought to himself : “Dissentions in the
Dhamma have already started and in no long time will be intensified. If
I stay on in this group of the Sangha, the dissentions in the Dhamma will
not be stopped.” Entrusting the matter to his disciple, Mahinda, Tissa-
Moggaliputta entered Ahogangd-mountain to retire there in seclusion.

4. Pali: ‘did not get a handful' : ( pasatematiam a-labhited).

5. The text is corrupt and the translation is given, following an emenclation in con-
formity with the Pali text. Evidently, there scems to be some lacunae in the Chinese text
which does not properly explain “five thousand® as is explained by the Pali text : “Gatlsi
dvdresu calldri satasahassdni sablityan satasahassam ti divase divase pafca sahass@ni raiiffo uppajjanti.”
It may also be noted that the Pali text mentions the figure “one hundred thousand’ while
the ChineseTmentions Yone thousand™ here as well as in the following  sentences except
in the last ease where it gives “ten thousand.”
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* [4] The heretic Bhikkhus wanted themselves to confound the
Buddha’s dhamma with their own canon { Ji ) and consequently they
accomplished the putrefaction [ of the Dhamma ). The heretics still practised
their own dhamma and ecither worshipped fire, or allowed their body to
be heated by five fires, or entered water when it was very cold, or violated
the Dhamma of the Buddha. Therefore, good Bhikkhus would not cbserve
with them the Uposatha or Pavarani or the Sanghakarmma. Thus things
went on, in turns, for seven years, and the Rules of Conduct [ from the
Pstimokkha] could not be recited. King Asoka came to know [ this]
and he sent onc minister to go to and enter Asoka Sanghirima and advise
the Bhikkhus to settle the dispute and be [once more] united (o recite
the rules of conduct { in the Pdtimekkka }. The Minister reccived the King’s
instruction entered the monastery and communicated the same to the Sangha
as per King's command, Nonc gave any reply. The minister then return-
¢d. Later he had in this matter consultation with another minister stand-
ing by : “ The King had given the order to the Sangha to setile the dis-
putes but they have not obeyed the same. What do you say so this
The bye-standing minister replied ;1 “ I have seen the Great King going
out to conguer other countries. Therc were some who would not obey him,
The King then killed them. This matter also is like the same.™ When
this was said by the byc-standing minister, the other minister went [as a
thessenger | to the monastery. He said to the President of the Sangha :
“ The King had sent a command to the Sahgha to be [ on¢e more ] united
and recite the rules of Conduct [ in the Patimokkha] but they have not
followed the same.” The President said : *° Good Bhikkhus do not asso-
ciate with the heretic Bhikkhus; they do not held together Uposaiha. It
is not that the Sangha docz not follow [ the King’s command 1. There-
upon, the officer started killing [ the Bhikkhus ] in due order from the
President downward. When, in succession, he came to the King's younger
brother, Tissa, he stopped. Tissa saw the Bhikkhus killed. He then
thought to himself : * This officer must have misunderstood the King's
command; hence he has kiiled the Bhikkhus. ™

[5] It may be asked : “ Who is this Tissa 7' The reply is :
This is the younger brother of the King, born of the same [ mother]. At
the time when Asoka ascended the throne, this younger brother was raiscd
to the position of a Crown-prince. Onc day the Crown-prince cntered the
forest sportively. He saw a herd of deer, male and female, engaged in a
love-sport. The Crown-prince thought to himself : “ This herd of deer
eats grass and drinks water, Tt is still more so with the Bhikkhus, who have,

L in monasteries, their living rooms, beds and mattresses, soft and fine; their
 food and drink tasteful 10 their palate—lit. mouth ( g ). How will they

not he like [ the herd of the deer ] 2" The Crown-prince went hack to the
King’s place and said to the King : ** While going out I saw the herd of

. deer, male and female, engaged in love-sport. 1 saw these animals cating

grass and drinking water. Lven so is the following : The Sangha of the
Bhikkhus have, in monasteries, living rooms, sufficient provisions; how will
they also be not likewise 7 The King heard these words and thought 1o
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himself :  “ He has [ surely ] doubts produced where he should have none 1"
One day the Crown-prince Tissa offended the King's mind, The King
being  angry said :  “ Now I shall leave the throne in your favour; you
will be the King for seven days. After that I shall [ however ] kill you,

[6] At that time, although the Crown-prince got the King's throne,
and though for seven days, day and night, he had the [ company of ] women,
music and all kinds of food, drink and other provisions, his mind never clung
to any of them, his bodily frame became thin and emaciated and  his
sorrows were intensified. If you ask “Why ?' the answer is : ‘For the fear
of death.’ When seven days were over, the King called Tissa, and asked :
“Why is it that you have become depressed in mind and got emaciated [ in
body ] ? Were not food, drink, women and music sufficient to satisfy your
mind ?” Tissa replied : “The factor of death was oppressive and the mind
could not revel in delight I The King heard these words and said to
Tissa :(—"“You knew that life was to end in death only after seven days and
[ yet ] you were perturbed and terrified; then what o say of those Bhikkhus
who are aware, at each breath that comes in and goes out, that all things
are cver impermanent ? How can their minds be passionately attached
to anything ?”” When the King said these words, Tissa had faith created
in his mind for the Dhamma of the Buddha. Further, one day, the Crown-
prince Tissa went out a-hunting, Gradually he went forth and reached
a place in the forest where he saw sitting a Bhikkhu named Dhamma-
[ rakkhi ]-ta.® There was an elephant who broke a twig of a tree and held
it [ in his trunk ]. With the twig he was fanning the Bhikkhu. The Crown-
prince saw this and his mind became suffused with delight. He expressed
this longing : “When shall I attain the state like that of this Bhikkhu ? ™

[7] Bhikkhu Dhamma-rakkhita himself came to know the longing
* of Tissa’s mind. The Bhikkhu with magic power flew into the air [ lit.
empty space ] and there he sat and let Tissa look at him. From the open
air he flew down to the great pond in Asoka’s Sanghirima.He sat and stood
on the surface of the water, took off his Sanghdti and Uttarisanga, placed
them in the open air, entered the pond and had a bath. At the time when
the Crown-prince Tissa saw that the Bhadanta possessed such a magic power,
his mind was greatly delighted and he said : “This very day, I must renounce
[ the world ].” He then returned to the palace and said to the King : “I
wish to renounce [ the world ]. May the King, through compassion, permit
my renunciation ! The King heard that Tissa sought renunciation ancl
he was astonished in mind. He replied : “In the palace, there are several
ladies in the harem; there are delicious meals with hundreds of tastes, several
pastimes and merriments | What have you to do with renunciation ?"
The King, in various ways, tricd to dissuade him. But his mind being firm,
he could never consent to stay. He then replied to the King : “In the
palace, the ladies, merriments are all temporary; one meets them and then
has to part with them.,” The King expressing his approval said :
“Alright " .

—

G. Tali has Yonaka« Nah&dhammarakkhitatthera.
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[8] Then the King sent officials to have the road repaired and levelled,
swept and sprinkled clean, to have sct up the different kinds of decorations
consisting of banners and pendants, When the different kinds of decorations

were all completed, the official said to the King :~“The decorations are all |

ready.”” The King took the ceremonial dress of the Crown-prince and
ornamented him with necklaces and other ornaments of divine colour and
surrounded by a thousand chariots, and ten thousand horsemen, escorted
him with great éclat to be presented to the monastery. The Sangha secing
that the Crown-prince Tissa was renouncing the world became very much
glad. There were people who got ready Sangheti, Uttardsaniga, Antarg-vdsaka?
and begging-bowl and expecting to wait upon the Crown-prince, themselves .
renounced [ the world J. At the time the Crown-Prince went to the House
of Trance (P. Padhana-ghara) and going to the place of Dhamrnarakkhitatthera
sought renunciation. In the country, the noble pecople, sons of house-holders—
one thousand youths—followed the Crown-prince in his renunciation. The
common people In the country saw the Crown-prince renounce the world
and each one thought to himself : “So noble a Crown-prince is leaving even
the kingly throne and has renounced the world and is following the Path,
We are all poor. What is there for us to hanker after ™ Having thought
like this, a countless number of people followed [ the Crown-prince ] in his
renunciation. It was the fourth year after the King’s accession to the throne,
when the Crown-prince left the world. Further, there was a nephew, not
from his kin (Pali-bhagineyyo, sister’s son), a Brihmana 'Aggi-Brahma by
name, who was the husband of Safghamittd and had a male child.. Aggi-
Brahmj heard that the Crown-prince had rcnounced the world and, at
heart, he was awlully glad. He went to the King’s place and said to the
King : “I now wish to follow the Crown-prince in his renunciation. I
mmplore your Majesty to permit me.”” The Xing replied : “Alright 17
" And along with the Prince, the same day { g , he renounced the world.®
In thi# way, in the Buddhist Dhamma, there were a number of Ksatriyas «
who had renounced the world. The Buddha’s Dhamma became very -
flourishing. L .

[9] At that time, Tissa said : “I do firmly believe that the official,
misunderstanding the King’s mind, has killed the Bhikkhus.” Before the
official finished his massacre, Tissa Bhikkhu put before him a secrcen for
protection and so the official could not kill him. The official then put down ﬁ
“his sword, went to the King and said to him : “I took the King’s order to ™
be that the Bhikkhus should get united and recite the rules [ of Pd‘hmana] i
But it was not obeyed. I, then, on account of this offence. [ of not obcymg 3
the order ], killed the [ Bhikkhus ] in succession. Before, however, the ’
slaying was completed, Bhikkhu Tissa put up immediately a secrcen for his
protaction and, thercfore, 1 could not kill him.” The official said to the .
King : *“Is the Bhikkhu Tissa to be killed or not ?” The King heard the

7. The outermost obe to be worn in the cold, the upper garment and the inner
garments-—the three pieces of cloth to e worn by & monk.
8. FHere fllows in Pali a verse 1o which there is nothing  corcesponding in the Chincse

Text.
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official say about the slaying of the Bhikkhus and he was very much alarmed
and afflicted at heart. He fainted and fell down on the ground. By
sprinkling cold water on the face; he came to the senses but it was after a long
time. Then he said to the official : “Alas! Alas ! I sent you to enter the
monastery with the desire to make the Safgha get united and recite the rules
[ of Patimokkha]. How was it that by simply usurping authority you killed
the group of mendicants ? The King then went to the monastery and
said to the members of the Sangha : “I sent an official with the instruction
to make [ the Bhikkhus ] accomplish unity and then to recite the rules [ of
Pdatimokkha]. 1 did not permit the official to slay the Bhikkhus. This
official through usurping authority and through mistake killed the Bhikkhus.
I do not know who will be responsible for this mishap.”

[10] There were some Bhitkhus who replied : “As there was the
slaughter on account of the speech that emanated from the King, this is the
guilt of the King.” There were also other Bhikkhus who said : “Both of them
are guilty.” There was one Bhikkhu who asked a question to the King : “Had
the King in his mind the thought of killing or not ?”” The King answered :
“I sent [ the official ] originally with the intention of doing a good turn [ to
the Brotherhood ] and not with the intention of killing [ them ].”” “If such
was [ the intention ], the King is not guilty. The murderer is guilty.”
The King heard these words but his mind had a doubt and so he asked the
Bhikkhus : “Is there not any one who would be able to dispel the doubt in
my mind ? If ‘there is one, I shall re-establish the Buddha’s doctrine.”
The Bhikkhus replied : “There is one Tissa, Moggaliputta, who is able to
dispel the doubts and re-establish the Buddhist doctrine.”” Thereupon,
the King sent [ to him ] four men who were the Expounders of Dhamma;
cach of them went with a following of a thousand Bhikkhus. Further, he
sent four? officers, each of them being followed by a retinue of one thousand,
'to go and meet the Bhadanta Moggaliputta Tissa and to get him and come
back. At that time, this second group went to the mountain Ahoganga
and met Moggliaputta Tissa and said : “The King invites Tissa.” Tissa
did not go. The King again sent cight men who were Expounders of
Dhamma, each of them having a following of one thousand Bhikklius; also
cight officers, each of them being accompanied by one thousand followers.
Further they said : “The King invites Tissa.” Tissa did not go.

[11] The King for a long time was expecting back this second deputa-
ton but when they did not rcturn, the King had a doubt in his mind. The
King again asked the Bhadanta [ Bhikkhus ] : “Sirs, I have already sent a
second deputation to go to and meet Moggaliputta Tissa. Itis long since
the deputation has gone, but I haye not seen them coming  back.” The
members of the Sangha replied : “We are afraid the inviters have wrongly
represented the King’s mind, and said : ‘The King invites Tissa.” So he
has not come.” The King again asks : “What words should be said so that
he may come ?" The members of the Sangha answered : “ The King must

9. TPali docs not mention this group of officers this time.
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use these words : “The Dhamma of the Buddha has already declined. May
I request Bhadanta to condescend to re-establish the same ?* Then he
may come.” The King heard these words and "again sent sixteen men who
were Expounders of the Dhamma, each one of them being accompanied by
one thousand Bhikkhus; also he sent sixteen big officers, each of them tak-
ing with him a thousand men. He further asked : *“Is this Tcacher of
Dhamma old or young ?” The members of the Sahgha replied : “He is
old.” **If he is old, then it is necessary to have a carriage for his welcome.’”
The members of the Sangha replied : “The conveyance of a chariot is not
permissible.”” “The King further asked : “Where does that Bhadanta stay ?**
They replied : “On the mountain Ahogangd. Onc should send the
conveyance of a boat and go to welcome him.” The King ordered the
messenger @ “When you rcach the Bhadanta, you should request him to get
into a boat, It would be possible 1o have, on four sides, armed men as
guards.” At that time, thc messenger of the Great Sangha started and
reached the mountain Ahogangi and as per king’s instruciiou said to the
Bhadanta : “At present, the Dhamma of the Buddha has declined; we
expect that the Bhadanta will condescend to come and re-establish it.”” Thus
when the Bhadanta heard those words of the messenger, he said : “I renounced
[ the world ] just for [ doing seme good to ] thc Dhamma. That time has
now come.” He then taok with him his [ carpet- ] seat and got up [ to go ].
Tissa thought w himself : “Tomorrow, I must reach the city of Pagaliputta.”

[12] At that time King Asoka saw, at night, a dream of the vision:
‘There was a white elephant that came and rubbed his trunk [ lit. noseJ
against the head of the King and seized his right hand.” Next morning
the king sends for the dream-interpreters and says to them : ““At night T saw
a dream of such and such a vision. Is it auspicious { & ) or cvil { N )?”
There was one interpreter of signs who immediately replied to the King :
“One who seizes the King’s hand is the symbol of the ascetic.” “The Great
King, having heard these words of the interpreter of signs, got immediately
a message that said to the King that Bhadanta Tissa had that very day
already arrived. When the King Leard that he had arrived, he immediately
started to go out to welcome him. The King himself went into the water
as deep as his knce. Bhadanta ( -k 4ft ) wanted to comc up. The King
with his right hand received the Bhadanta. Bhadanta Tissa then clasped
the King’s hand. The swordsmen to the right and left wanted to hack
Bhadanta Tissa. Why so ? It was the Law of King Asoka that if a man
were to seize the King by his head or hand, then his head was to be chopped
ofl. Therelore, the swordsmen wanted to hack him, At that iime, the
King saw in the water the reflection of the swordsmen. The King turned
round and to his attendants said : “IHush ! Hush ! Formerly T instructed
an official to go to the monastery, make the Sahgha united and make them
recite the rules of Conduct [as in Pdtimokiha]. DBut he, not properly
grasping my intention, killed the Blikkhus. Now, still further you wand
to kill [ this Bhadanta J. Stop ! Stop ! Don’t put this guilt on me.”

[13] [Here] the FExpounders of Dhamma (dcerfyd} ask ; “A
Bhikkhu is net alloweel to touch the hand of a houscholder.  How [ then ]
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could the Bhadanta clasp [ the King’s hand ] ?” The answer is : “The
King wanted to hear the Dhamma; he went and requested [ the Bhadanta ]
to come; the King then became the disciple of the Bhadanta and so the
Bhadanta could grasp his hand.”

[14] Thercupon, the King took the Bhadanta to the garden to stay.
With three rings of guards [ around the garden ] the King himself washed
the feet of the Bhadanta, smeared them with oil and then he sat on one side.
The King thought to himsell : “Is this Bhadanta able or not to dispel my
doubt ? If he is able to remove my doubt, he would also be able to remove
the disputes in the Dhamma. Then the Dhamma of the Buddha would
be firmly established.” The King thought that he should put Bhadanta
to test and so he said: “I should like to see the miraculous powers (pdtihdariya)
of Bhadanta. I pray for their display.” Tissa replied : “What kinds of
miracles do you now like to see ?” The King replied : “I wish to see the
grcat Earth quake.” Tissa asked : “Do you like to see me make only a part
of, or the whole of, [ Earth ] quake ?* The King asked : “Of these two kinds
which is more difficult ?”” Tissi asked : “Just as a copper?® ( §f )—plate may
contain water full to the brim. Theve is a man who can quake the [ water- ]
plate. Is the shaking of the whole water difficult, or the shaking of one half
and non-shaking of the other half diflicult ?* The King said : “The shak-
ing of one half and the non-shaking of the other half is very difficult.”” Tissa
replicd to the King : “Soitis Great King.” The King said : “I wish to see the
quaking of one hall and non-quaking of the other half.” Tissa said to the
King : “All round in all the four directions, let a rope four yojanas in length
go round to mark a boundary. In the eastern direction place a chariot;
in the southern direction place a horse; in the western direction put a man;
and in the northern direction put a copper-plate full of water. Let each
of these on the border line stand with one foot inside the border-line and

Janother foot outside the border-line; the water-plate may be on the border-
line, hall of it being inside the border-line. The King did according to

instructions.

[15] Then Tissa entered the Fourth trance. From the Fourth
Trance he emerged and then he said to the King : “Let the King observe
it well I Bhadanta Tissa then with his super-natural powers let all things
in all the four dircctions outside [ the limit of ] four yejanas quake violently
[ and things ] within the limit did not quake. The chariot, the horse and
the foot of the man outside the limit did all quake and the foot inside the
limit did not quake. Half of the water did quake and half did not. Then
when the King observed the supernatural powers of the Bhadanta like this,
he was mightily pleased. “Formerly, I had doubts but now I have them
all cut off. The evil dhmama.s [ that had cmpt ] in the Dhamma of the
Buddha will all vanish!”®

[16] The King then put his question:—“Bhadanta Tissa, formerly

10, Pali has “bronze plate { komsa-f 7ti ).
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I had sent an official to go to a monastery and bring about unity in  the
Sangha and make them recite the rules of conduct [in the Pdtimokkha ]
but he, through some wrong presumptions killed the Bhikkhus. Who in-
herits this guilt 2 Tissa replied : “Did the Great King have, or not, the
idea of killing in his mind ?” The King replied :*“I had no mind of kill-
ing.” “If the mind had no thought of killing, the King is not guilty.” Then
he further spoke to the King about a Jitaka in which the Buddha said to the
Bhikkhus : ‘First, one deliberates in  his mind, and then one acts.  Every
performance of an action proceeds from mind’. Tissa desired to expound
the Jitaka:—Formerly, O great king, there was a partridge (tiltira) bird
that was confined to a cage on the ground. Through great fear and con-
sternation it gave out a loud shrill cry. And Dbirds of the kindred species
gathered together, in a crowd, just to be killed by a man. The parteidge
asked the pious man (idpase) : “Am I guilty or not P’ The pious man
answered : “At that time of your shouting, did you have, or did you not
have, the thought of having them killed ?* The partridge-bird said :
“When I shouted 10 my companions to come, I had no thouglit of having
them killec.”  The pious man then replied @ “If you had no thought of
having them killed, you arc not guilty”. And further he said a gaihs :—

“An action resulting from a cause afleeis not onc

I i vesults with no (R)'! intention [ fortifying ] the cause;
A good man lives with his mind collected,

And so no guilt smashes you flat.” [ 74. No. 319, gatha 4.]

Thus the Bhadanta Tissa having made the King understand things in
several wvavs, instructed the King for seven days in that garden in this way :
“This is Vinaya; this is against Vinaya; this is Dhamma, this i3 against
Dhamma; this is what the Buddha says, this is not what the Buddha says.”

[17] When seven days were over, the King ordered to prepare parti-
tion-rooms Dby throwing up curtain!®-walls and to put together in one room
all thosc wiw had the same vigws., Those who had not the same view were,
as cach group, placed in separate screened rooms. From the rooms in
different places, as cach Bhikkhu came out, the King himself asked :
“Bhadanta, what was the Dhamma of the Buddha ?” There were Bhikkhus
who answered @ “He was the exponent of eternity ;™ or “he was the exponent
of annihilation;* or; “ofnon-perception;"” or...of neither-perception-nor-non-
perception;”’ or “hc was the exponent of Nibb3na in this very life.” When
the King heard what each Bhikkhu said, [ he came to the conclusion] :
“He is not a Bhikkhu; then he is a heretic.”” When the King had known
this, he gave to the herctics garments of white cloth and drove them out so
that they gave up the [ Buddhist] Path. In the remaining screened room,
there were sixty thousand Bhikkhus, The King again asked them : “Sirs,

‘what was the Dhamma of the Buddha ' They replied : “The Buddha

Il. This is interpreicd in the light of the Pali passage. It is doubtiul whether
the Chinese stanza would be clear by itsslf.  Ying e ( B IR ) iz wed for paticca-kammam,
12, Pu ( p ) scems to be wrongly used for another homophone { 4 ).
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was the exponent of Analysis.” When the Bhikkhus had said this, the King
again asked Bhadanta Tissa whether the Buddha was an Analyst or not. He
replicd : “He was.”

[ 18] The Great King now knowing that the Dhamma of the Buddha
had become pure, said to the Bhikkhus : “Sirs, I pray you observe Uposatha
and recite the rules [ of Pdgtimokkha].' The King sent men to guard the
Sangha and the King returned to the city. After the King had gone, the
Sangha gathered together the sixty thousand Bhikkhus. In the assembly
of medicants, Moggaliputta Tissa, as the President, could smash the wrong
views of the heretics. From among the disciples, he selected those who were
masters of the Three Pitakas and those who had attained the three wijjés
(discerning lores). They were one thousand in all. As was done in the past
when the Bhadanta Kassapa had assembled the First assembly, or as when
Sonaka’® had assembled the Second Assembly, Vinaya-gifaka was recited; and
in no way different. The whole of the Dhamma of the Buddha was now
purc and no impurity remained. This Third Redaction of the Dhamma
was completed within nine months ( J; # H 3 ). The great Earth
quaked in six ways.'* This Third Redaction was, therefore, called ‘one
recited by a Thousand Bhikkhus.” 18

[ 19] The Teacher says by way of a querry : “At the Third Assembly,
who were the masters of Vinaya ?” “I must give out the names in succes-
sion [ of the masters of Vinaya ] in Jambudipa. The first was Upali, the
sccond was Dadsaka, the third was Sonaka, the fourth was Siggava and the
fifth was Moggaliputta Tissa. These five teachers in Jambudipa handed
over in succession the Vinaya-Pitaka, without letting any break, up to the
Third!® Redaction of the Vinaya-pitaka. From the Third redaction onward,
Moggliputta Tissa, at the moment of entering into Nibbana, handed the
Vinaya-pitaka over 1o his disciple Mahinda. Mahinda, who was the son of King
Asoka, brought Vinaya-pitaka to the Isiand of Ceylon. Mahinda, [ in turn ],
at the time of entering into Nibbina, handed it over to his disciple Arigtha.
Since then, again, it was handed down till to-day. And one must know that.
Now I must tell the names of the Teachers of old. ™

[20] From Jambudipa, five men brought the Vinaya-pitake to the
Island of Ceylon. The first was named Mahinda, the second Ittiya, the
third Vuttiya, the fourth Sambala and the fifth was Bhaddasila. These
five teachers were men of wisdom, incomparable in the miraculous powers,
and had attained the three vijjds without any obstacle. In this Island of
Ceylon, they instructed many disciples. Mahinda, at the moment of

13. It is interesting to note that we get here the incntion of Sopaka as against
“Kidlandaputto Yasatthero" in the Pali Text.

14. Pali has anckappakdram, although elsewhere in Pali texts we have the mention of
sixfold quaking, .

15. It is interesting to note that the Chinese Text makes no mention of
Kathivatthuppakaraua being recited in this Assembly. This confirms the disputed authorita-
tive character of the work for which see Afphasdlin® ( Dev. edition 1. 4=9),

16. Obviously, the ‘Second’ of Chinese block edition is a wrong reading for the *third.’
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entering into Nibbana, handed [ the Pinaya-gitaka ] to his disciple Ariftha;
Arittha handed it over to his disciple Tissadatta; Tissadatta to his disciple
K&lasumana; Kalasumana to his disciple Digha (T’i-kia-na!?) and so on
upto Sumana...Kilasumana.,.Dhamma-rakkhital3,,;Tissa...Deva (T’i-p’o)1®
.«Sumana. .[ Cala ]-NAga (Na-kia)..Dhammapila: .Khema (Er-mo)....
Upatissa. .*° Puppha (Fa-fo}. .2 Abhaya (&-p’0-yo)..* [Citla] Deva (T’%i-p’)
and [Cula]-deva to Siva (Su-p’0). These Teachers of Vinaya had great
wisdom and the highest super-natural powers and had attained, without
any obstacles, the three kinds of discerning knowledge (vifjgs) and hence they
were Arhats who had destroyed the depravities (dsevas). Thus the Teachers’
[line ] has.come to the present without any break, The Teacher also says s
“We must tell the introductory narrative from the very beginning—*

[21] In the city of Pitliputta, formerly, when the Third Redaction
of the Vingya-pitaka was completed, Moggaliputta Tissa thought to himself:
“In what place, in time to come, will the Dhamma of Buddha last jong 2"
He then with his supernatural powers looked over Jambudipa and noticed
that it would prosper in countries on the border [ of that land }. There-
upon, Moggaliputta Tissa gathered together the members of the Sangha
and said to them :—“IFriends, (lit. long-lived ones=Pali dvuse) each one of
you will take the Dhamma of the Buddha to the Border-country and establish
it there.” The Bhikkhus replied : ““Very welll” They sent Majjhantika
[saying 1o him] : “You go to Kashmir (Ki-p’in) and Gandhara countries.
[ They sent ] MahZdeva to the country of Mahimsa-mandala, Rakkhita
to Vanavisi, Dhamma-rakkhita® to the country of Aparintaka, Mah3--
Dhammarakkhita to Maharattha®*!, Mahidrakkhita to the country of Yavanas,
Majjhima to the bordering 1egions of Snowy Mountains, Sonaka-Uttara to
the country of Gold (Suvappa-bhiimi), Mahinda,?* Uttiya, Sambala and
Bhadda to the country of Ceylon—each one to c¢stablish the Buddhist
doctrine. Each one of these Bhadantas had five followers who went to these
countrics to establish the Buddhist Dhamina.

[22] At that time, the country of Kashmir had a Serpent-King by
name Aravila. In that country, the planted paddy was just coming invo
ears. Then the Serpent-King poured a great heavy rain. The paddy was
all flooded and it perished. "It was all washed away and it entered the ocean,

17. (48 4m ¥ O ,

18, Tali has Buddha-rakkhita.

19, The Chinese has T'i-p'o which ordinarily would be Deva.

20. Pali inscris herc Phussa.

21. Tali inserts here Upilli

22, Tissa and  his disciple Puppha ( who are responsible for  maintaining discipline in
India }, Ctiisbhaya and Tissa are inserced here in Pali. The next name also is given a3
Clladeva, Thus it will be seen that the Pali Text containy many more namesthan the
Chinese version,

23. Pali gives Yonaka- Dhammarakkhita.

24, The Block-print edition { of bald leiters ) deops this name, which is perhaps through
oversight ; but Taishe edition gives i,

25, ‘The name Iiliya alter this name is nat found in Chinese.
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At that time, the Thera Majjhantika and the other Bhikkhus, five in all,
had gone up into the air from Pitaliputta and had reached the sides of the
Snowy Mountain, They got down on the Aravdla Lake and on the sur-
face sat, stood, walked and lay down. Young ones related to the Serpent.
King entered and said to the Serpent-King : *° We do not know what men,
wearing red clothes, are attacking us on water. ™ The Serpent-King heard
this, became very angry, came out ‘of the palace and looked at the Elder
Majjhantika. The Serpent-King became much more angry at heart and
from the air [ where he flew ], he performed various kinds of miraculous
feats and terrified the Bhikkhu Majjhantika, He further created violent
winds, hecavy showers, lightning and thunder. Precipices fell down, tree-
trunks were uprooted as if the [ very ] heavens fell down. The young
oncs of the Serpent-King again gathered together. All the young ones
blurted out smoke themselves. Big fierce fires arose. There were heavy
showers of pebbles and stones. They wanted 1o terrify the Elder Majjhan-
tika, but could not do so. They then scolded him : “ Who is this gentle-
man with shaved head, wearing red garments »°  Although he was thus
abused, the appearance of the Bhikkhu did not change. Again the Scrpent-
King further uttered the abuse : ** Scize him, beat and kill him.” Hav-
ing sald this, he further called his numerous soldiers and exhibited wvarious
kinds of miraculous feats. Yet he could not overcome him. The Elder
Majjhantika with his supernatural powers counter-checked his miraculous
powers and said to the Serpent-King : *“ Even?®® if you are able to bring al
the people from the heavenly world to strike terror in me, not a hair {on
me | will shake. If you, now, take the mountain-king Sumeru and other
smaller mountains and fling them down on me, they will not reach me. ™
When the Elder said these words, the Serpent-King thought to himself :
“1 am performing the miraculous feats but they simply exhaust me; they
don’t even reach him! The mind simply gets angry and it then stops !

[23] At that time, the Elder knew the mind of the Serpent-King
and instructed, exhorted and admonished him with a sweet flavoury [ talk ]
on the Dhamma, on hearing which he was delighted and subducd. The
Serpent-King accepted the sweet dhamma and took up the Three Refuges
and Tive Rules of Conduct, Along 'with him his cighty-four thousand rela-
tions took up the Five Rules of Conduct. Further, on the Snowy Mountain,
there were spirits like Yakkhas, Gandhabbas and Kumbhanpdas who, having
heard the Elder Majjhantika instruct the Dhamma, tock immediately the
Three Refuges and Five Raules of Conduct. Moreover, there were Yakkhas,
Paficaka?? and his relations, along with the Yakkhini Haritaki, with five
hundred children who beccame Sotipannas. Then the Elder Majjhantika
called all the Yakkhas- and Serpent-Kings and admonished them : “From
today onwards do not have’any anger; do not cause any harm to the people
and to the paddy-crop. Have kindly heart and let all persons be happy.’

26. Pali has verses for this.
27, Cf Dipa, ix. 12 : Padicake nama Yakkhe iu saddhim Ildrita- yokkhiya. Afakd, xii. 21
reads Pandake for Paficako. Digydveddna (447} mevions Paficika as the Yaksa-Scalpatis
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All the Serpents and spirits replied :  *° Alright | ” They followed
the instructions as were given by the Elder.

[24) The same day the Serpent-King performed the ceremony of
offering ( p%j4). ~The Serpent-King sent his own jéwelled-seat and gave it
to Majjhantika. Majjhantika sat on the seat and the Serpent-King stood
by the side of Majjhantika fanning { him ]. At that time, the people of the
ration of Kashmir and Gandhara had gathered for a festival. They went
to the temple to mecet the Serpent-King and saw the Elder Majjhantika
talking with him. [ They noticed ] that the super-normal power of the
Bhikkhu excelled even that of the Scrpent-King. Thereupon, all the people
paid respects to Majjhantika and took their seats. Majjhantika discoursed
to the people on Asivisopama-sutta ( the sufta on the ?®poison-fanged serpent ).
When this discourse was given, eighty thousand people attained the Paths
and the Fruits and a thousand?®® people left their homes. The Teacher
says : “ Since that past till now, the country of Kashmir, as a whole region,
was illuminated by people who had put on all yellowish garments (kgsdva).”
Also are said the gathds :—

There [in] the country of Kashmira and Gandhdra
At that time Thera Majjhantika® insiructed

The wrathful but great Serpent King

And made him accept the [ Buddha’s ] Dhamma.
Further, there still remained a large crowd

That, from bonds, did deliverance attain.
Eighty-thousand people did attain the Heavenly Eve
And a thousand people did renounce their homes.

[25] The Elder Mahadeva went to the country of Mahimsa-maadala.
Having gone there, he preached the Devaditasutta,® alier  which forty
thousand persons attained the Paths and I'ruits and the same number of
persons did go out of their homes. And the gathis are said :—

Mah&deva who possessed supreme powers

Did attain the three kinds of penetrative knowledge { vifjds ) —

To Mahimsa [- mandala ] he did repair

And prcached the sutia of Heavenly Messenger ( Devadilta ),

A number of people, he did convert and deliver.

And those that attained the Heavenly Eve numbered forty
thousand, )

With an cqual number of those that left their homes.

28. Obviously, the character used here for f ( §§f ) is a mistake for Ff which
also is read #fx and which mcans poison. There are two suttas of this name, onc I Samr .M a
iv. 172 1T, and the other in Adguftara ii. 110-111.

29, Pali has a hundred-ithousand ( sefa-sahassam).’

30. 3 MW 43 ).
31, AL Gl 178 M, ( Ne. 130} ; AL i 138 1T,
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[26] The Elder Rakkhita went to Vanavisi country and sat up in
the air. Having sat there, he preached the Anamataggiva-sutla®® ( the sutta
without a beginning or anend). Wheén this was done, sixty-thousand
people did attain the Heavenly Eye and seven®® thousand people renounced
their homes and five hundred monasteries were raised. These gdthas are
said :—

The Elder Rakkhita who had great miraculous power

Did go to Vanavdsi and sat in the air. ~

He preached the Anamataggiya-sutla,

And a number of people attained the Heavenly Eye.

Those that renounced their homes numbered seven thousand
And the Sanghiramas that were raised were five hundred.

[27] The Elder Dhammarakkhita®2 went to Apardntaka country.
Having reached there, he preached to the people Aggikkhandhapama-sulta®
( sutta of the Heap of Fire ). He gladdened the people and thirty®® thousand
men attained the Divine Eye and made them drink the sweet elixir of the
Dhamma. From the Khattiya families, a thousand men and a thousand
women left their homes. There the Dhamma of the Buddha spread. The
following gdatha is said :(—

The Elder Dhammarakkhita who had great miraculous power
Repaired to Aparantaka and preached his sermon on the
Aggikkhandha,
Made the people drink the elixir of dhamma
With a number of people attaining the Divine Eye.
A thousand men joined the Sangha as Bhikkhus
* And an equal number, too, as Bhikkhunis.

[287] The Elder MahZdhammarakkhita went to Mahiarattha coun-
try. Having gone there, he discoursed on Maha-Narada-Kassapa-jatake®,
When he finished his discourse, eighty-four thousand people attained the
Path and three® thousand men renounced homes. Thus the Dhamma of
the Buddha prevailed. And the gdthds are said :—

The Elder Maha-dhamma [-rakkhita] who had great
miraculous powers .

Went to Mazahdrattha and preached the AMaka-Narada-
Kassapa-jatalka;

-
32. 8. i1 178, 187 ; iii. 149, 151 ; V. 226, 441,

33. Pali has thirty seven thousand ( sallatinsa-sahassni )
33a. See note 23 above. 34. A iv. 128 .

35. Pali has thirty-seven ( satta-limsa ) thousand.

36G. TFausholl, No. 54

37. Pali gives thirteen thousand.
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A large number of beings attained the Paths and the Fruits;
And three thousand men did renounce their homes,

[29] The ElMer Maharakkhita went to the country which was the
region of the Yavanas. Having gone there, he preached the XKélakdrama-
Suitante®™® ( 3 ¥ #i % ). After that, seventy-three thousand men
attained the Paths and the Fruits. A thousand?® men left their homes.
The Dhamma of the Buddha prevailed in the region of the Yavanas. And
the patha is said :-—— '

Maharakkhita who had great miraculous powers
Went to the region of the Yavanas and preached Mok'ialott
sulfa,

Numerous people attained the Paths and the Fruits;
And those that [eft their homes were one  thousand.

[30] The Elder Majjhima, the Elder Kassapa, The Elder [ Alaka-]
Devall, Dundubhissara and, morcover, the LElder [ Saha-J Deva swent
to the Slopes of the Snowy Mountains, Having reached there, they dis-
coursed on the very First Dhammacakkappavatiana-sutta.®®* When the Dhamma
was preached, eight®¥? crores ( /A 48 ) of people attained the Path,
Each of the five elders reached a region where he gave instructions. Five
thousand men renounced theiy homes, Thus the Dhamma of the Buddha
spread all over the Slopes of the Snowy Mountains. And the gfthe is said :-

The Elder Majjhima who had a great mirculous power
Went to ihe Slopes of the Srowy Mountain and
Preached the first Sutfa of the Turning of the Wheel.
Nurmerous beings attained the Paths and the Fruits,
While thosc that left their homes numbered five thousand.

[31] The Elders Sonaka and Uttara went to the Land of Gold
( Suvappabh@mi). When he reached there, [he found ] that in that land
of Gold there was a she-goblin { yakihini ) who came out of the sea and
went intn the King’s palace and as soon as his wile bore him a child, the
she-goblin scized it and devoured it. At that time, the wile of the King
gave birth ‘_m:a:malc child, [ The people ] saw the Elder Sopaka coming

38, A, i 24

39, Yali gives ten-thousand.

40 This naine toems to be an abbreviation of [ Mehe= ] Kalak¥ramescilanta.

41, Pali reads from  here Alaka.deva, Dundubhissara and Sahadeva and thus gives
the number five, while the Chinese also would be giving the same, if we make an emenda-
tion in the toxt ae follows ;—After T'i-po ( which may stand for [Alaka-] deva), read
o % M F{ corresponding o Dundubhissara and take the last T'i-po as correspond-
ing to Sahadeva. The second and the third letters in the Chinese rendering of Dundubhis-
sara nmust be inlerchanged as shown here, -

42. & v. 420f7

43, Pali has eighty crotes { alti korive ).
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and were very much ‘aflraid. They thought (o themselves : * Thi
scemns o be a companion of the she-goblin. ' They took weapons in their
hands, went forth with the intention of killing Sonaka. Sontaka asked
“ Why have you come taking weapons ?* They rcpllcd “In the King's

palace,a child is baorn, and a companion of the lhc-goblm scizes it'and devours
it. Are your Honour not going.to be the companion [ who will seize the
boy ] ??" Sopaka replied : “ I am not the companion of the she-goblin,
We are Samanas. Our rule is not to kill living bejngs. We observe ten
good ways of action ( dese-kusala-kammapatha ). We bravely take to exer-
tion. We have good ways of life ( Lalydpa-dhamma )"

{32 ] At that time, the she-goblin heard that a child was born in the
King's palace. She came out of the Sea with a continuous train of follow-
ers. She thought to herself : “ Now the King has a child borne to him.
I must go and c¢at it up. ™ The people in the King’s palace saw the crowd
of the goblins coming., All the people were frightened. They went and
informed the Elder about it. This time, Sopaka created a large crowd of
yakkhas, double that of the original crowd, made them stand around, with
the she-goblin in the centre. She looked at the yakklias and thought thus
‘to herself :  ** These yakkhas would themselves take over this country, They
arc just on the point of coming, seizing and devouring us.” After she
had thought thus, every one of them went away and did not return. There-
upon, the crowd of jyakihas that was created went after them, pursued
them and stopped when they were not to be seen. The Elder Sonaka, then,
recited a magic spell to protect the land of the country, which cut off [ the
possibility of | yakkhas entering it again and then he discoursed to the people
of the country on the Brahmajdla-sutta®* When he had finished this sermon,
sixty thousand people atlained the Path and the Fruits. TFuriher, there
were people who took the Three Refuges, and Five Rules of Conduct, As
rhany as three thousand and five hundred entered the Assembly of Buddhist
monks, and a thousand and five hundred joined as Bhikkhunis. Thereupon,
the Dhamma of the Buddha prevailed. The Teacher says : * From that
past till now, when the King has children borne to him and when all of them
werc named, they were given the name of Sonuttara, Further, the gathas
are said :—

The Elder Sonaka and Bhikkhu Uttara who possessed great
miraculous powers

Went to the country of the Land of Gold and prcachc.d thc
Brahmajdlasutia.

Numerous* pegple attained the Paths and Fruits, while
Three thousand and five hundred became Bhikkhus, and

Those that became Bhikkhunls numbered a thousand and
ﬁ\.-_'c hundred,

44. The very fiest suita of Dighe-nikaya.
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- 1.5} ASOEKA'S MISSIONS

[32A] The Elder Moggaliputta Tissa and the Bhikkhusaigha sent
Mahinda to go to the Island of Ceylon. Mahinda thought to himself:
* Is it time for me to go or not ?”* Mahinda theit entered a trance and saw :
“ The King of Anuridhapura in Ceylon, named Man-cha-su-po, { Mugasiva )
has already grown very old in years and it is not possible to get him con-
verted. Even if he gets converted, the Dhamma of the Buddha would not
remain established for a long time. I may therefore still wait for the present.
The time of going has not arrived. When the life of the King comes to an
end and as soon as his Prince is established on the throne in his place, I
shall go and establish the Dhamma of the Buddha, I may, for the time
heing ( H ), go to my mother’s folks. 1 should like to exchange words
of greetings with my mother. ™

[33] He further thought to himsell : ** Having gone to my mother's
country; I may not be able to return here before going to the Island  of
Ceylon. " Mahinda went to the place of his tcacher, paid respecis at his
feet by touching them with his head and face. He also paid respects to the
Assembly of Bhikkhus. He came out of the Sangharima of King Asoka.
Mahinda as the Leader, novice Sumana the Son of Safighamitt® and others
—six men and onc lay-disciple, Bhanduka by name—all went together and
passing by the city of Rijagaha, rcached the village of Dakkhinigiri and
then gradually reached the country of [ Mahinda’s] mother.

[34] [Here] the Teacher says: *“ Why [did he go there] ? "
Formerly, King Ascka had Ujjeni conferred upon him. When for the
first time he went to his country, he was going { from place to place] in
succession. He reached the Southern Mountain, Just below the moun-
tain, there was a village named VidisZ. A very rich house-holder gave
King Asoka his daughter as his wife. Having arrived at the country, he
had Fin course of time ] a male child borne to him and it was named
Mahinda. When Mahinda grew to fourteen years of age, King .Ascka
ascended the kingly throne, but he left his wife [ behind ] in the country
of Ujjeni. At the village Vidis3, she stayed. That is why in the Commentary
of the Sutta it has been handed down that Mahinda toured for six months
and recached his mother’s place.

[35] At that time when Mahinda gradually came to his mother’s
country, the mother came out and paid respect to him [ by touching his
feet 14 with her head and face. Having done this, she prepared his inid-
day mecal and put him in a great monastery called VidisE3. At that timet®
Mahinda stayed in the monastery for a short time. He thought to himself :
“ Having finished my stay here, is it time for me t¢ go out or not ?7”
Mahinda further thought to himsell : ** I may now wait for the time being
until King Asoka has sent an envoy to go to the Island of Ceylon to confer
upon Prince Devinam-piya-Tissa the kingship. There, afterwards, I may

45, Because he had now accepied the holy life of an ascetic.
46. p% begine a new sentence.
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go, to enable the Prince who has ascended the throne to reccive the presents
sent to him as a King, by King Asoka. He may as well listen to the meri-
torious deeds of the Tathdgata and be right glad. I shall await his going out
to the Missaka mountain. That time, I shall meet him. When one month
has passed then I shall go and reach him. On the fifteenth day of the
fourth month ( Pali: JYefthamdsa), the Sangha will gather together
for celebrating the Uposatha day. That then is the time to have
conversations with him. » Thercupon, each one from the group replied :
“That is the time to go ! The Teacher says : The Ancients have
said a gdthd in praise of this :(—

¢ Mahinda the Leader, Llders Ittiyas? and Uttiya?

The Elders Bhaddiya and Sambala, with the novice Sumana—

Who all had attained the three kinds of discerning know-
ledge ( vijjgs); ‘

The lay disciple, Bhapduka, who had seen the marks of
truths; )

—All these ranked with Great Wise Men.”

[36] At that time, Sakka, the king of gods, kunew that King Mutasiva
had expired. He immediately came down and spoke to Mahinda : “ King
of Anurddhapura in Ceylon has his life brought to an end. Now the Prince
Devianam-piya-Tissa has already ascended the throne as a King. I remember
that in past time the Buddha had already predicted that, in future,
Mahinda Bhikkhu will, in the land of Ceylon, elevate to a respectable posi-
tion the Dhamma of the Buddha. Therefore, the Elder must now go.
I also shall wait upon vou and shall follow there [ to the island ].'"" Sakka,
the king of gods, | recalling old days ] said : “At that time when the
Buddha was under the Bodhi tree, he looked over the world with his Divine
eye and saw the island of Ceylon where the Dhamma of the Buddha would
flourish. And in his commanding words he said [to me] : ° You have
got to go in the company of Mahinda, to the Island of Ceylon to fully esta-
blish the Dhamma.' Therefore, I now say [what I have said above 1."
The Elder Mahinda, having accepted the words of Sakka, the king of gods,
immediately, from the mountain of Vidisd, along with his illustrious group,
flew up into the air, reached the city of Anurdadhapura in  Ceylon, and
approached the foot of the Missaka-Mountain in the East, Therefore,
from the olden past till now, it is called Cetiya-pabbata ( {& (I} ). The
Teacher says : I say now ancient gdthds of the Pordnas i~ |

“ Staying in the village Vidisd, he passcd thirty days
And the ;-igllt time camec to go to the Island of Ceylon.
From the land of Jambudipa, they flew in a line,

Like the geese in an unbroken row.

Likewise, the Elders, with potential power

47, Chinese has the same trausliteration for both these nawmics.
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Deceply rooted within themselves,

Flew up in the air and passed to the Eastern Mountain

Missaka, o

Dark like the black clouds; on the top of the mount

They roamed about, to and fro, before they camc down.
[ Dipa. xii. 35-37 )

L]

[37] At the time when the Elders reached the Island of Ceylon with
Malinda as their Leader, it was two hundred and thirty six years since the
Buddha passed into Nil:b3na. [ For this period ] the Buddha’s Dhamma
was prevailing before it reached the Island of Ceylon. All this one must
know —

At the dme when it was cight years since AjAtasattu  ascended
the kingly throne, the Buddhn passed into Nibbina. That year,
the son of Siha-kumdra Dbecame the fist King in that Island | of
Ceylon ]. This Prince was, morcover, named Vijaya. He went to the
Island of Ceylon and founded the various places for the setilement of the
people. At the time when in Jambudipa the King named Udayabhadda
had been on the kingly throne for fourtcen years, this Vijava in the Island
ol Ceylon expired. In the fifteenth year of Udayabhadda, Pandu Viasudeva
came to the throne in the Island of Ceylon.,  While in Jambudipa, King
Nigadisaka had been on the kingly thronc for twenty ycars, King Paydu
Visudeva had his Iife cnded and Abhaya then succeeded him as the King.
While in Jambudipa, King Susuniga had ruled as a King for seventcen
years, King Ablhaya [ had coinpleted ] twenty years [ of his rule . There
was onc  Pandukibiinva  who raised his army [in revolt ], attacked
King Ablhaya, and substituted himself as the King in his place. In
the land of Jambudipa, a king named Kalasoka had ruled for sixtcen
years, when Pandukiibhava had compleied his cighteen®® yeas.  In
the land of Jambudipa, when a king named Candagutia had ruled for
fourteen yecars, Pandukibhaya died and Mutasiva had taken his place. In
the land of Jambudipa, when a King named Ascka was there on the throne
clearly for seventeen years, Mutasiva breathed his last and  Devinam—
piya-Tissa took his place.

[387 At that time, after the Duddha pnassed into Nibbina, ¥ King
Anurueddha and King Nunda ruled eaeh®™ for cight years.  Nigadasaka

s

48. Iudi reads sevenloen vears ( gaflavasc-casséni y. It is, however, further adede:l
Tani heithe chena wvnssena saha attharasa honti., The cxplanation, however, given by the
Commenlary, Sarattha-dipant ( p. 133 ), explains the poriod of eighteen years as the perind of
Intcrregnuan, seventeen of this King undukfbhava and one year between Viiaya and Pandu,
visudeva, So it doe: not cxplain tis perind of eighteen years as given in the Chinese Text,

40, Src JRAS, 1B9G, p. 430, for thiz list of Kings. DProf. Takakusu thinks { (oot-note
No. 2} that, perhaps by the copyist’s mistake, the reignal  years of Ajiusaua and  Udaya-
bhadda are left to be saentioncd,

50. 1ali perhaps takes this figure of cight for the period of reign of both these kings,
This and (he reignal years of N&zaddska are the only differences between the Pali and the
Chinesc versions, as far as the agignal years of these kings arc concerned.

5

2.18a.1
637a.10

2.18b.1
687a.22



2.19a.1
087b .06

2.19b.1
687b.18

SHAN-CHIEN-P'I-P'O-SHA [ 1L3D-

ruled as a King for fourteen® years, Susuniga for eighteen; his son who suc-
ceeded him was named Asoka [ evidently, Kalasoka as given in the Pali text ].
He ruled for twenty eight years. King ( Kidla—) Asoka had ten children
who all together ruled as Kings for twenty-two years, One after the other,
the nine Nandas ruled as Kings for twenty-two years, Candagutta for
twenty-four years, King Bindusira for twenty-eight years and, in his place,
King Asoka had already ruled for cighteen years, when Mahinda had rea-
ched the Island of Ceylon. This succession in the line of kings should be
known,

1397 At that time King Devinam-piya-Tissa ( Tissa, the favourite
of gods ) was | under the influence of | an evil constellation of stars.®*  To
avert | its evil effects ] and to escape ( fff ) from them, his oflicers announc-
ccl his command by the beating of drums:—*The king wants to go out and
the oflicers are announcing by the beating of the drum that the king wanits
to escape from the evil effects of the evil star.” The King, in the company
of forty-thousand people, went out of the city and reached the Mountain
Missaka, The King wanted to have the sport of hunting. At that time,
in the mountain, there was a Tree-Spirit which wanted to let the King sce
the Elder Mahinda. The Spirit wransformed itself into a deer and went
towards the King, but not far from him, and revealed itself nibbling gr.
and walking slowly. The King saw the transformed deer and immedi
he took his long bow, pinched his arrow, fully stretched his bow ( —stying )
and wanted to shoot at it. But the king further thought to himself: “1I
must be cautious in shooting at this deer. The deer is still facing the road
going to the mango-grove ( Ambatthala-magga) and will go towards it.”
The King immediately pursued him and reached the mango-grove {Ambat-
thala ). The transformed deer knowingly went towards Mahinda but not
far from him and disappeared. Therecupon, Mahinda saw the King near

" him and thought to himself : *“ By my supernatural power, I may let the
King see me alone and not the rest [ of my company ].”” The Elder Mahinda
then called Tissa [and said] : ““ O Tissa, you are welcome !”

[40] When the King was thus called by name, he thought to him-
sell : “Now in this country who dares to call me by my name ? What
sort of man is this that wears reddish and tattered garments and calls me by
name ?” Ile had a doubt crecated in his mind like this : * What sort of
a person is he—a man or a divine spirit ?”° Thercupon, the Elder Mahinda
immediately replicd : “ T am a sort of a samana® ( ascetic ), a son of the
King of Dhamma of the Sakva family. Having compassion on the Great
King ( Devanam-piya-Tissa) I have purposely come here from Jambudipa.”

[41] At that time King Devianam-piya-Tissa was known to King
Asoka from a distance, [ merely ] by correspondence. This time, by the

51, Pali has twenty-four vears,

52. There is nothing in the ali text to justily this statement. On the contrary, the
Iing wants the people to celebrate the occasion as a festival.

53. This corvesponds to a verse in Pali.
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power of good fortune of King Devianam-piya-Tissa, there was a mountain
named Chitaka, by the side of which grew a forest of bamboos, in which

‘ there were three bamboos as big as the charibt;stick, onc of which was a

tendril-stick, the second was a flower-stick and the. third was a bird-stick.
The tendril-stick was in colour as white as silver, entwined by a gold crecper.
The flower-stick had garlands of various miscellanecus eolours such as those
of yellow, blue, red, black and white flowers. The bird-stick had birds like
geese, Jivas and Jivakas and other various kinds like the same. Further it
had four-footed animals that appeared to be living and breathing and in
no way diflcrent, The Teacher says : We now say an culogistic gdihs
sald by the Ancients®™ :(—

* At the foot of the Mountain Chgtaka

There suddenly grew a Bamboo-forest

In which there were three bamboos

One of which was, in colour, while like silver,

[ The other with flowers ]

Yellow, white, red, blue,

And entwined by vines of gold.

And [ the third ] glowed with many birds, four-footed animals
And various kinds of miscellaneous flowers. ” [cf. Dipa. xi.15-16]

Out of the sea, further, came out precious stones (cat’s eyes), peacls,
Jewels (mani) and various kinds of precious things made of gold and sitver.
IFurther there were eight kinds of real jewels—horse-jewel, elephant-jewel,
chariot-jewel, a myrobalan-jewel, Dbracelet (ralaya)-jewel, finger-ring-jewel,
kekudha-fruit-jewel and a [ natural ] jewel [ recognised as such] in the
world.

{42] King DevAnam-piva-Tissa had sent letters and such presents as of three
precious Bammboo sticks, various precious things and cight real pearls to
King Ascka. When they arrived, King Asoka saw them and became very
glad. TImmecdiately he sent five kinds of clothes, an umlwella, a chowrie (fly-
whisk), a sword, a crown, leather-shoes studded with scven kinds of precious
stones and other kinds of precious things of inestimable value. What were
these wvarious things 7 T'an-to-kia**-conch  (Dakkhinguvaila-Satikha), a
container which was always full of Ganges water, T’en-sa-kia (vatamsalka)
flower, a spouted vessel {(bhimkdra), a pair of garments of coloured wool, a
handkerchiel, green sandal-woodl, carth of dawny colour, green myrobalan
{ harltgka ), yellow myrobalan (dmalaka), and a maiden-jewel. The

Teacher says : We now give the gathds spoken by the Ancients : &

54. Dali gives the source as Dipavamsa.

55. There is nothing corresponding to Nendidrafia, which Pali givesia addition to
Sotkha ; for the understanding of Nandiyfeatia sce Prof, P, V. Bopat's paper on * Four
Auspicions Things of the Buddhists,” in Indiee ( Bombay 1953 ), pp. 3440, '
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“A divine crown, a fly-whisk, an umbrella, a sword,
Leather-sandals studded with seven jewels, a spouted vessel,
T’an-t’o conch ( Dakkhinnvatta-Sankha )

A pair of garments of coloured wool,

A golden bowl, a ladle ( kafacchu ), water from Anotatta lake,
A clean, white, precious handkerchief,

Invaluable green sandal-wood,

Clean carth of the colour of early dawn,

The medicine of the eye named after the Serpent-King.
Amalala (yellow myrobalan ), Harilaka ( green myrobalan ),
Insuperable medicine of the sweet elixir ( amatosadha ),

Fruits presented by parrots

And carried in five hundred pingos ( k4jd )—

These were the various kinds of precious things

Which were the [ outcome of ] virtues of King Asoka.,
[ Dipa. xii. 1-4; xvii. 83-86 ]

[43] Thus were the various kinds of precious things, which formed
worldly presents. Further there were presents of Three Jewels. XKing
Asoka said : “I have taken refuge in the Buddha, refuge in the Dhamma,
refuge in the Sangha. I have become a lay-disciple. This is the Dhamma
of the Son of the Sdkya family. You should apply your mind and have
faith in the three Jewels and accept the Dhamma of the Buddha.” [Dipa.
xii, 5-6 ] King Asoka had sent a letter and a return-present to King
Devanam-piya-Tissa and also conferred upon him a kingly throne. King
Devanam-piya-Tissa received with salutations the kingly throne on the
fifteenth day of the third month ( Vesikha in Pali). [ Thirty ] days of a
month ( — A H ) had passed and Mahinda and others arrived.
Further Devanam-piya-Tissa heard Mahinda say : ‘I am the follower cf
the Son of the 3ikya family,” DevAnam-piya-Tissa, while hunting in the
open field, further recollected : ‘King Asoka has written to me that there was

a Son of the Sakya family.’ Immediately, he threw the bow and dropped F

down the arrow, He sat aside and they began to make querries about
mutual welfare ( I $1 ). The Teacher says : Now we give the
extoliatory gdthds spoken by the Ancients :

“ Throwing the bow and letting zo the arrow
He sat on one side.
The Great King took his seat
And began to interrogate the Elder
On a series of matters, highly beneficial.
At that ume, forty thousand people
Repaired to the palace of the King
And one and all stood him around”. [ Dipa. xii. 52 -54 ]
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[44] Atthat time, while the great crowd had arrived, the Elder
Mahinda, immediately revealed the other six men. When the King saw
them, he asked the Elder ; “When did these six people come ?** He replied :
“They came with me.” The King further asked: “In the land of
Jambudipa, are there similar samanas ?' He replied: “In that land,
there are many many samanas and there is cffulgence of the kdsdva
( yellowish garments } clothes in the country. All know the three discern-
ing lores  (zifj#s )%, possess miraculous powers, know, without
any uncertainty, the minds of other people and they are Arhats who have
destroyed the Asavas ( dcpravities )®, [ Likewise], there are many
disciples of the Buddha who. are the S&vakas (lit. listeners).” [ D/pa. xii. 56 ].
The King further asked : “In what conveyance did these Elders come
here ?* He replied : “We came [ but ] did not use water or the road
[on land ]. ” The King thought to himself : “ They must have come
through air.”’

[43] Mahinda further thought to himself : *“Has the King any
intelligence or not ? 1 must put him to test.” There was a mango trec
heside which the King was sitting. Mahinda put him a question with
regmid to the mango tree : (1) “Is this, O great King, a mango tree ?
The King immediately answered : “This is a mango tree.” (2} “Leaving
aside this mango tree, is there any other tree or not ?” He replied :
“There is still another.”” (3) “TFurther lcaving aside this mango trec, is
there avain any other.trce or not #”  The reply was : “Again there is.”
(4) ““I‘urther, leaving aside this { mango ] tree, are there any other trees
remaining or not #' The reply was . “There are.” He further asked :
(3) “Leaving aside all the rest of the trees, is there any trece or not 7 ° The
answ o was @ “This [ very ] mango wee"® Mahinda replied : “Very
well {.the Great King has got great intelligence.”

[46T Mahinda said to the King : (1) “Have yvou #ny kinsmen or
not ? The reply was @ ““There arc a good many, O Elder.” (2} “Leaving
aside the King's kinsmen, are there other peoples’ kinsmen or not 2°* The
reply was @ “Very many.™ (3) “Leaving aside the king's kinsmen and
leaving aside the othicr peoples’ kinsmicn, is there any other person left or
not 27 The King then reptied @ T ;om siill there.”  Mahinda replied :
“Verv well ! Very well ! The King s of sharp quick  undersanding,
ITe L hineelf eome o know tha the sell iz ncbiher one'’s own kinsman nor
other peoples” kinsman,

50-06. Pali has a verse corresponding to this,

57. In Pali taere are only four qucstions which arc rather more tricky and which
requite clearer intelligence to answar than these five questions in Chinese.  Here the third
appears to be a duplication of the seccond, perhaps through inadvertence of the scribe, a8
there does not seem to be any difference hetween the sccond and third questions.

38. There is nothing here corresponding to Pali, ‘afi@inkd bhante Wdtakehi bohutard)
*The non-kinsmen, Sir, are many more than kinunen.”
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[47] Thereupon, the Elder Mahinda said : “This King has intelli-
gence and will be able to establish the Dhamma of the Buddha.”” And he
said the Cila-hatthi -[ pado- ] pama-sutia® -after which the King gave [as
followers ] a large group of forty thousand people, who took all together, at
one and the same time, the Three Refuges. At that time the King listened
to the Dhamma and then sent a messenger back to the town, wanting to
get food and drink. The King further thought to himself : “Now, it is
not the right time and the samanas would not eat.”” When food and drink
arrived, the King had a mind to eat the food, alone, but further had a doubt
and so he asked : “Elders, won’t you cat ?”> They replied : ““This is
not the right time for us samanas to cat.”” The King asked : “What
time [ then ] is considered permissible ?””  The reply was :  “From morning
till mid-day—this is a permissible thing.” The King said to the Elders :
“Now, let us all together go back to the town.” The reply was: “We
cannot comply with it. We all stay here.”” “If the Elders are staying,
this boy, I pray, may follow us.” He replied : “This boy has already
attained the Paths and Fruits and has pcncuucd into the Dhamma of the
Buddha. Now he wants to become an ascetic.’

[48] The King said : “If it is so, tomorrow I will send the chariot
in which you may come and we will receive you with all respect.” Having
said these words, he paid his respects at the feet of the Elder by touching
them with the top of his head and then went back. Not long after the King’s
departure Mahinda called Sumana S&8matera [ and said ] @ ““This is now
the time to preach the Dhamma. You may announce the preaching ( lit.
the turning of the Wheel ) of the Dhamma. Sumana said to his Teacher :
“Now, this announcement up to what place shall I cause to be heard ?”
The reply was :  “Let the sound fill the whole Island of Ceylon.” Sumana
replied : “All right I The worthy ( Sumana ) immediately entered the
Fourth Trance, emerged from it, and himself decreed in his mind : * Let
the people in the whole Island of Ceylon, all together, listen.to my voice.”
Accordingly, then, thrice he made the announcement. When he had
finished the three announcements, the King heard this sound and immedia-
tely sent a messenger to go to the place of the Elders and inquire whether
there was any kind of trouble to them which made them raise that sort of
great alarming sound. The Elders replicd :  “There is nothing disturbing
or alarming. This is only the sound of the announcement that we want to
preach the Dhamma.”

[49] At that time, the decities on the carth heard the sound of that
Sdmanera (novice ). At once, they cried out joylully, The joyful sound
penctrated into the empty air and the deities in that empty air cchoed; one
after the other, until the sound went up to the Bralima-gods. When the
Brahma-gods heard the same, all [ the gods ] assembled. At that time,

59. The Chinesc has no word corrésponding to ‘pada’ in the title of the Sutta for which
sece Al Sufte No. 27 (i.175 (T.)
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Mahinda preached, at once, the Sama-citia-sutte.’® When he had finished
the same, all the innumerable gods attained the Paths. Mahoragas ( Big
Serpents ) and Garudas ( Supannas-Eagles) ‘and the like took the Three
Refuges, As in the past when the Elder Siriputta preached the Sama-
( citta )-sutla, countless men attained the Paths, even so it happened now
when the Elder Mahinda preached this sulta,

[50] When the night passed into dawn, the King sent a chariot which
came to meet [ the Elders]. When it arrived, the messenger said to the
Elders : “Now, the chariot has arrived; condescend, 1 pray, to go [ with
us . The reply to the messenger was : “We [need ] no conveyance of
a chariot. You may, in the mcanwhile, first return; we shall presently
follow.”” Having given such a reply, immediately, they flew into the air,
went 1o the city of Anurddhapura and -alighted towards the east of the city.
This was the place where the former Buddhas had alighted and rested.
Mahinda and the rest had already first alighted on this spot and [so ],
alterwards, it was called the First Resting Place ( Pathamaka-Celiyalhdna ).

517 When the King had sent the messenger to receive the Elders,
he immediately called the officials together and arrange for their accommoda-
tion. When the officials heard the words of the King, they became very
glad at heart. The King further thought to himself : “‘Yesterday, the
Dhamma was preached. It is the rule for a Samana ( ascetic ) that he is
not permitted to use high, large, or big seats.” Before the King had finished
his rellection, the messenger who had gone to meet [ the Elders ], returned

and rcached the city-gate. He saw the Elders had already arrived at the -

eastern [ side ] of the city, all dignified in their clothes. His mind hecame
awflully glad. He entered [ the city ] and said to the King @ “TFhe Elders
have already arrived.” The King asked the messenger : “'Did not the
Elders. make use of the conveyance of the chariot 7 The messenger rep-
lied 1 “They are not permitted 1o usc the conveyance of the chariot.”
The messenger; further, said : “I turncd back [from that place] first :
the Elders left afterwards,  Now they came first and slayed at the citv gate.”
The King heard the words of the messenger and ordered thit there was no
neced of putting high and lroad seats, The King ordercd the officials to let
mats he spread on the earth. After giving this instruction, the King
immediately went out 1o receive the Elders. The officials at once took the
heavy woollen carpet and spread it on the mat, The interpreters of  signs
in the country saw that the King had the mat spread on the floor and thev
thought to  themselves : ** These Samanas then have masiered ( fH )
this earth for cver; they will give place to noneg.”

[52] The King welcomed the Elders. He reached them and paid
his respeets by touching Mahinda’s feet with the top of his hecad.  With
various kinds of offerings, he welcomed them into the city,  Thereupon
the Elder Mahinda and the rest saw the mat sprcﬁd ol the carth and cverv
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one thought to himself : “Our Dhamma in this land will further give
place to none.” And then every onc took his seat. The King then served
with his own hand the choicest food and drink of various kinds of sweet
taste and other preparations which were all perfect. The King sent word
and called the prominent women in the palace, namely Anuld and other
five hundred women and made each of them take flowers, scents and other
offerings of worship. The King then took his seat on one side. Thercupon,
the Elder Mahinda sent down on the great crowd a shower of the Dhamma
and preached the former stories of the Spivits ( Petavatthu ), of the Palaces of
gods ( Vimdnavatthu ), and revealed the Four Truths,®® upon which all the
five hundred women attained the Paths and the Fruits.

[53] From among the people of the town who had, even before,
followed the King and reached the mountain Missaka, every one proclaimed
and praised the sublime merits of the Elder. All people, far and near,
from the whole of the town came. The large crowd from the town filled
the cnclosure. They could not see the Elders and so they made a loud
noise. The King asked : “Who made this noise ?* The reply was :
“The people of the town could not see the Elder Bhikkhus and so there was
the great noise. ” The King thought to himself : “In this narrow en-
closed place, all cannot come in.” The King said to the officials : “Still
it may be possible to make the arrangement in the big Elephant-hall ( hatti-
sdlgd ). Cover the ground with white sand, scatter flowers of five ( diffe-
rent ) colours, put up a canopy of plain silk and let the Elders take their
scats at the place of the Elephant-King.” When the oflicials had put up
[ that canopy ], they entered and informed the King [ about the same].
Thercupon the Bhikkhus went to the Elephant-Hall. Having approached
the same, every one took his seat. [The Llder ] preached the Deradiifa-
sutta.®® After this, a thousand men attained the Path. In the Elephant-
Hall, too big a crowd turned up and so they again shifted to the garden
named Nandana, outside the Southern gate of the town. Inside, . they
spread straw mats. The Elders approached that place and to the crowd
gave a sermon on the Asivisospama-sutta®™ ( the Sutta with the Simile of a
Snake ). A thousand men attained the Path.

[54] From the first day to the third day, he preached the Dhamma,
and all the two thousand and five hundred people attained the Path. The
Elders stayed in the Nandana garden. The women-folk of the house-holders
of the town came, approached them, paid their respeets to thern and made
enquiries of courtesy from morning till dusk. The Bhikkhus then arose
from their seats. The oflicials were astonished and asked the Elders :
“Where do you want to go ?  The reply was @ “We should like to go
back tu the place of residence.”™ The oflicials [ then ] immediately said to
the King : “The Religious' Teachers want to go. Does the King permit

6il. Pali veading here is Sacca-Sariyulla,
62, See note 31 aboue,

G3. See note 28 above.
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them to do so ? The King immediately said : “Revered Sirs, the day
has now already turned into dark. How will it be possible to go ? You
may still stay herc this time.” The Elders replied : “We cannot stay.”
The King repeated his request :  “My father [ former ] King, had a garden
called Megha-[vana]. You may go there, which is ncither too far, nor
too near [ the town ]. It may be possible to stay there. It is very conve-
nient and easy to go to and to come from.”” The Elders, as per request of
the King, stayed in that [ garden ]. '

[55] Next morning, the great King again went t¢ make courteous
enquiries. Going there, he paid his respects to them and said again
“After the night-fall, did you slecp well 7 How [did you feel ] when you
got up or dwelt here ?  Is this garden fit to stay in ?”” The Elders replied :
“It is possible to stay in as per sullz-gdihds where the Buddha has said :
“I permit, O Bhikkhus, to stay in a garden.” When the King heard
these words, his mind became very glad and from a golden spouted jar
( bhink&ra ) poured water on the hand of Mahinda. The water that was
poured down touched the hand [ of Mahinda ]. At that time, the whole of
the land in that country violently quaked. The King immediately became
horrified and said to the Elder : “Why is it that, like this, the whole of this
ecarth is violently quaking ¥’ Mahinda replied : “Don’t be alarmed,
O great King., On this land, the Dhamma of the Ten-powered [ Buddha ]
will flourish and a great monastery will shine over here on the land of this
garden. Therefore, the carth, as a fore-sign, displays this [ quake ].” The
King heard these words and doubly bounded with joy., Thervupon,
Mahinda, on the next day, together with his group, went to the palace of
the King for food. Having hegged his food he returned and stayed in
the Nandana garden.%

v [ Thus ends ]
the Sccond Book of the Vinaya-Commentary, [ named ]

Samanla-pasddikes,

64. It is interesting to note that the end of the book is made with an incomplete sen-
tence in Pali whiclh becomes complete only willy the opening words of the next book.
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[ T. 6891,-694a; Pling. 13a-16h; PTS. i. 81c-102¢; S.i. 48a-60b; K.
77-97 ( §§ 109-138); N. i. 71-89 ].

[ 1] And® preached to the people the suttas which were called Awvamai-
aggiy@ni' (the suttas dealing with samsdra of which the beginning and end
are not known ). Further, one day, he preached to the crowd the sutta of
the Heap of Fire ( Aggikkhandha ). Thus, in turn, he continued preaching
for seven days. Light thousand five hundred people thus attained the Paths
and their Fruits, The Dhamma of the Buddha spread with all its lustre in
this garden; hence this garden came to be called the Garden of Brilliance
(Jotivana). When seven days were over®* ( p H B 4% ), the Elders went to
the palace of the king and preached the Appamdada-sutta® ( the sulta of Vigi-
lance ) and then went to the Cetiya mountain. At that time the great king
held consultations with his ministers: “These Bhikkhus have been preach-
ing to us now with great carnestness. We hope they are not [soon] going
away.” The ministers replied to the king :—'The elders have come of
their own accord; so they may now go without speaking to your majesty
[ about their going away ].”

[2] At that time, the king had with him his two wives. He placed
them in the royal chariot and surrounded by a thousand or ten thousand
carriages, he pursued the elders in hot haste and reached the Cetiya moun-
tain. Having gone there he left his followers back and himsell went to the
place where the elders were. The great king was very much fatigued and
was very violently breathing in and breathing out. Mahinda asked the
Great king : “Why arc you breathing so violently ? The king promptly
replied : “The elders have given us instruction in all earnestness. I would,
therefore, like to know whether it is time for the elders to leave us.” He
replied, “We are not going away; but we wish to enter the Earlier Retreat
of the three months ol summer [ -rains .7 The King asked : “What sort is
this Earlier Retreat of the three months of the summer [ -rains | ?” He replied,
“It is the duty of a samana that he should have a Retreat for the three months

* See the note 61 on DBook II,

J, Sec note 32 in book 11

2. The corresponding Pali expression says @ “On the sevenih iy,
3. Dhp. 21-82,
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of the summer [—rains]. The king should bLetter know that we have no

dwelling-plnce [ where we can have this Retreat ], Further, that day is very
near.” .

[3] At that time, there was the king’s minister called by the name
Arittha.  He was standing near the king with fifty-five brethren, younger
or older. He, immecliately, said o the great king @ We shauld like 10 go away
from our homes, following these elders™ The king replied, “Very well! I
permit you all to rencunce your homes” When they were thus permitted,
they went to the place where Mahinda was. They were immediately con-
verted. - Before the hair [on their heads] fell down on the ground, they
attained Arhaship, In front of the Kia-na-kya (? Kautaka) shring, the
king caused sixty-cight rooms to be built. Having thus given instructions,
the king roturned to his city, Mahinda, further, gave instruction 10 the ten
hrethren, young and old, of the Xing and made them cherish in their minds
firm faith in the Dhamma of the Buddha. The Bhikklus, then, rested in
the Kia-na-kya Hall of the Cetiva mountain for the three months of the
suramer [ rains]. At that time, then, there were sixty-six? persons who had
attained Avhatship.

[41 Then swhen the Bhikklhus had completed their Retreat of three
manths of summer -rain on the Pavarani of 1he fifteenth day of the cighth®
month {Katitha), they said 1o the king; “The sununer [-rain] Retreat s over;
we have stayed here pretly long; it is long siuce we are sepavated {rom  the
Teacher; we should like to go Lack t& Jambudipa; we may have seme
courtesy call ( B il ) on ouw Teacher.” The king then sawd : “ 1 am
providing vou with the owr Requisites; I am entertaining the Teacher of
the Dhamma; further, there are other men, wio on account of the Teacher
of the Dhamma, have obtained the Three Refuges, and Tive Precepts; then
wlty is it that you are now lteling uncomfovtable 7 The Elder replicd
“Tarmerly we were under the direct eyes of the Teacher: moriing and evening
we coutd attend upon and pay respeets to him; now in this counwy, there is
nae Teacher; therefors, we leel uncombortable.” The Kag said : “You Elders
formerly said that the Buddha bal alveady entered Nibbana; now  you
expressly say that there is the Buddhba.”” The Elders rcplied @ "Although
the Buddha has entered Nibldna, his Bodily Relics still exist.” The king
veplicel @ "Now T bave undersiood that vou Elders want me to isc a sfipa,
If it e so, 1 prav you Elders 1o logk for a suitable site.”  The king {ucther
thouglit; “A land-site can be available; but how o get the hoedily relics
Wahinda saicdd : “You can discuss about it with Sumana S3mancea.”™  The
king eplicd: “Very well 17

{51 Thercupon the king went ta  the place where Sumana Simanera
was and asked bim @ “Sby, how shall T now obtain the bodily retics of the

Tathiigan #° Sumana  replied @ " Well ! Let the great king make
-r_'l."hg- corecaporiling Pali expression sapy @ Vsixey-twe”

"

5. Taisho editien gives & reading which means 'scventh,” while there is another copy
which reads "ninth.”
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the road clean, sweep it clear of dust and set up banners and flags, scatter
flowers, burn incense on it and put various kinds of decorations. Let the
king with his houschold observe the eight precepts and then riding an ele-
phant, all decorated and ornamented and with a white umbrella set on it,
proceed straight to Mahanaga mountain-park and there it would be possible
to obtain the bodily relics of the Tathigata.” The king then replied :
“Very well ! Very well " and received that instruction.  The Elders then
went to the Cetiya mountain. When they went there, Mahinda said to the
novice : “O Sumana ! welcome to you, O Sumana! vou now go to Jambudipa
and comumunicate to your grand-father Asoka what I have in mind. Say
thus : “O great king, your friend, Devanam-piya-Tissa, the King of Ceylon,
has now entertained faith in the Dhamma of the Buddha. e now iished
to sct up a stipa. Your Majesty has such bodily relics. I pray you to give
it at this [right] time.” Having obtained the bodily relics from the great
king, you may then go to the divine palace of the Tavatimsa gods and say
to Sakka, the king of gods : “You, Sakka the king [ of gods ], have in your
possession two bodily relics—one is the right jaw-bone which you, god Sakka,
may keep with you for your worship; the other is the right shoulder-blade
which you may give to me.” Turther inquive of Sakka the king [ of gods ]
and say to him : “ Your attendants should have alrecady gone to the land of
Sihala; why is it that they are delaying to go there ?”  Sumana replied :
“Very well 17

[6] Having rcceived the message, he took his Adsdva (ycllow gar-
ments) and begging bowl and {lew, instantly, ascending up in the air and
reached Jambudipa and the gates of the city of Pitaliputta and then came
down and reached the place of the king. He said to the king : “Mahinda
has purposely sent me here.”” When the king heard this, he was glad and
jumped with joy. The king then took the begging-bowl of the Simanera
from him and scented it with perfumes and then opened the
casket ( B ) of seven jewels, took the bodily relics himself and filled
the bowl with the same. They were white and brilliant like real precious
pearls. He gave them to the Samanera. The Samanera took the same and
then went to the palace of Sakka, the king of gods, who secing him, him-
self said: ¢“Sir Sumana, what is it that brings you here ?”’ Samancra replied :
“O king of gods, you first sent us to the land of Sthala and you, king of gods,
[have not cared] to go there tillnow( ZE 4 7R &K ).”” God Sakka replied :
“Iwould go; what is to be done there?”’Simanera said to god Sakka: ‘“You,
god Sakka, possess two kinds of bodily relics of the Tathigata : onec is the
right jaw-bone which you may preserve | for yoursell ]; the second is the
right shoulder-blade, which you may give me for worship.” God Sakka
replied, “Very well, very ‘L\'cll " He wok the door-key and opened the
stapa [ -chamber ] of seven jewels.  In height and breadth it was onc ygjana.
He wook the bodily relics and handed them over to Sumana. Sumana
reccived the same, and down he came on the Cetiva mountain.

[ 7] The Theras named Mahinda, Ittiya, Vuuiya, Bhaddiya and
Sambala took the bodily relics given by king Asoka and deposited them on
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Cetiya mountain; the remaining bodily relics of the right shoulder-blade
they took in the late afternoon.® They went to Mahanagavana-park. The
king had carried out all the instructions which*were previously given by
Sumana Simanera as to the levelling up of the road and about all the other
preparations. He rode the elephant, himself held the white unbrella to
protect the Lindily relics from above [i. ¢, the sun] and arrived at Mount
Cetiya. The king himsell thought thus : “If these are the relies of  the
Tathigata, the clephant would himscll come down on the ground [ on his
knees ], the umbrella would by itself be lowered away and the bodily relics
of the Tathigata would come down en my head.” No sooner had the king
thought in this.manner than the clephant sank down [on his knees]
on the earth and the umbrella was lowered down by itsell and then the
casket of the bodily relics of the Tathiigata came down on the head of the
king. At the time when the king expressed such a thought, his bodily frame
was clated with jov as if he had tastedd nectar. He then asked the Elder:
*“The bodily relics, Sir, have come down on my head; what am I to do now ?*
The Elder replied @ “Put them on the top of the clephant.,” Thereupon
the king placed the casket of the bodily relics on the top ol the clephant.
When the clephant received the bodily relics [ on his top ], he, in order to
express joy in his mind, paid his obesiance 10 the hodily relics by giving out
ashrill ery. At thal time in the sky there appearved a cloud, which discharged
a shower of rain which wetted only those among the crowds of people,
who acted Gavourably — pokkhgra-vassam( [ i )—.The carth shook up te
the e¢dge of the water ( ocean ). Gods,dragons, spivits and divinitics were
all pleased to sec that the bodily relics of the Buddha had reached the
border [ countries]. Their minds were full of rcjoicing and the following
stanzza was spoken

The genuine bodily rclics of the Tathzgaia

. flave come down [om the Heaven of Tivatimisa gods;
And like the moon (hat is ali {full in glory
Have come and converted the boundary-regions.
They settled on the top of the forechead of the elephant,
Being worshipped swith all music.

[8] At that time, the great elephant was surrounded by crowds of
people dancing and singing, and was shown singular honouwr and respect
which delais detailed deseription. The elepbant fucing west stepped back
towards the cast. When he reached [ backward ] the city-gate, he entered
the city, 'T'he people welcomed him with great honour and respect, Ile
( the clephant ) got out of the southern gate, went avound the Thitparama
to the western side and reached [ a place called Ly the name of'] Paheci-
vatthu and taking a round [once more] about the Thiparima returned
o the site of the Thipirdima.

[ 9] The relics of the former three Buddhas also were at this Th@parama.
TFormerly, (his island of Ceylon was called by the name of the Island of

G. Fetvven 3-8 p- m.; 2ali has ‘waddhamfnakacchiiyira.
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Oja. The City was called Abhaya and the king also was called by the
name of Abhaya. The Cetiya-mountain was called Devakiita. At that time,
the Thiparama was called by the name of Po-li-ye-yuan (Patiyarama). At
that time a Buddha named Kakusandha ( #f} ¥ Z ) had appeared in the
world. The Buddha Kakusandha had a disciple named Mahadeva who
with a thousand Bhikkhus was living at Devakita, exactly as Mahinda was
staying now at Cetiya mountain. -

[10] At that time the island of Oja was aflected by a great pestilence.
Kakusandha Buddha with his divine vision noticed the people suffering firom
great calamity. The Buddha with [ his following of ] seventy” thousand
Bhikkhus went to that Oja island and stopped that pestilence. When that
pestilence had vanished, the Tathigata preached the Dhamma to the people
of the land. Eighty-four thousand people attained the Paths and the Fruits.
The Tathagata then kept his water-strainer in the country and then went
back to his country of origin. The people raised a stipa in which the water-
strainer was placed in the town that was called Po-li-ye (Patiya). Mahadeva
took care of the same, offering flowers. And the people then lived in that

country.

[11] At the time of the Buddha Ko-na-gam-mu-ni, the island of
Ceylon was called by the name of Island of Vara (P'o-lo), the city was called
Po-cic-mo (Vaddhamina) and the king was called Sa-me-t’i (Samiddhi).
Cetiya mountain was called Suvanna-kiita. At that time, the country of
Vara was affected by a great famine. All people were hungrv and famished
"and thus there appeared a great calamity. The Buddha Ko-na-gam-mu-ni
looked at this world with his divine vision and noticed this island of Vara.
The Tathigata then with a following of a thousand® Bhikkhus came to that
island. The Buddha with his miraculous power caused a shower to fall
down from the heavens. Thereupon, five kinds of grain became ripe and
abundant. The Buddha preachad the Dhamma to pcople of the country
and cighty-four thousand men attained the Paths and the Fruits. The
Buddha kept a Bhikkhu named Sumana with a2 [ following of a ] thousand
Bhikkhus to stay there. Further, he kept there a [ waist-] cord-belt. There-
upon the Buddha, along with his great crowd [ of followers ] return=d to his
country. The people of the country placed the belt-cord in a stiipa for wor-

ship.

[12] At the time of Buddha Kassapa,this island of Ceylon was called
by the name of Manda, the City was called by the name of Visila (P’i-sa-lo),
the king was called by the name of Jayanta and Cetiya mountain was called
by the name Subhakiita (Su-p’o-kiu-t'e). At that time, in the island of
Manda, there was a great controversy which led to the great suffering of the
people.  The Buddha with his divine vision looked at the world and noticed
that the island of Manda was affected with great suffering. The Tathigata,
with a following of twenty thousand, went to the island and with the divine

7. The Pali Cm. gives lorty-thousand.
4, The corresponding Pali expression means ‘thirty thousand.’
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power of the Buddha, settled that controversy, and to all the people of the
country he preached the excellent { #% # ) Dhamma. Eighty-four
thousand men alt attained the Path { i B& ). The Buddha kept behind a
Bhikkhu named Sabba-Nanda with a following of a thousand Bhikkhus,
The Buddha kept there a bath-robe, The king and the men of the country
raised a big stdpa in which was placed the bath-robe of the Buddha for pay-

ing obeisance to.

{13] Thus the Thaparima had [these] different names in turn.
The former three Buddhas thus left behind some things used by them and
gave them for raising a sf@pa over them. Thus the three bounded places
[ of worship ] succumbed to [ the law of ] impermanence. What reamaind
was only the empty space. Divine spirits, however, put up all kinds of
thorny bushes around the basic foundation of the old stipa. Why was it
g0 ? In order that it may not be spoiled by dirt.

[ 14] At that time the great elephant carrying the bodily relics went
to and stopped intentionally at the basic foundation of the Thiparima. The
king and the men then cut down the thorny bushes and levelled it plance like
the palm of a hand. The elephant went to the north ( Jk )® of the foundation
of the old stiipa, the place of the Bodhi tree, and stood facing the stipa. The
king wished to lower down the bodily relics but the elephant would not let
it. The king, then, asked Mahinda : “Sir, how can these relics be lowered
down ?’ Mahinda replied : “They cannot be lowered down. The king
must first build a pladorm equal to the height of the top of the elephant be-
fore it could be lowered down.” Therecupon, the large crowd hurriedly Luilt
up a mud-platform within three o: four days (E H & ), while the
elephant stood bearing the bodily relics on his top. When the king had built the
platform, he further said to the Eilder : * What should be the shape of the
stipa ?° Mahinda answered : “Like the heap of rice-paddy that is piled
up.’™ The king said : “Very Well I On the foundation of a stiipa was
crected a small stdpa. The king offered respect in various ways and he now
wished the relics to be lowered down. All the people of the country, with
flowers, scents and music, came to see the bodily relics.

[15] At the time, when the people had gathered together, the bodily
relics ascended, from the top of the elephant, into the heavens to a distance
of seven T#la (palm) trees and exhibited several kinds of superhuman trans-
formations, of five colours, dark, ycllow eic.; or sometimes came out water,
sometimes fire, or sometimes both together. Exactly as when the World-
honoured One was living in the world, he had exhibited his divine powers
under the trees of Kanda and Mango'®; in no way different. This was not
due to the divine power of Mahinda or of gods. Why was it so ? In times
past when the Buddha was alive in this world, he had ordered that when
lie would be dead and gone, his relics would go to the island of Ceylon and
when they would reach Thiipirima, they would perform various kinds of

9. The Pali expression means ‘in the western direction'.
10. The Pali expression is Kendamba-rukiha-mille. Kaniomba is cqual to Kanda { ? ) and
emba, mango. It is not clcar what is meaat by Kanjla.
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miraculous feats. Because the Tathdgata had thus ordained, so [ these feats]
were exhibited. :

[16] The Teacher says : Now I quote an ancient gdtha :
The Buddhas are beyond divination;
The Dhamma too is equally so;

If a man has faith in his mind,
His attainments ( I 48 ) too arc beyond divination.

[17] To this island of Ceylon, Sakka!! Tathdgata came three times.
The first time he came was when he came to preach to and to convert the
Yakkhas and he had then ordained that afier his ANibbdna, his relics would
be deposited in that [ island ]. Second time he came was when he preached
[ the Dhamma ] to and converted a maternal uncle and his nephews born
of the family of a serpent-king. This time, as well as at the preceding time,
he came all alone. Third time he came when he, accompanied by a
hundred!® Bhikkhus, went to the place of the great Cetiya, to the Thiiparima,
3-7a. 1 to the place of the Bodhi-tree and reached the places Thun-kia-na
691a. 25 (Mudahgava?), Dighavapi and Kalyani. The Tathigata entered samddhi.
After the Tathdgata had entered Nibbdna his bodily relics came for the last
time. This coming of his was for the fourth time, when he performed several
miraculous feats. The water that came out [ at the time of this miracle ]
spread over the whole land and all people were sprinkled over witl: water,
except those [ spirits who belonged to the species of ] Hungry and Thirsty.

[18] At the time when the relics came down from the heavens, all
the crowd could immediately see them coming down on the head of the king
sand settling there. When the king got the relics down [ on his_head ], he
thought to himself : “Now I have got this human body [ of mine ] fully re-

warded.” He paid great honour. Again he took them and placed them :

- “/ we  f within the st@pa. The great earth shook in six different ways. At that time,

' there was a younger brother of the king, named Abhaya. He, along with

_ ~~ a thousand people, left the house to become a recluse. In the counuy, there

-' 3¢ )  were other five hundred young men who also left their families to become

\ recluses, Likewise, from within the country, five hundred young men from
each of the towns left their homes to become recluses. Thus [ the cause of the
Dhamma symbolised by] the stipa went on flourishing until the number of
those who renounced their families reached thirty thousand. \Vhen the
ercction of the stdpa was completed, then the wife of the king and his younger
sisters, gods, serpents, yakkhas, gandhabbas—cach of them paid their respects.
When this was over, Mahignda returned to Meghavana.

3.7b.1 [19] At that time, [Queen] Anula also wanted to leave home to
691b.9 become a recluse. She immediately told the same to the king. When the

11. Evidently this refers to the Sakya clan of the Buddha.
12. The Pali expression means ‘five hundred Bhikkhus.'
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king heard it, he became glad at heart. He told the Elder that Princess Anula
also wanted then to leave home and become a recluse and he prayed to him
to convert her. Mahinda replied : “We Samanpas ¢annot convert a woman.
I have, however, a younger sister named Safighamitti at the city of Patali-
putta, who may be approached and invited to come. The Bodhi trees of
three Buddhas of the past time had all-come to be planted in this country.
Now the Bodhi tree of our Teacher may also be planted here. Thercfore,
let the great king send a messenger to approcach king Ascka with a request
that Bhikkhuni Safighamitti might seek a Bodhi-sapling and come to plant
it here." The king said : “Very well ! Having received the instruction he
mnvited his ministers for consultation. The king called his nephew who did
not belong to his kin-bidgingyya( #- 8% )—and said to him : “Can you not
go to Jambudipa and to the city of Pataliputta and request Sahghamitts to
take the Bodhi sapling | and come here] 2 He promptly replicd in the
affirmative. But he first put before the king his pre-requisite( ZE ) that if
the king would allow him to leave home and become a recluse, then he would
go. If he won't permit, he would not go. The king replied : “Very well !
If you can get Bhikkhuni Safighamittd and the Bodhi sapling here, then I
shall permit you to leave the home and become a recluse,”

- [20] Thereupon the nephew first received instructions from Mahinda
and then received the command of the king. When he had received the
commmand, Mahinda with his divine powers enabled the king’s nephew,
Arittha, 10 reach Jambukola-pattana within a day. Then, immdeiately,
he crossed the sea in a big ship and reached the city of Patliputta.’?® In the
meanwhile, Princess Anulid with five hundred maidens and with five hundred
women of the king’s palace accepted. the ten precepts, put on yellowish gar-
ments, went ontside the city and then on the border of the city put up a
dwelling-place where they stayed. Arittha when he reached Pataliputta
said to king [ Asoka ]: “Your Majesty’s son, Mahinda, has commanded me
to come here and say that your Majesty’s friend DevEnampiya-Tissa has a
princess in his family, Anuli by name, whe wants to leave the home and
become a recluse. But there is no one who can convert her. Let Your
Majesty Dbe pleased to send Bhikkhuni Safighamitti and a sapling of the Bodhi
tree.”” I{aving thus-informed the king about Mahinda’s command to him-
sell, he then went to the dwelling-place of the Bhikkhun! and said ; “Re-
vered Lady, your revered elder brother, Mahinda, has sent mec with the
instruction to say that king Devanampiya-Tissa of the country of Geylon has
a princess in his family, Anuld by naine, who along with five hundred maidens
and along with five hundred women-relations in the king’s palace, wants to
leave homc and becomne a recluse and that she is requesting you, revered lady,
to become her teacher. She prays vou, revered lady, to spaire some time to
comc"! '

13. Lvidently the writcr scems 10 be under the impression that PRjaliputta was & city
on the ica-shore. Ewven Duddbaghosa seems o be under the same impression for which see
his Vimddhimagga, Chap. XII, 123 [ Hacvard O, 5, ]
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[21] The Bhikkhuni heard this message from her elder brother and
immediately in a great hurry she got up and went to the king's place dnd
said to the king : “Your Majesty, a message from my elder brother has come
that a princess from the family of the king Devanampiya and several ladies
seck to leave home for the religion [ of the Buddha ] and are praying me to
become their teacher. They are just awaiting me. I now wish to go. I
am just communicating this to ‘the king.”” The king immecdiately replied :
“Since my son Mahinda and my grand.son Sumana went away, I am
always [ feeling ] like 2 man with his hands and feet cut off and in no way
different. I have not seen those two persons for a long time and so, day
and night, I am sad and worried and do not cease to think of them in my
mind ( 77 M 5 . ). When I lock wo your face, I find something agree-
able to my mind [ and feel happy]- If you also now go away, I shall surely
be dead. [Therefore] you stay. Don’t go " Sahghamittd replied : “Your
Majesty, the message of my Lrother is very weighty; I cannot disobey it
The Ksatriya princess Anuld wanis to become a recluss and she is awaiting
me. Therefore, I ought to go there.”

[22 ] The king then replied : “If your elder brother’s message is so

[ weighty ], then you can go along with a sapling of the Bodhi-tree.’” Sangha-

mitts said to the king : “Where is the Bodhi-wree ?”’ The grear king replied :

“In the forest.”” The king first had this thought in his mind that while he

intended to take the Bodhi-tree for being sent, he need not use an axe or a

hatchet to cut it. Then how can it be taken ? Unfortunately, he could

see no way. Then he asked his minister Deva [ by name]. Deva replied :

“There are many revered Bhikkhus who may know it.”” The king replied :

“Very well | For this, arrange for their mid-day meal.”” And when Sangha

had finished their meals the king asked the Bhikkhus -: “Should the Bodhi-

tree of the Tathagata go to the country of Ceylon or not ?”’ The Safgha
clected Moggaliputta Tissa to take care of this matter. Thereupon Moggali-

putta Tissa replied : “The Bodhi wee may go to the country of Ceylon.

Why ? When the Tathigata was living in the world, he had ordanicd five

things. Which are those five ? YWhen the Buddha was lying on his bed

at the time of entering Nibbina he had said thus : In time to come, king

Asoka would take the Bodhi tree and present it to the country of Ceylon; he
would let the southern branch of the tree ger down without the use of an
axe or a haichet; by itself, it would fall off and when it falls off [ in this

manner ], it may be put in a golden casket. This was the first thing which

he had ordained. If this is a Bedhi tree, then the tree will, at that time, g0
up from the casket into the heavens, enter the clouds and stay—this was the
second -thing ordained. When it has entered the clouds it will stay there
for seven days and then by iself it would come down and enter the golden
casket and then it would be fully cquipped with flowers and laden with fruit.
Its leaves will reveal the dark, yellow and other various [ colours] which will
bar detailed descripdon. This was the third thing ordained. If it goes to
the country of Ceylon for being planted, then at the time of its planting,

it will perform various kinds of [ miraculous] feats of transformatiom—this

was the fourth thing ordained. YWhen one small measure of tou { 2 )
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—dona—of my bodily relics goes to the country of Ceylon, it will appear there
in the outer bodily form as when I was living, equipped with thirty-two signs
and cighty lucky features of a great man, shining and majestic, double the
size of the sun and moon. This was the fifth thing ordained.”

[23] When the great king heard these five things ordained, his mind
was full of rejoicings. From Pataliputta, he walked on foot to the place
where the Bodhi tree was and took with him a large quantity of purple
shining gold. At that time, god Sakka was a skilful workman, by name
Vissa (Viéva-karm3 in Sanskrit). He knew the mind of the king, transformed
himself into a gold-smith and stood by the side of the king. The king called
the gold-smith [and said to him]: ““Take this gold and smelt it into a casket.”
The goldsmith asked the king : ‘““What should be its length and breadth?”
The king then said : “That is your business : you yourself know it [ best].”
The goldsmith replied : “Alright | I will now prepare it."”” He then took the
gold and then with his divine power, he rolled his two hands about it and
a gold casket was accomplished, nine cubits in circumference and five cubits
in height and eight inches in thickness. The mouth of the casket was in
roundness as big as the trunk of an elephant-king. At that time, king
Asoka had at his command a large number of people, a thousand carriages,
ten thousand horsemen and a number of banners and flags, various kinds of
genuine precious stones, flowers, scents, necklaces, music and beautifying
decorations, spread over three ygjanas in breadth and seven ygjanas in length.
Surrounded by all these, he went walking into the country. Besides, he took
with him a Safngha of the Bhikkhus who all walked to the Bodhi tree.
Surrounded by all these, he stayed there. King Asoka, along with subordi-
nate kings of the country, onc thousand in number, went forward to meet
the Bodhi-tree. King Asoka was in the centre and he was surrounded on all
sides by petty kings.

[24] Thereupon, king Asoka and the rest looked at the great tree and
at a branch on the southern side. At that time, because of divine powers,
the tree was made to disappear, except the form of onc branch which was
four cubits in length. The great king noticed that on account of divine
power, the tree had dicappeared, and so he expressed his mental joy. Now the
king made several kinds of offerings such as the whole land including Jam-
bud'{pa, his officials, clothes, ornaments, scents, flowers; went around to all
the eight sides of the tree, faced the tree and paid obeisance to the tree with
[ the bending of ] his head. He paid obeisance to the tree as to a king by
offering it the kingly throne of Jambudipa. Having paid obeisance in this
manner, he said to the Sangha : “Make a solemn declaration that would
allow me to take the tree and offer it to the country of Ceylon. Let the trec
and its southern branch appear all again.”” The king then prepared a royal
throne of seven precious stones and placed the golden casket on the high seat.
The king then mounted a high seat, himself took a paint-brush and boldly
made a mark of yellow paint [ on the tree]. He made a solemn assevera-
tion : “If the Bodhi-tree is surely to be allowed to go to the country of Ceylon
and further if my mind has faith [ in the Buddha and his Dhamma ] let [a
sapling of ] the Mahabodhi drop down by itsell into the golden casket.”
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[25] As soon as the king made that solemn asseveration, there
[ appeared ] the tree as it originally was. At that time, the gold casket was
filled with scented muddy water. With a paint-brush were made on the bent
part of a branch of the tree ten stroke-[marks], from nine out of which, shoots
sprang out and from one came out a root which was four inches in length,
Further, there appeared many minute shoots which were all inter-woven
and inter-connected just like a net-work. Then branches were there, ten
cubits in length. TFurther, tliere were five branches, cach of which was four
cubits in length. There were five [ other ], cach of which bore a fruit
Further, there were a thousand small twigs. The great king saw such divine
transformations in the Bodhi tree and his mind rejoiced very much. He
joined the palms of his hand before the tree [ to pay obeisance to it] and
gave out a joyous cry. The large number of the Bhikkhus also expressed
their approva! ( P8 BE )—sddhukdra. Upon this, the petty kingsand the
attendants and the whole crowd gave out a loud shout of exclamation. At
that time, the carth exhibited some miraculous and awful prognostications.
There was a tremendous sound which penetrated into the heavens and
then, in turn, that sound reached the Brahma-—gods.

[26] At that time the branch of the Bodhi tree fell by itself, severed
from the original [ Bodhi ] tree, and it dropped down into the golden casket.
It had hundred roots which went straight down to the bottom of the casket.
Further, it had ten roots that penetrated through the bottomm of the casket.
Ninety other small roots shot out all around. Thus, every successive day
and night, the sapling grew and prospered. At that time, the great earth
quaked and shook in six ways. In the heavens, gods crowded together and
played music. The trunks of trees on mountains all shook heavily like men
in dancing postures. The gods clapped the palms of their hands ; the
Yakkhas and divine spirits—all of them gave out a bright laugh. The
king of Asuras sang and chanted songs of praise. The king of Brahmas was
delighted. In the heavens, was thunderous lightning and thunderous
clapping. The four-footed animals were galloping and hooting. The
birds flit [ into the air ] producing various kinds of [ musical ] sound. King
Asoka and his petty chicls, all together, produced music. Thus the sound
of the crowd penetrated to the Brahma gods,

[27] At that time the young sapling of the Bodhi tree gave out bright
light of six colours. The bright light [ully illumined the whole of the
world’s horizon ( sakala''—cakkavala ) and rcached the Brahma-gods above.
Then the Bodhi tree went up into the heavens and remained there for seven
days. When seven days had [ thus] passed, the great crowd could see
only the bright light, but could not sce either the golden casket or the tree.
The king then coming doivn from his throne, studded with seven kinds of
jewels, made offcrings to the Bodhi-tree for seven days. When these seven
days werc over, the tree gave out the bright light again and illumined th

14. £2 #£ — Originallv, this is a transliteration used in MahdyiEna translations of
Sahd, the carth, workl-system ( foka-dhit ).
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whole of the world's horizon and all was lit high up to the Brahma-gods
and the light refracted back again [ to the Bodhi tree |, Then when the
sky was clear again [ on account of the disappearance of clouds ], the Bodhl
tree was seen with leaves and producing fruits, pas il ] the body of the tree
was decorated with ornaments. From the heavéns, down [t came and
settled into the casket, When the king noticed that the tree had settled
down into the casket, he became very glad. Further, he made an offering
of the land of Jambudipa to the young sapling of the Bodhi-tree, Thus, he
made this offering of Jambudipa for seven days.

[28] On the evening of the Pavarani ( [ % )-:luy of the full
moon of the eighth month'® ( Pubbakattikapavdragadivase ), the Bodhi-tree
entered the casket. On the seventh day it came out of the golden casket
and went up into the heavens, where it remained for seven days. Then
from the heavens it came down and entered the golden casket, With the
offering of Jambudipa, he worshipped the Bodhi-tree as a king for seven
days. When the Uposatha day of the Sangha, the 15th day of the ninth*
month [ was over ], the Bodhi-tree started on the first day [ of the bright half
of Kattika ] from its place of origin and reached the city of Phgaliputta
and was placed under a sdla tree on the east. The Bodhi tree then grew
flourishing and prosperous. When the king saw this, he became very glad.,
Again, he made an offering of the whole land of Jambudipa and worshipped
it as a king. Having made these offerings, he said to Sahghmitt® ; “Now
is the time for you to go.” She replied : “Very well | ¥ The great king
then offered eight families of spirits to protect the Bodhi tree, eight kinds of
high officials, eight kinds of Brihmans, eight kinds of house-holders, eight
kinds of guardsmen ( gopaka ), eight kinds of lu-lo-che ( Jii #t WL )—
Taraccha ?— and cight families from Kalinga. The king also gave cight golden
caskets, eight silver caskets to carry water to be used for watering the tree,
Having received instruction from the king, [these people ] began
their, work in connection with their business ( ff 3¢ 73 £ ).

[29] The king accompanied by the large crowd with which he was
surrounded, gave in duc course, a send-ciT to the Bodhi-tree on the high
road. Gods, Yakkhas, Gandhabbas and Asuras, day and night, made offer-
ings [on the way] and thus [ the tree ] reached Tambalitti ( T&mralipti )
and knocked dewn on the sand-bank [of the sca]. The king himself
carried the Bodhi-tree on his shoulder, entered the water until it reached his
neck and then put it on the ship along with Sanghamitt®, The "king called
Arittha and said to him : “O Arittha, while the Bodhi tree was in my
country, I worshipped it like a King, by offering the land of Jambudlpa,
three times. I myself cavricd it on my shaulder, entered the water until it
reached my neck and gave a send-off by placing it on the ship.” Further he

15. This is a correct rendering of Pubba-Kattike which is explained as Assayuja ( Advin
in Sanskrit), which will be the cighth month, if Phagguna is considered to be the first month
of the year. In this very book ( 3. 2a. 2 ) Kattika is once mentioned as the Bth month, but
clsewhere (3. 12a. 2, 15, 13b. 4-53, 6-3b. 9-10, ©5.27b. 10) itis described as the ninth
month. In this concction see p. 87 of my paper on Shan-Chien-F'i-P'o-Sha in the University
of Ceylon Review Vol, VII. No. 2, April 1949,

* According to North-Indian Calendar wlere the dark hall is the first forinight,
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commanded Arittha : “When the Bodhi tree reaches that country of yours,
you may say to the king that he should himself take it down into the water
[ from the ship ], dip himself up to the neck [ in the water ) and welcome it
by carrying the Bodhi-tree on his- head. As I gave offerings, so he should
make to it various kinds of offerings and in no way different.” When he had
given this command, the ship started [ on its voyage].

[30] At that time, while the ship was on the [ high ] seas it stopped
and remained stationary at one place. For over a distance of a yojane
[ round about] there were no billows or waves. The king thought to him.
self :  “Now this Bodhi-tree is going away from my country!” With this
thought, tears followed and he began to sob with his throat choked. After
that the ship started { again]. The king observed that, far away, there
were  various kinds of flowers, scattered, that came out of the sca-
water and that followed the ship as if to make offerings [ to the Bodhi tree ].
From the heavens also were showered flowers and music flowed by way of
offering. The water-spirits made their various kinds™ of offerings in the
form of flowers and perfumes. The Bodhi tree was thus, in succession,
favoured with offerings, until it came to the palace of serpents ( ndgs ).
The serpent-kirig then came out imimediately and wanted to snatch away
the Bodhi-tree. Thereupon Bhikkhuni Sahghamitta created, [ by magic
power], the king of birds with golden wings ( Supanna-rgja). The
serpent-king saw this magic power of the Bhikkhuni and immediately bent
down his head at her feet to pay her obeisance and said : “I should like
to pray to the Bodhi-tree and to you, Revered lady, to retire into may palace
and be presented offerings for seven days.” Thereupon the Bodhi-tree and

. all the other crowd enteied the palace of the serpent-king. The serpent-

king made offerings of royal throne and worshipped the Bodhi tree like
a king, for seven days. When the seven days wers over, the scrpent-king,
on the Ist day of the tenth month { Mdgasirasa pathama- pdtipada- divase )
gave 4 send-off to  the Bodhi tree. The same day, it reacned the
shoals of the port of Jambukola-pattana ( [FJ £ 44 Bf 4ff ). King
Asoka, not being able to see the Bodhi-tree at a distance, wept and
returned,

[31] At that time, King Devinampiya, as instructed already by
Sumana Simatncra, at once had the high road levelled, swept, sprinkled water
over and thus made clean. Banners and flags were set up and various
kinds of offerings were [ kept ready ]. From the northern gate of the City,
to the port of Jambukola-pattann— {8 FE ., perhaps, a short form of
Jambukola-pattana —the road was levelled up like the palm of a hand and
[all] awaited the arrival of the Bodhi-tree. Safghamitti, by her magic
power 1ade the king see, from within his city, far off, the Bodhi-tree coming.
The king then came out of the city, carried flowers of five different colours
which he scattered all along upto Jambukolapattana. In one day, he
reached it. He arranged fbr various kinds of music. He entered into water
until it reached his neck. The king thought : “The Bodhi-tree of the
Buddha has now come to my country!” No sooner did he think in this
manner, the Bodhi—tree discharged light of six colours, seeing which the king
was very much delighted. Immediately, he carricd it on his head. In the
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country'® there were sixteen distinguished people of a noble family. They
also along with the king received the Bodhi tree. When the Bodhi-tree
came on the shore, for three days, the Bodhi-truc‘wa_s‘ honoured by the offer
of the island of Ceylon. The sixteen noble families looked after the king’s
business about the country ( 41 E B ¥ ). When the three days were
over, on the fourth day, he carried the Bodhi-tree and, in due course,
reached the city of Anurdidhapura. When he reached there, all the people
of the country were glad and made offerings and worshipped it. On the
fourteenth day of the tenth meonth, late in the afternoon,!? the Bodhi-tree
entered the city through the northern gate, came to the midst of the city,
and then, again, it came out through the southern gate. As one comes out
of the southern gate, at a distance of five hundred bow-length, there is a
place where the Tathigata had attained semadhi. This $Sikya-muni
was nat the only Buddha who had attained samadhi. The past Buddhas
also had attained samd&dhi at this very place.

[32] The tree that was the Bodhi-tree of Kakusandha Buddha was
calied Mo-hi-sd-li-p'c ( Mahisirisa-bodhi ) ; the tree that was the Bodhi~
tree of Kondgamana Buddha was called Udumbara ; the tree that was the
Bodhi-tree of Kassapa Buddha was called Nigrodha ; all these were in the
Meghavana, Sumana Simancra biad instructed to construct a round basic
foundation ( %% % ), which was provided with an apartment
with a door and the Bodhi-tree was to be established there. All had made

arrangements to accommodate [ the guests ] at a place of residence near the-

royal gate, At that time the sixteen people of noble families had put on the
dress of kings and officials and stood around the Bodhi-tree and they
planted the tree in the ground of the apartment at the royal gate. As socon
as it was freed [from their hands ] it went up, into the heavens, cighty
cubits high and then gave out bright light of six colours, which illumined all
around the whole of the country of Ceylon and it reached the Brahma-—
gods. At that time, the crowds of people saw those various miraculous
feats of the tree and were all joyful. Ten thousand of them cherished faith
for the Buddha at the same time and in due course attained Arhatship.
Then they left their houses, all together, for becoming recluses. As long
as the day-light continued, the tree did not disappear from the heavens.
After the disappearance of day [-light], the tree resembling the Rohini-
star came down to the earth. The whole of the earth shook heavily.

[33] At that time, Mahinda along with Safighamitd, the king and
the people of the country came and gathered together at the Bodhi-tree.
At that time the people saw that on the northern branch [ of the tree] there
was one fruit that was ripe. Immediately, from the trec, it fell down [ as
if ] it was an offering to Mahinda. Mahinda gave the sced [ of the Bodhi-
fruit ] to the king to plant it. The king received it in a golden casket which
he filled with rich .oil which was covered over with scented mud. Within
a moment, ¢ight shoots came out of it, each heing four cubits long. When

16. The Pali Cm. says that these sixteen families had come along with the Bedhi tree.
17. Sece notc G abave in this very book. |
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the king noticed this, he was all astonished. He held a white umbrella over
the same and worshipped all those young shoots as he would worship a king
[ by pouring holy water on it]. The king -took one shoot and planted it at
Jambukolapattana ; another at-the village gate of Brahmana Po-chu
( Tavakka ?) ; another at the gate of Mei-chia ( # # )—Megha-
vana ?—; another at the Thiipirama ; another at the Mahesvara temple
( B¢ BE & #E 3F ); another-at the centre of Cetiya mountain;
another at the village of Rohini; another at the village Wang-lo'® ( 7 & ).
The remaining four fruits on the tree became ripe in due course and when
they fell down, thirty-two shoots sprang up, which all were planted at the
monasteries situated at a distance of a yojana from each another. Thus, in
turn, the shoots grew and flourished in the whole of the country of Ceylon.
On account of the Bodhi-tree, the land in the island became peaceful without
any kind of calamity,

[34] Thereupon, Princess Anuli, along with a thousand other
women, went to the place of Sahghamittd. Sanghamitta immediately
converted them into Bhikkhunis. After being converted, they attained, in
due course, Arhatship. The nephew af the king, Arittha, along with five
hundred men, left the house to become a recluse.  After their leaving homes,
they attained, in due course, Arhatship.

One day, the king along with Mahinda was going to make obeisance
to the Bodhi trce. When he reached the place of the Iron-Palace ( Loka-
Pdsdda ), the people offered flowers to the king. The king offered them to
his religious teacher, Mahinda. The religious teacher received them and
offered them at the Iron-Palace. When the flowers [cll down on the ground,
the earth quaked. The king noticed the earth-quake and asked [ the
Elders] : “Revered Sir, why is it that this earth suddenly quaked ? "
The answer was : “O great king, in time to come, at this [ place of the
hall ], the Sangha will recite the precepts [of Pdlimokkha]. Therefore,
the earth indicated this auspicious nature [ of this place].” Further on,
they went and reached the mango-grove. There was a man who made a
present to the king of the mango fruit which possessed good smell and good
taste. The king presented the same to Mahinda. Mahinda ate it and
taking the mango-stone, he said to the king : *“This may be planted [ here ].”
The king immediately planted it and poured water on the ground. The
whole earth quaked. The king asked why the earth had quaked. The
Revered Bhikkhu replied: ** In time to come, the Sangha will assemble
in this place; therefore is manifested this auspicious sign, The king then
scattered flowers eight times, paid his respects and went along.

[35] Then he came to the place Cetiya. There was a man who
presented to the king campaka flowers. The king offered them to Mahinda who
worshipped that place [ with those flowers ]. When this worship was over,
the earth quaked. The king asked why the carth quaked. The Revered

18. Pali names do not scem to be agrecing with these names in all respects.  They
arc given as Jambukola-pattana, Tavakka Diihman's village, Thipiicima, Issaranimmédna-
vihdra, Pathama-Cetiyatthéina, Cetiya-pabbata, villages K&jaa (vl Dhojaga) and Candana
in Rohinl district.
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Thera replied :  “In time to come, at this place will be created a great
stipa of the Tathdgata ; hence this auspicious sign has appeared.” The
king said : “I must raise the stfpa [here].” Mahinda said: “Your
Majesty need not ; your majesty has many things to do. In time, to come,
Your Majesty’s grand-son, Duttha (?~Mu-chd K X )-giman! Abhaya
will construct the Great stipe.” The king asked the Elder : “On account
of this virtuous deed of construction of the stipa by my grand-son, shall I get
any merit out of it 2’ The Elder replied : “You will not get any ; but you
will have to devise some proper measure to be entitled to some merit, Take
then a stone-pillar 12 cubits!® high and engrave on this stone-pillar this
record : My grandson named Dutthagimani Abhaya will, in time to
come, raise at this place a big stfipa.”

[36) The king further asked the Elder : “Revered Sir, are the roots of
the Dhamma of the’ Buddha now firmly established in the land of Ceylon ?™*
Mahinda did not give any reply. The king asked at what time would they
be established ? The Elder replied : “When among the men of the
country of Ceylon; there would be a recluse, whose parents also
are pure citizens of the land- of Ceylon without any admixture
with people of any other country—when such a man becomes a
recluse and  learns the Dhamma—pifake and  Vinaya-Pitaka — when
such 2 time comes, then hercafter the roots of the Dhamma of the
Buddha will get firmly established in the land of Ceylon.” When the king
farther asked the Elder, the Elder replied : “Your Majesty’s nephew,
Ariftha will be such a Bhikkhu. He has great enthusiasm for the Dhamma
of the Buddha.”” The king again asked : “What now shall I finally do ?”
The Elder replied : “You should prepare a hall for the assembly of the
Sangha.” The king replied : “Very well 1" At that time the king had by
his side his big officer named Mi-kia-p’an-t'i. ( Meghavaunibhaya ? ).
Meghavannibhaya had a dwelling-place in which he erected the Assembly—
Hall, just like the hall of Ajitasattu ; in no way different. Using all the
royal dignity, he prepared it with all the different kinds of musical enter-
tainment which automatically pervaded all places. The king thought :
¢ I should now go to see the roots of the Dhamma of the Buddha gone
deep.”” Surrounded by scveral hundreds and thousands of men, the Great

king went to Thipirima. .

[ Thus is concluded ]
the Third Book of the Vinaya-b‘ommcntary [ named ]
Samanta-pIsadiia,

p—

19, Chang ( o ) — is this a mistake for chit ( R ) afoot ?
| Chang == 10 ik { R ).
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.V.inaya i
Book IV

[ T. 694a-702a; P'ing. 17a-22b; PTS. i. 102¢c-153a; S. i. 60b-98b; K. 97-100
( §§ 139-145 = §§ 1-6 only of this book); N. i. 89-141].

[1] At that time, in Thaparima, Mahinda, along with a thousand
Bhikkhus had seats spread [ for them all ]. Mahinda’s seat was facing south
and further the seat of revered Arittha was facing north. Revered Mahinda
requested Arittha to be the religious teacher, exactly as in olden times
was revered Upili; in no way different. Mahinda, with sixty-eight chiefs
among the Sangha, sat down around the preacher’s seat. The younger
brother of the king, Mattabhaya, along with five hundred Bhikkhus, was
anxious to learn the Vinaya-pifaka. All of them sat around Arigtha who was
occupying a higher seat. The remaining Bhikkhus, along with the king,
took their respective seats in due order,

[2] Thereupon, revered Arittha immediately said : “At that time,
the Buddha was living at Verafijd under the tree Naleru-Puci-man-tho-lo.”
Thus he said the nidéna (introductory part) of Vinaya. When he said this,
there was, in the heavens, a loud acclamation, “Very well! Very well!” There
was a thunderous lightning and thunderous clapping out of season and the
carth violently guaked and there were various kinds of miraculous feats.

Thereupon, Arittha and Mahinda, with sixty-eight persons who had
destroyed craving and with sixty thousand Bhikkhus surrounding them, spoke
in the Thiipirama of the virtues of the Tathigata, of his compassion for
living beings that had threefold evil actions, adding that therefore he had laid
down the Vinaya-pitaka in order to control their actions of body, tongue and
mind. The Tathigata while he was living in this world laid down the Vinaya-
pitaka for his disciple-followers and then entered anupddisesa-nibbana (nibbdna
with no substratum rcmaining behind). At that time, in the assembly
of the Bhikkhus were said the following gdthds

All those distinguished pillars of the groun—

Sixty-cight persons that were all revered—

They all knew matters® relating to Vinaya;

They were the group of disciples of the Master of the Dhamma,
With depravities destroyed and with mastery attained—
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They knew.the miraculous feats and the theee discerning lores
With their knowledge which had nothing superior;

They gave instruction to the king of Ceylon, .

They illumined the whole land of Ceylon,

And there was nonc who noticed not the light, all around.
They were [ brilliant ] just like a heap of fire,

And when fuel was exhausted, they entered Nibbana,

{3] When these revered persons entered Nibbina, then they had
their family of disciples, named Tissadatta, Kila-sumana, Pi-kia
(Digha ?)-sumana—these revered persons were the disciples of Arigtha.
Thus this succession of tcacher afier teacher followed in tum till to-day.
Therefore, in the Third Council of Buddhist [ Bhikkhus] when a question
was raised as to who will carry the Vingye-pijaka to the Island of Ceylon, the
answer was : Mahindatthera; and after Mahinda, Aristha and his disciples.
Thus, in due succession, they preserved it just like water contained in a jar
made of cat’s eye (vefuriya), which is transperent but which does not permit
any leakage. These revered persons preserved Vingya-pifaka and further
it was [ preserved ] in the same way till to-day. Ifa man has faith constantly
in his mind and if he has conscientiousness and if he learns well the precepts
of Vinaya, then the Dhamma of the Buddha remains established for a long
time. Therefore, if a man wishes that the Dhamma of Buddha should
remain established for a long time, he should first learn the Vinaya-pitaka.
Why is it 50 ? Because one derives benefits from it.

[4] What are those benefits ?° If a well-bred person is well-disposed
towards the Vinaya-pitaka of the recluses, then he becomes, as it were their
father and mother. Why is it so ? Because their renunciatien, initiation,
instruction, and decorum—all these are depending upon the Vinaya-pitaka
[ which he has learnt]. He preserves his physical conduct, is able to re-
move the doubts in the minds of other people, is fearless when he enters the
Sangha, is able to judge according to Vinaya if any body has comnmitted any
violation of precepts and helps in the continuance of the Dhamma for a
long time. The tcachers of the Dhamma have said that the Buddha has
spoken to the Bhikkhus in this way: “If any one masters this Vinaya, he
derives five advantages. Which are those five ?  First, he is able to preserve
his [ good ] conduct; second, he is able to remove the doubts of others; third,
he enters the Sahgha without any fear; fourth, he scts the Dhamma of the
Buddha quite straight; and fifth, he enables the Dhamma to remain established
for a long time” [Vin. v.133]. The Buddha says : If a man has observed the
rules of Vinaya, then he posscsses the root-cause of his deriving any merits.
Because of this root-cause, hie attaing the kusala-dhammas (good things).

[5] The Teacher says—The Buddha has said : “The observance of

Vinaya-precepts is meant for holding onesclf aloof from evil; holding oncself ‘

aloof from cvil is meant for non-regret in one’s mind; because of non-regret
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in mind, one becomes cheerful; because of cheerfulness one gets happiness’;
because of happiness one gets quiescence ( = BR ) ; because of quiescence, one
gets wise insight; because of wise insight, one gets aversion—nibbidd ( Ji& V5 );
because of aversion one gets dispassionateness; becauseof dispassionateness,
one gets deliverance; because of deliverance, one gets [ the realisation within
oneself ] of the knowledge and insight into deliverance; and because of this
knowledge and insight into deliverance, one enters, in due course, Nibbana.
It is on account of desire to speak and talk about in this connection, on
account of dwelling upon ( % |k )—upanisd—it, on account of desire to pay
attention to it, that the mind thus reaches, in due course, the knowledge of
attaining deliverance”. [Fin. v. 105]. Therefore one should diligently learn
Vinaya.

[6] In this Vinaya is sa.i‘:;i to lie the basic root of the teaching of the
Buddha. The Teacher says : there has been said a gdtha :

The man [ who said the Vinaya ], the time’

When it was said, the reason why it was preserved,

The persons who handed it down to the place

Where it was established firmly—

All these things? have now been explained in duc order.
The meaning of this gathd has now been explained,

Thus ends the External Introduction to Vinaya.

[ 7] Now I shall explain, in various ways, the meaning of Vinaya, with
the explanation of the words that come at the beginning—‘A¢ that time’. There-
fore,[now comes] the meaning of what is said in the Vinaya at the beginning :
“ At that time the Buddha was living at Verasja* [Vin. iii. 1.]

At that time ‘ means * when revered Sariputta emerged from samddhi
and requested the Buddha to lay down the Rules of Conduct—at
that time, the Buddha stayed at Verafijd (P'i-lan-jo); at that time
means when the occasion arose ( 5% & ). At this time, he said this
thing (the rules of - conduct). Why was it ? As said in the Vinaya :
At the time when Sudinna (Su-t'i-na) behaved improperly (lit. impurely)
with his former wife (purdna-dutiyikd)—at that time the Buddha, because of
[ this incident of ] Sudinna, laid down the rules of Conduct for his
disciples (sqoakd). This is the meaning of [ words at] the beginning. At
the time when Dhanika (Than-ni-ka) Bhikkhu stole wood belonging to
the king—at that time the guddha, in the city of Rijagaha laid down the
rule of conduct®—this also is likewise. ‘At that time’ also means when the
occasion arose; also, it means because of this incident.

1. Sukha ( %2 88 ).

2. This stanza, which vccurs in Pali also at the beginning of the Introduction alter the
preparatory stanzas, is nol given in Chinese in the corresponding place.

3. This incident led to the promulgation of rule No. 2 of the Pdtimokkha,




Ve BUDDHA’S VISIT TO VERANJA

Buddka-Bhagavd—this will be explained later.

Sigyed meana was walking, standing, sitting, or lying.

Verafljg—this is the name of a town, -

Najeru (Nia-lien-lo)—this is the name of a Yakkha { Yechs ). This
name is purposely given to this tree because it was a place of resort of the
spirit of a Yakkha. ) .

Picumanda (Pin-chou-mgn-tho.lo)—this is a lemon tree (Nimba).

Under the Tree (miile)—the place that is covered by the shade when the
sun is at the mid-day. Further it is said : ‘that much ground over which
the leaves fall when therc is no wind*®, )

[8] Question :—Why was the Tathigata living under this tree ?

Answer—This tree was the best in the dense wood; going to the town
was not a far off [ journey ]; it was quite convenient to go to and comne away
from.

Question—The Buddha was living at Verafijd. And further it is said
that he was living under the tree. The Buddha eould not have lived at two
places.

Answer—This difficulty should not [ really ] arise. Verafijs is the place
of going to and coming from. Under the tree means the [ actual ] spot where
he lived. '

Question—Why has Upili mentioned Verafija ?

Answer—Because [ he wanted to indicate that the Buddha ] had compas-
sion on the house-holders (lit. those who wear wkhite clothing).

Question—Why did he live under a tree ?

Answer—In order that his disciples might live in consonance with the
law of ascetics and in order to remove greed for objects of desire,

* Question—Why did hec resort to a place near a town ?

Answer—For the sake of the Four Great [ Requisites : Paccayd 1.

[9] Question* —The former expression is used to indicate that he could
preach the Dhamma [ to the people ]; the latter expression to indicate that
the Tathigata wanted to enter a sclitary place. The former expression
means that he was dragged [ to that place ] by compassion [ for the people ]
and the Jatter that he wanted to escape from suffering into happiness. The
former means that he wanted to secure the good and happiness of living
beings and the latter that he wanted to secure his own bodily ease (phdsu-
vihgra). The former means that he wanted to confer a gift of the Dhamma
on living beings and the latter that he himself may leave for the pcople an
example of fuil noble contentment.* The former means to be useful to (lit.
prepare a bridge for} living beings, the latter to be useful to gods. The
former means to associate with living beings, the latter not to associate with

4. Gf. Vim p, 21; Dhuia, p. 49.
3. This secrms to be redundant.
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them. The former means the Buddha alone is the one man who is the
Supreme and that because of him living beings have secured great happiness
and therefore he is the best; the latter that the Buddha while sitting in a
wood likes to sit under a tree. The Acariya says : the meaning [ of this ] is
very wide but he has said that for the present only in brief.

[10] Accompanied by a large Bhikkhu-sangha. Large—it is large in
relation to some thing that is small. And so, the Bhikkhu-sangha is large
because it possesses very great virtues. Further, there is another meaning:
‘large’ because even the lowest [in the Bhikkhu-Sangha ] has attained
the path of Sotdpanna. Still there is another meaning : ‘large’ because
the Sangha consists of a large assembly of five hundred.

Sangha—Those that possess the same kind ( 45 ) of good conduct, the
same [right] views, the same [right] knowledge and the same group [ in which
they live]. This is called [Sanghal]. '

Accompanied by—Dbeing together in one place.

Five hundred Bhikkhus—numbering five hundred.

Verafija-Brahmapa—that is, one born in the town of Verafija. It is a
name [ given to him ] because of the town. Po-lo-men (Brdlmana)—It means
‘of pure conduct’. Further Pp-lo means one who knows the books of the
Veda of the Heretics (outside the Buddhist Path). Men—One who listens
to the Buddha’s Suttas recited.

Po-lo-men (Brahmana)—one who is able to remove defilements.

Men—That is, to hear—[ hear] the sound penetrated into the ear;
because of the words spoken by others one understands the Dhamma.

Samapa Gotama—Samana one who has destroyed evil things. Gotama—
It is just as a Brihmana is known by his family.

Scion of Sakka family—Sakka family—This is an indicator of a great family.

Gone forth from the Sakka family—This signifies that with faith in his mind,
he was delighted to go forth. There are people who go forth from a family
because of debt; or they go forth because they lose the country; or because of
poverty; or because they [ want to] evade the officers of the king. The
Tathagata had not gone forth like this.

[11] Such was the good report—Such—this is used to complete the phrase
(i. e. thisis the complement). Good—that is being associated with a number of
good things. Further it issaid : “The Supermost’. Good report—one that is
praised receives [ a good ] name. Also it is said ‘to let othersknow’ (i. e.
to become known). Bhagava (Po-kia)}—This is the beginning of ten designa-
tions of the Tathigata to let living beings have faith in their mind for the
Buddha. Therefore the Acariya enunciated the virtues of the Tathagata.

Ara (A-lo0) (in Ara-han)—This is the spoke of a wheel. Han (in Ara-

‘han) is to break down the spokes of the wheel of the three Dhztus.

Because the Tathigata Breaks down the spokes of the wheel of
the three Dhatus, therefore, he is called A-lo-han. Also it is said: A-lo-hin
means to kill a thief. Because the Tathigata has killed the thief of
defilements, therefore he is called A-lo-hdn. Also they say A-lo means all
evil Karma. Hdn means to stay far away from the wheel of the three Dhitus.
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[12] Activities due to ignorance and craving form the spokes [ of-a
wheel ]; oldage and death form the tyre of the wheel; clinging ( 3% )-and
bhava ( 4z ) areits nave?; depravities are ity agle-tree. [ Such a wheel ] of
the three Dhitus continues rotating without a beginning. It does mot stop.
The Buddha, under the Bodhi -tree, with good conduct as the level [ base of
the ] earth, with energy as his feet, with faith® as his hand and with wisdom
as his axe, cut off the spokes of the wheel of the three Dhatus. It is also said:
the Three Dhitus without a beginning are the wheel; ignorance is the nave;
old-age and death are the tyres; the ten evils are the spokes. -

Why is it so ? Because he does not undesrtand the Law of [ the Truth
of ] Suffering. If one is born® in the Realm of Desire, then, on account of
ignorance (avijjd), one does three kinds of actions. If one is born in the Realm
of Form, then he does actions appropriate to the Realm of Form. If one is
born in the Realm of the Formless, then he dees actions appropriate to the
Realm of the Formless. In the Realm of Desire, due to ignorance, one takes
consciousness. The same in the Realm of Form and also in the Realm ~.of
the Formless. This is all due to ignorance.

[13] In theRealm of Desire; name and form are causally related to six
organs of sense (dyatandni) in the Realm of Desire. The name and forin in the
Realm1? of Formn are causally related to three organs of sense in the Realm
of Form. The ‘name’ in the Realm of the Formless! is' causally related
to one organ of sense in the Realm of the Formless.

In the Realm of Desire, the six organs of sense are causally related to
six kinds of contact in the Realm of Desire. The three organs of secnse
in the Realm of Form are causally related to three kinds of contact
in the Realm of Form. The one organ of sense in the Formless Realm is
causally related to one kind of coatact!? in the Formless Realm.

[14] In the Realm of Desire, the six kinds of contact are causally
related to six kinds of sensations ( £ ) 12 in the Realm of Desire. The three

7. This clause is not found in Pali where avijjé and bhava-taphd are presented as
ndbhi, the nave, while the Chinese describes them as spokes, which evidently seems to be wrong.
ZZ is later used for vedand. See note 13, )

8. Hsin ( .L» ), is used as a wrong homonym for Asin ( {8 )-

9. 4 — This character, although here it means to be born, is later on used in this very
book for bhava (i. c. kamma-bhava.)

10. The text has become very corrupt here. BEven the rcadings of Taisho edition scem
to require emendations which alone would render the Chinese text conform to the original
Pali. #€ HY seems to have no place here. K must be substituted by €% which would
give us a text corresponding to Pali rifpabhave _ nama-ripam riipabhave linpam dyalandname
paccaye  hoti. )

1. Emend %€ B3 £ J% inwo 4 & & 7.

12. 2  must be emended into i  as in the two previous cases.

13. Later this word is rendered by 3%  (see note 20) which is also used for updddna
( see text, 4.6b. 6 ).
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kinds of contact in the Realm of Form are causally related to three kinds of

sensations in the Realm of Form. The one kind of contact in the Realm of
the Formless is causally related to one of kind sensation in the Realm of the
Formless . The six kinds of sensation in the Realm of Desire are causally
related to six kinds of craving which they produce in the Realm of Desire.
The three kinds of sensation in the Realm of Form are causally related to
three kinds of craving in the Realm of Form. The one kind of sensation

in the Realm of the Formless is causally related to one kind of craving in

the Realm of the Formless. "

[15] When he has a craving for this and for that, he is born. When
he is born, he thinks that he would enjoy some object from among the five
objects of desire and then because of his clinging for that object of desire, he
behaves ill by his body, tongue and mind. When this ill behaviour reaches
its acme( B J& ), he enters the hell. He has taken birth in this hell because
of his Kamma. This taking birth is Kamma-bhava ( ?); and because of
Kamma are also produced the five groups of existences. In course of time
these five groups get worn out. This wearing out means getting over-ripe.
When the five groups are disrupted, then there is death.

[16] From among these three planes of existence, one desires that
he would enjoy objects of desire in the heaven, and so he directs himselfl to
the practices of good behaviour or to the practices of forbearance. As a
result of his good behaviour, he gets birth in the heaven. This further birth
[in the heaven ] he gets on account of his good Kamma., Thereis another
person who desires to get the pleasures of Brahma-heavens. On account
of his clinging for the same, he reflects upon the four Dhammas. Which are
the four ? They are : friendly feelings, compassion, rejoicing and equani-
mity. When the mental reflection upon them has been fully accomplished
( H 2 ), he gets birth in the Brahma-heavens. This birth in the Brahma-
heavens is due to his actions. This is the Kamma-bhava. Further, there is
another man who wishes to be born in the Formless Realm or wishes to be
born, in due course, in the heaven of neither-consciousness-nor-absence-of
consciousness. Constantly he enters the trance and is given to meditation.
Then he is born in that place [ which he wished ]. This birth, he gets on
account of his kamma. As regards the rest, you may know things to be likewise.
In both ( — ) the existences of the past and the future, it is from ignorance

as the cause that activities [ originate]. I have said this presently in brief.

The rest you can amplify (lit. say in detail).

[I?]' Ignorance and the activities originating therefrom form one
section ( g ). Six kinds of consciousness, name and form, six organs of
sense, six kinds of contact, and six kinds of sensation—these form another
section. Craving, clinging and becoming ( bhava 4 ) form another.!
Coming into existence ( jiti 4 )," oldage, death—these form [ still ]

14=15. It is interesiing to nole that the Chinese translator uses two different terms—
H= for bhata and FF for jati. Mbhoyu. 2251-52 give these characters for jati and bhava,
respectively, which seems to be more accepuable.
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another. The first section is [ related to] the past. The two middle sec-
tions relate to the present existence. The last section i. e. oldage and death

relate to the future existence. .

-

When one takes ignorance and the activities originating therefrom,
then craving, clinging [ and becoming ( bhava ) ]J** are also implied there-
with. This mutual connection cannot be dispensed with. These five
dhammas belong to the past existence. The middle [ first] group begin-
ning with six kinds of consciousness'? is the resultant [ group ]. When one
takes craving, clinging [ and becoming ], then ignorance [ and activities ]'8
are also implied therewith. These five dhammas are related to the present
existence. When existence [ in the next life ], old age and death are taken,
then [ also ] are implied the five dhammas, the remaining being six kinds
of consciousness and the rest. They all arc integrated with the last. These
relate to the future existence. When thus they are given in detail they
become twenty.2?

Between the activitics and the six kinds of consciousness, which are
produced from the former, there is one link. Between sensation®*¢ ( 5% )
and craving there is another, and between becoming ((bhava 4 ) and
existence in life ( 4 ), there is [still] another. Thus in all there
are three links. Because of these four sections are produced twenty factors
of Dependent Origination ( Paticca-samuppida ). ’

[18] The Tathigata has seen through them, has knowledge of them
and has penctrated into them, because he has understood them as they are.
Because of understanding things as they are, we have what is czlled
the knowledge of the rcal nature of things' ( dhammafthiti-idpan ). Seeing
through. What is meant by *sceing through’ ? *Seeing through® means
pengtrating into. Hence it I3 called ‘seeing through’. Knowledge. What
is meant by knowledge ? Because of knowing things thorouglrhy it is called
knowledge. Because of this understanding and knowledge, 'secing through
and penetration into things, the Tathigata has understood things as they
are, and he has a sense of disgust which gives rise to deliverance of mind and
then he wishes to attain the Release. Because he has previously broken
down the spokes of the wheel of this threefold world, he is called an Arhat.

Further, he is called an Arhat because he deserves [ special ] offerings.
What is meant by ‘deserving [ special ] offerings’ ? ‘Descrving special offer-
ings’ means he descrves oflerings of gods and men; [as it was] in ancient
times, the Brahma made spccial offerings to the Tathigata when he offered

16. The Chinese text scems 1o be corrupt in the whole of this paragraph. It omits
here the word for bhava.

17. So also instead of six kinds of consciousness it uses the words six galanas (75 A .
18. Again the word for sarikhdras is omitted (note. 10).

19. And finally it gives the number 24 ( = = [d ) instead of 20.
20. Here 3% is used for vedand; see notes above 7 and 13,
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a jewel as big as [ Mount] Sineru. Therefore he is called an Arhat. At
the time when he was living, the great king Bimbisara, the king of Kosala,
and other persons similar to kings did make various kinds of special offer-
ings and so he is called an Arhat. Further, after the Buddha had entered
Nirvana, Asoka, the great king of Jambudipa, by spending money worth
ninety-six crores had erected eighty-four thousand stipas and further made
various kinds of big gifts. Therefore, he is called an Arhat. Of other
kinds of such big gifts, no count could be given. Further it is
said : A-rahd. Raha means something to hide, 4 means not. That is to say:
nothing to hide. What is meant by ‘nothing to hide’ ? Just as a man
of the world commits sins, being himself always hidden, so the Tathigata
being always in an assembly is not [ hidden]. And so he is called ‘ with
nothing to hide’.

[19] Sdm-miao-sam-phu-tho ( Sammé-sambuddha ) [ Vin. iii.1 ] — He has
known all the Dhammas and so he is called sdm-mias-sam-phu-tho. It is
said : Phu-tho ( Buddha ) is one who has known all the dhammas that are
fit to be known; who has given up all that are fit to be given up; and who
has escaped from all that are fit to be escaped from.* Such a one is called
Phu-tho. Also it is said : The Buddha has further discriminated things
( 3) 88 ). How ? With his wisdom-eye, if he has seen the Truth of
Suffering, the Truth of the Origin [ of Suffering ], the Truth of Cessation
[ of Suffering ] and the Truth of the Path [ leading to the Cessation of Suffer-
ing ], and, in due order, if he has acquired an insight, then he is the Buddha.

[ The other things are] : physical form, sound, smell, taste,
tangibles and dhammas; the eye consciousness, the ear-consciousness, the
nose-consciousncss, the tongue-consciousness, the body-consciousness and
the mind-consciousness; the object of contact by eye, ear, nose, tongue, body
and mind; the sensations ( fgd ) of eye, ear, ncse, tongue, body and mind;
the perceptions ( 4;  safiiid )** of eye, ear, nose, tongue, body and mind;
the cravings of eye, car, nose, tongue, body and mind; the willful actions
( . cetana) of eye, ear, nose, tongue, body and mind; five
groups ( khandhd ), ten objects of meditation ( kasingni ), ten kinds of aware-
ness ( i ) beginning with whatis bloated,?® ten kinds of ponder-
ings,?* thirty-two [ parts of the body ] beginning with * hair on the head’?s,
twelve organs and objects of sense, eighteen elements, nine kinds of existence
beginning with existence in the realm of Desire, the four trances beginning
with the First, and the four?® beginning with [ meditation on ] friendly feel-

21. Gf. Sn.558 : Abhififigyam athifiiglam bhavetabbaii ca bhavitam,
pahitabbam pahinam me, tasma Buddho'smi, Brahmana.

22. Perhaps this is wrongly used for #H. See Mvy, 1924,

23-24. Here the Chinese text seems (o be very confused, In 4. 8a. 2 we should expect
+ 4B to be immediately followed by B H& etc., instead of 4 % which may take the
place of -+ 38 . "

25. Tuan ( B ) part, section, seems to be a mistake for fa ( %2 ), hair, which alone
would give the mcaning intended, corresponding to Pali kesadayo.

26. The character [ which is absent here in the original text seems to have strayed
away in the next column immediately before + = [H #K where it is out of place.
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ings. Further, there are four formless trances, which are four formless
Samidhis, and the twelve-fold [ Law of ] Dependent Origination which,
when reflected upon in the reverse order. beging with oldage, death, grief,
lamentation and reaches ignorance, and which, when reflected upon in the
progressive order, [ ends ] with oldage, disease, death, suffering and tribula-
tions.

Oldage and discase—they are the Truth of Suffering. Coming into
existence or birth { & ) is the Truth of the Origin of Suffering. To
escape from both of them is the Truth of Cessation, and to know the means
of [attaining] this Cessation is the Truth of the Path [ leading to the Cessation
of suffering]. The Tathagata knows well cach and every one of these
things and so he is called Som-migo-sdm-phu-the ( Sammd-samboddha ).

[20) Knawledge (vifjé ) [ Vin. iii. 1 ] — It is of three kinds; also it is
of eight kinds. As regards the three, it is mentioned in the Bhaya-bherava-
sutta.¥” As regards the eight, you yourself should further know from the
Ambajtha-sutia®® :  The knowledge of Samidhi ( = BR ), the know-
ledge of the performance of miraculous feats, and the knowledge of the six
high powers ( abhififig )—all these together make eight kinds of knowledge.

Possessing good conduct — Good conduct { & ),3 guarding six kinds
of consciousness, knowing moderation in food, to be alert when overpowered
by sloth and torpor, seven good laws ( saddhammd ) and four trances—these
are fiftcen dhammas, which one ought to know onesclf. The Tathigata was
by his wvery nature a man of good conduct, Therefore he is called
* possessed of knowledge and good conduct. ’ The Tathjigata by this dhamma
of good conduct attained Nirvina and so he is called ‘ possessed of know-
ledge and good conduct’. Not only the Tathigata but also his disciples
were so. The Tathigata was rich with knowledge and good conduct and
so he is called © possessed of knowledge and good conduct.’

[21] ©On account of the charactertistic of knowledge, the Tathagata
attains omniscience, while on account of good conduct he is called profuscly
compassionate. By the former, he simply knows sufferings and tribulations
of all living bemngs, while by his compassionate nature, he, knowing their
sufferings and tribulations, can give good advice which would enable the
people to abandon suffering and go the happy [ way]. Thereforc he is
called * following a good-course { Sugata ) ' [ Vin. iii.1 J. Therefore his disci-
ples also follow the good. They follow the good course and not evil one.
Sugata—It is also said : By following this course, he has reached a good place
and so he is called Sugata. Also while walking he puts his step on a level
surface and possesses the right practices of behaviour with no loop-holes and

27, Chia ( J¢ ) is apparently a mistake for wei ( & ) fear.

28. 3 K B thc mango-tree, amba-rukkhe; apparcnily used for Ambatiha,
29. Sam-mi, a transliteration, in part, of samadhi { PR ).

30. This is a necessary emendation of P of the Chin, text,
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50 also he is called Sugaia. Also when he has gone [ to his place ], he always
stays there; he does not again come back and so he is called Sugata. * By
the path of Arhatship, he does not come back [ to what he has already left
behind ] and so he is Sugata, * - [ Maki-N. i. 114]. From the time when he
received, at the feet of Dipankara Buddha ( &€ 36 #5 ) %, a prophetic
announcement ( B2 ), he had compassion for all. living beings which
enabled them to attain happiness; and he followed a good course until he
sat below the Sam-pho-thi ( Sembedhi) tree--the tree of enlightenment.
Thus he is called Sugata. Not following the heresy ol annihilation, nor foliow-
ing that of eternity, being himself free [ from indulgence in pleasures 132 and
from seclf-mortification, he does not go to the exiremes of annihilation
and cternity and so he is Sugate. To all living beings he preached the
Dhamma which was never inopportune. Therefore he is called Sugata,
He does not speak unpleasant words to living Dbeings but he speaks what is
pleasant and so he is called Sugala. Whalever is said [ by him ] is real and
has a true meaning and not vain with false meaning. And all living beings
that listen to him re¢joice and so he is called Sugata. He does not say any
words which have no mcaning. Whatever is said has meaning and is bene-
ficial.  Therefore he is called Sugata. - [ cf. M. i, 395].

[(22] Knower of the world [ Vin. iii.1 ] —This means that he understands
the Dhammas in the whole world and so he is called the Knower of the world,
Because, from the point of the truth of its origin, or from the point of the
truth of its cessation, or from the point of the way to its cessation, he has
understood the whole world in its true nature; therefore he is the knower of
the world. As it is said in the Swita ¥ : “ 7The place where one is not born,
does not grow old, does not die, does not fall {rom, or does not get stabilised—
such other end of the weorld, I cannot reach by walking.® Such one is
called the Knower of the world. The Buddha said to the mendicants :
* Without having reached the end of the world, I cannot declare the end of
suffering. ” The Buddha says to themendicants : * This body, measur-
ing one* shun ( B = 4 cubits, vyama ) called Sd-man® ( > F{ )—
here lies the truth of the origin of the world, the truth of the cessasion of the
world, the truth of the means to the cessation of suffering in the world
I shall not reach [ the end of the world ] by walking. And it is not possible
that I might escape suffering without reaching [the end]™ [S. i 627,

[23] Also the world is of three kinds. Which three kinds ? The
first is the world of sarkhérds ( compound things ), the second is the world
of living beings ( saita } and the third is the world of space,

31. Taisho ed. gives €% for JE of our edition.

32. There is ne clade in Chinese corresponding to this, while Pali mentions
‘kama-sukkam * zlong with afm-h'ia?nqlha.

33. s.i. 62.
34. 48 given in our edition yields uo meaning corresponding to wydma in Pali.

35. Does this stand for sa-maneke, which probably is not understood by the Chinese
translator ¥ Tt means the body along with mind.
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Question —~What is the world of sankhlras.?

Answer :—[ We have it when it is said : ] that * all living bemgu have
their sustenance ( & ) from food and drink™ [Pa:: i. 122). This
is the world of sankhdras,

Question :—What is the world of living beings ?

Answer :—[ In expressions like } *' eternal world and evanescent wor.
[D. i 189]. This is the world of living beings.

Question :—What is thc world of space 7

The answer is given in stanzas { gfthds ) :—

* As far as the sun and moon keep racing (lit. Aying)
And shine over the thousand worlds,

Flooding them with light, unparalleled,

And being hampered by none. ™ [ M, i. 328])

This is the world of space.

[24] Further it is said : * One world, two worlds, three worlds,
four worlds, five worlds, six worlds, seven worlds, cight worlds, nine worlds,
ten worlds, and so on upto cighteen worlds ' [ Pafi. 1. 122].

Question :(—What is on¢ world ?

Answer :—That all living beings have their sustenance ( 3 & )
from food and drink—this is one world.,

Question :(—What arc the two worlds ?

Answer ---Name and form-—they are the two worlds,

Question :(—Which arc the three worlds ?

Answer :(—Suffering, happiness and neither suffering nor happiness—

they are the three worlds,

Question :(—What are the four-worlds ?
Answer :(—Four kinds of nourishment. They are the four worlds,

« Question :—Which arc the five worlds ?
Answer :(—Five groups.
Question :(—Which arc the six worlds ?

Answer :—Six organs of sense,
Question —Which arc the scven worlds ?

Answer :(—Seven kinds of consciousness,

Question :(—Which arc the cight worlds ?

Answer :—Eight worldly tl:.ings ( loka-dhamma ).

Question ;-——Which are the nine worlds ?

Answer :—The nine abodes of living beings ( sallfugsa }

Question :(—Which are the ten worlds ?

- Answer :—They are ten dyalanas.

Question :—Which arc the twelve worlds ?

Answer ;(—The twelve gyatanas, { organs and objects of sense ).

Question :—Which are the cighteen worlds ?

Answer :—The cighteen dhatus,

—This is the world of sankkdras { cl. Pati. i 122] The TathZgata knew
cach onc of these and thercfore he is catled the Knower of the world,

a7
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[25] The Tathagata knows also the defilements of all beings, knows |

[ their | actions, their minds; knows their minor defilements, knows their ;
~ defilements; knows their keen consciousness, knows their dull :
consciousness; knows their good, helpful, conditions, knows their evil ,
conditions ( paccayd #g ); knows whether they can be easily instructed, '
or whether they arc difficult to be instructed : knows whether they

major

will be
beings.

of the world.

[26] The world of space.
Question :—What is the world of space ?

Answer :—The world-system surrounding a mountain®® is in extent3’
twenty-three thousand four hundred and fifty yojanas ( B A ). In
circumference, it is 37350 yojanas. The carth, in thickness, four nahutas
( 3 & fh ) and twenty®® thousand jyojanas, is standing straight in
water which, in thickness, is eight nahutas and forty®® thousand yojanas.
It stands firm in the air which, in thickness, is six hundred and ninety thousand

There is nothing which is not known to him. This is the Knower

[ re-] born or not [ re-] born. This is called the world of living

( 690C00 )4 ygjenas. This is the world-element of open space. Also the
foot of Mount Sineru ( Su-mi) has entered the sca 84000 yojanas ( caturd-

stti-sahassani ), The mountain-king Sineru is equally so in height. Studded
with jewels of seven®! kinds, he is surrounded by seven mountains. And so
it is said in gathds :—

Yugandhara, Isidhara, Karavika, Sudassana,
Nemindhara, Vinataka, Assakangna—

These seven great mountains

Encircle mount Sineru. -
They are the places of rest of the four Mahardjas (lit. Kings of Heaven), -

' Of gods and of Yakkhas too. ‘l
In height, one hundred jgjanas,
Is the great Snowy Mountain,
With a thousand®® yojanas in extent, 1
The length ( #t ) and breadth are just equal.
The pezks it has are eighty thousand
And four thousand to add;

With these it is adorned.

36.

|

'.
There is a Jambu tree, ; .

I

i

Muyyu. 4150 gives cakravdda (Pali cakkavdfa) as an equivalent of ¢ #% B 14 )

world-system. Measurements are not the same.

37.
38.
39.
40.
41.
12,

Pali text gives a different measure—123,450 yojanas.

Pali text gives four nalytas and 200,000 Yajanas.

Pali : LEight nahutes and 400,000 yojanas.

Pali : 900,000.

Pali text puts this qualification for the surrounding mountains,

Pali : five hundred. 'r
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Two thousand*® &’s ( B ) in height,

Two hundred if's in circumference,

With branches spread wide ( A &% ) all round
Covering hundred ygjanas. *
It is because of this tree

That there is the name Jambudipa.

A great world-system surrounding a mountain { & B 1y )—
Its base has penetraied into the great ocean;

Deep below cighty thousand .

And two thousand yejanas to add;

And in height too just the same;

All the time it stands with no decay;

Surrounding it all is this world of space,

The moon, the king of all stars,

Has the circle of forty,

And nine yofanas to add.

The kingly sun [ too] has his circle

Extending over fifty yojanas.

Also the palace of Sakka, the king of gods, covers an extent ( #& ¢ )
of ten thousand yojanas. Also like the same,; are the palace of Asuras, the
hell of Avici, and Jambudipa. The extent of the Western Goy3na is seven
thousand yojanas; so also of the castern Vidcha. The extent of the northern
U-tan-yue (Uttara-Kuru) is eight thousand yejaras. Each of these conti-
nents has a circle of five hundred small islands, All this is inside the world-
system (cakkavgia).

y

Qutside the world-systern [ in the intervening space, lokantarib? ], there
are all the hells, The world-systems are infinite. The elements of the world
(loka-dhFty) also are infinite, Therefore, the Buddha, with his infinite
knowledge, has completely comprehended all. Therefore he is called the

Knower of the world.

[27] Having wnone superior [ Vin, iii.1 ] —Because of his own virtues,
he has surpassed all men and gods and so he is called ‘having none superior.
Because he possesses good conduct, concentration, wisdom, liberation and
knowledge of and insight into liberation, therefore he is called ‘having none
superior.” Therefore he has none superior and he is equal to the highest,
The Buddha has said to the mendicants : “I do not sece, in this world of
Brahmas, Maras, ascetics and Brihmans, any one who has power equal to
that of the Buddha in conduct, concentration, wisdom and liberation [Cf. S. i.
139]; also “I have no teacher, so I have none supcrior to me™* [ Cf. Fin. i.8]

[28] Controller of thosc among men whe are fit to be controlled [ Vin. 1i.1 ].
Fit to be controlled means those that need constant controlling. Why ?  Just

43, Pali text docs not refer to the height or circumference but agrees with  the
extent of a hundred yojanas over which its branches are spread.
4. S. i 139,
.12
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as a wild elephant or a wild horse receives a whip or a beating by the stick
and then he is controlled; 'in the same way, the Tathigata also can control
all kinds of living beings. Therefore, he is called the Controller. In the
past, the Buddha has subdued beings of the beastly class—a male naga-rdja
(serpent-king) called Apalila; male elephants called Cilo-[dara] ( # #5 )
Mahodara, Aggisikha, Dhiimasikha, Sa-chou-tho-na ( % & FE #
Sikhi-dhana ? ).%* Like this, many males the Buddha with his good dhamma
has subdued and made it possible for them to enter the good dhamma, accept
the three Refuges and the five rules of good conduct; the males among human
beings—namely a follower of Nigautha, Jivaka (Chic-po), Brahmana Pokhara-
siti, Angulimila and the like; like this, beyond counting. Further, he has
subducd yakkhas named Alavaka, Siiciloma, Khara : all yakkhas he subdued—
Sakka Devaraja and the like. Thus innumerable gods and men, he has
subdued with good dhamma. As it is said in the suttas—Buddha speaks
to Kesi®®: “I instruct all living beings in dhamma gently; if they do not receive
the instruction, I must teach the same firmly; if still they do not receive it,
I must further instruct them gently and firmly. If still they do not receive
it, then there cannot be any agreement between us (7R S 0 & ).”
The Teacher says : This sutta should be given in extenso according to the
dhamma. So he is called ‘having none superior’ and ‘the Controller of those
that are fit to be controlled’.

[29] The Director of gods and men [ Vin. iii.1 ] —The Director,
just as the caravan-traders have a leader who knows well the dangers [in
his trade-route].

Question :—What are’ the dangers ? TFirstly, the danger of thieves;
secondly, the danger of tigers, wolves and lions; thirdly,the danger of famine;
fourthly, the danger of drought. “The leader of the caravan enables all people
to pass through these dangers [ safely i dmd#lcach a safe place and so he is
the director. The Tathagata also is like the same. How ? The Tathzgata
enables all living beings to pass through and go beyond all dangers. What
are [ here] the dangers ? Firstly, the danger of birth;secondly,the danger
of discase; thirdly, the danger of old age; and fourthly, the danger of death.
Such are the dangers through which the director enables people to pass
through and get freed from them and further enables them to reach a place
of happiness” [ Maha-N. i. 153]. Therefore he is called the Director.

[30] Question :—Is the Buddha the Director of only gods and men,
and not of beings of lower creation [such as beasts] ? In former times,
the Buddha, in this world, did preach the dhamma to the lower creation
also. Why then is he called the Director of gods and men alone ? The
Sutta says : “The Buddha, while he was living in the country of Campi on
the bank of a tank Gaggard { by name ] was preaching the Dhamma to the
people of Gaggaria. At that time, there was living in the tank a frog, who

45. Pali has Dhanapila.
46. A. ii. 112,
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listened to the Buddha preaching the dhamma and who rejoiced. He then
came out of the tank, and lay at the bottom of grass. At that time, there
was a cowherd who saw around a large crowd listening 10 the preaching of
the Buddha. He then went thither and reached*the place where the Buddha
was, in order that he might listen to the dhamma. With his staff he picrced
the carth and unawares [ lit. through inadvertence ] struck the head of the
frog. The frog then breathed his last and was born in the heaven of the
Thirty-three gods, as their king. Because his meritorious actions became
ripe, his palace (vimdna) extended over just twelve yofanas. In this, the
god-frog, all of a sudden, actually saw the dancing girls amusing themselves
with merriments. When his mind became alive to the sound, he thought
immediately: ‘I was formerly born as one of lower creation. On account
of what cause am 1 born in this palace of gods ? ' He immediately discerned
with his divine eye that in the past he was listening to the preaching of the
Buddha at the bank of a tank and that with that merit he attained this fruit.
The god-frog then rode his palace and went to the place where the
Buddha was and bowed at his feet with the crown of his head. The Buddha
knew this and yet he advisedly asked: *““ Who are you that suddenly fell
at my feet, shining as a beautiful figure with miraculous powers and bright
glory that incomparably and thoroughly flooded this world with Light ? »
The heavenly frog replied in ggthds (—

“In times past, having the body of a frog, .

I moved about secking my food in water.

I heard the sound of the Buddha preaching the dhamma,

And came out and rested at the bottom of grass.

*  There was a man who tended cattle

And who, holding a staff, came to listen ‘to the Dhamma.

The lower end of his staff pierced my head;

My life ended and I was born up in the Heaven”
. [ Vimana 649 1.

The Buddha preached the dhamma to the fourfold assembly with the
help of the gdthd said by the frog, the heavenly being. At that time, eighty-
four thousand men among the crowd attained the first Path, while the frog,
the hcavenly being, attaincd the Fruit of the Sotipanna. When the frog,
the heavenly being, attained the Fruit of the Path, he rejoiced, smiled
and went away. Therefore, he is called the Director of gods and men.

[31] Buddha Bhagavd ( the Blessed One) — Buddha, that is, onec who
himself is enlightcned and also who enables others to be enlightened, He
is called the Buddha. Turther it is said :.* he knows.” What is it that he
knows ? He knows the truths and so he jis called the Buddha.  Further it
is said : he makes the world enlightened and so he is called the Buddha,
One must oneself know the = & 4u B Y.

47. The Pali wext mentions Niddera & Pativambinda.

51

4.1%a.1
697c.6

4.13b.1
697c-19




4.14a.l
698a.9

SHAN-CHIEN-P'I-P'O-SHA 1V 31-

Bhagava ( the Blessed One) — The first meaning is that he is helpful;
the second that he is the Supreme; the third is that he is respectable; and the
fourth that he is regarded as highly respcctable.  Why is it that he is called
respectable ? Because the world considers him to be worthy of esteem and
regard and so he is respectable.” In the world, there are four kinds
of names :—One that corresponds to the different stages of growth in one’s
life; the second that corresponds to [ an external ] distinguishing mark; the
th:rd that is given because of a contributary accident and the fourth is a self-
styled name.

(1) What is it that corresponds to a stage in life ? As in the world,
a man calls a young onc of a cow a calf. When it grows in due course into
a big beast it is called grown-up beast. This name is not fixed (i. e. is liable
to change ). According to [a stage] in the [ life-] period, one is given
the name.

(ii) Question :—What is the name given because of external dis--
tinguishing mark ( 8% (lingika) ?

Answer :—Just as a man who holds an umbrella, or a stick is called a
man * with an umbrella’ or a man ¢ with a stick ’, so is this name given from
the external distinguishing mark.

(iii) What is it that is given because of some qualifying
accident ( [§ )% ? Just as a poor man, becausec of servants, obtains
trecasurc and so he is called * one who has a servant as the highest treasure’
—this is called a name given hecause of a certain qualification.

(iv) The name Bhagava is a self-styled name ( 3 45 ) .9
Why is it so ? This name is not given to him by king Suddhodhana, nor
by cighty thousand kinsmen, nor by the king of gods ( Sakka ), nor by Tusita
gods, nor by Brahmi, Mira and the like. Why ? The Buddha says to
Sariputta®® : “ My name is not given to me by my father or my mother,
or by my eighty thousand kinsmen, or by the king of gods, or by Tusita gods,
or by gods like Brahma or Miara. But I have atained in due succession the
deliverance at the foot of the Bodhi tree and by omniscience I had knowledge
and insight into the Reality. Only on account of this, I am Bhagavad”
[ Maha-N. 212]. Therefore the Buddha himself has given this name to
himself; no one clse dares to give the Buddha a name. Why ?  The Buddha
has himself noted ( ¥ ) his good bodily deportment and wisdom
and has presently ( 3] 4 ) let [all] living beings know [the same]
and has established [ this ] self-styled name.

48-49. This text is different from Pali in the interpretation of the last two names,
There is nothing in Pali corresponding to the illustration given here to explain [ the
contributory accident. The interpretation of the fourth, hawever, corresponds to the third
name (nemittika ) in Pali. There does not appear to bz anvthing corresponding to  adhicca-
samuppanna, which is explained as lokiya-vohgra, a conventional name, n nims given irreipecs
tive of its significance, such as Sirvi-vaddhaka, Dhana-vadihaka eie,

560. Mahéniddesa, i.p. 113.
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[32] Po-kia-po (Bhagavs). Po-kia (Bhaga) — that is, ‘gone beyond
po (bha)—that which is existence’. Because he has gone beyond existence,
he is named Bhagava. Also it is said : greed, ill-will, delusion, perversity of
mind, absence of conscientiousness, shamelessness, grudge (upendia), jealousy
(lit. not to delight in good things of others), envy, vacancy { i ) of mind,
crookedness of mind, obscurity of mental vision, pride, excessive pride,
intoxication, carelessness { 48 A& ), craving, ignorance, roots of evil, evil
conduct, taints, impurity, awareness of inequality ; four perversities, depravities,
knots, floods, grasping { 3 );five kinds of stubbornness of mind ( 3¢ B
cetokhil? ), five kinds of hindrances, [ five kinds of ] abhinandand ( & );
six roots of dispute { B ), [ six ] groups of craving ; seven® kinds of dormant
evil tendencies, eight kinds of wrong views, nine roots of craving, ten cvil ways
of action, sixty-two heresies, one hundred and eight evil forms®® of ecraving,
burning sensation, several ten-thousands of defilements—to say in brief, five
groups of defilements, deities ( X A ), Mairas, Brahmis and groups
like them could not destroy Tathigata. Therefore he is Bhagave.

Further it is said that the Buddha has destroyed greed, ill-will and
different kinds of delusion, defilements, depravitics and evil dhammas. There-
froe, he is called Blagavd. Also the Tathigata has thirty-two marks of a great
man, cighty kinds of good physical features which arc unparalleled and free
form defilements. Gods and men in this world always desire to approach
{the Buddha]. When they go to him, the Buddha observes their minds and
according to their dispositions preaches [the doctrine] to them. Therefore
he is called Bhagavs.

[33] In this world, Bhaga ( 3% {m ) is of six kinds : first, mastery;
sccond, the Dhamma; third, fame ( £ ); fourth, handsomeness; fifth, wish;
and sixth, mental [efort] { 4 ).

*Question :—What is known as mastery ?

Answer :—That by which one masters one’s own mind.

Question :—What is known as the Dhamma ?

Ansiwwer :—The Dhammakiya of the TathAgata which is perfect in  all
respects.

Question :—What is known as fame ?

Answer :—The fame of the Buddha which is clean and which finds no
place where it does not rcach. . -

Question :—What is known as handsomeness ?

Answer :—'1'he handsomeness of the body of the Buddha js fit to be looked
at and one can never be tired of looking at it.

1

51. This is an examplc of the wrongly Samskritised form by which, perhaps, the trans-
lator was influenced. The form safia stsnds here for sapia, seven, and not sativa (R &E)
a3 the translstor renders following Sanskrit renderings.

52, The translater has used the sume Chinese chasaciers € 3 1§ ) for amuaye, dormant
cvil tendencies and laphd-vicariiani, ways or forms of craving.
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Question :—What is known as wish'?

Answer :—The Buddha wishes his mind to attain that which is fit to be
attained. The Buddha wishes for others also whatever he wishes for himself.

Question :—What is meant by mental [effort] ?

Answer :—He is fit to be honoured by all living beings with the mental
effort [ of pondering on his qualities,] Therefore he is called Bhagavd.

[34] Also it is said : Bhagavd means he has delimited all beneficial
things ( §§ ).

Question :—What is it that he has delimited ?

Answer :—All the dhammas of which the © méritorious ’ are the first, he
has delimited : the five groups, twelve organs and objects of sense, eighteen
clements, four Truths, six kinds of consciousness®®, twelve-fold [ Law of ]
Dependent Origination—cach one of them he has delimited.

He has heard the Truth of suffering—oppression (pilana), uncertainty
(viparipama). This is what is the Truth of Suffering. Different kinds of
attachment which do not allow one to give up things (dyihana-nidéna-sam-
yoga)—this is the Truth of the Origin of Suffering. The destruction of the
sensation of Suffering—this is the Truth of the Cessation [ of Suffering].
The causes and conditions that lead to escaping [ from Suffering J—this
is the Truth of the Path. Because he has thus delimited [ all these beneficial
things ], thercfore he is called Blagavd.

Also Po-kia-po (Bhagavd). Po-kia (Bhaga)—that is, three plancs. Po (vd)
means vomitting the defilements of the three planes. Therefore he is called
Bhagava.

[35] This world contains gods, Brahmas, Maras, Samanas and
Brahmanas; therefore it is called the World. Gods mean six kinds of gods
belonging to the Realm of Desire. Mdras mean gods of the sixth category
(chattha kamgvacara-devd). Brahmas mean gods that are [ Brahma-] Purohitas
—Fu lou( F§ L ). Swmapas and  Brilunanas mcean families that are
encmical towards the Dhamma of the Buddhas (sdsanassa paccatthika-paccamiuld).
Also gods mean the kings of the world, who, also, get included [ by convention ]
among gods®™. Also, gods mean those that are included among the gods of
the Realm of Desire. Maras mean those that are included in the gods of
the Realm of Mara. Brahimis mean the Brahma-gods of the Formless®® Realm.
Samanas and Brdlmanas mcan those that are included in the world among the
groups of the four categories (calu-parisd). Because the highest and the lowest
arc taken [ as limits ]. so gll enter [ into that limit]. Such are the meritorious
things which he has penctrated through, In the same way all the other places.

53, Pali mentions here the fudrivas which are enumerated to be 22.
54, This scems to correspond to Pali Sewvnuti-devd.
55, Pali: Bralna-kdyikadi-Brahma-gahanam.
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[38) Having known himself he preaches the Dhamma. That is, he himself
uses the [ right ] means and then he knows; therefore, it is said that he him-
self knows. That is to say, he himself makes yse of the eye of wisdom and
then knows. This is called knowing. Also it is said ; Knows means he knows
without any obstruction. Therefore he knows. Preaihes that is, he enlightens,
lets [ other people ] know. This is called ‘preaches’. Also, it is said;“He
gives an exposition of all the dhammas; therefore it is said : ‘preaches.’ -

Question :—Why is it that the Buddha preaches to living beings ?

_ Answer :—Because he has great compassion produced. [in his mind ]
for all living beings, he passes over { JE  Aito# p¢ ) the happiness of solitude
( & % sivcke ) and preaches the dhamma to living beings. It may be one
syllable or one g6thd, many or few. This is called ‘preaches’.

[37] Auspicious al the beginning, auspicious at the middle and auspicious at
the end | Vin. iii. 1 ]—its meaning® is dexterous, entircly pure, one, not
diverse, and complete in all respects. All has only one flavour ( BR ).
Further it is said : [ In a discourse with many sections ], the first section is
implied [ when one says ] ‘auspicious at the beginning’; the middle sections
[ when one says ] ‘auspicious at the middle*; the last section [when one
says] ‘auspicious at the end.” Also it is said: it is Good Conduct that [ makes
the teaching ] ‘auspicious at the beginning’; it is Meditation (Samadhi) and
the attainment of the Path that makes it ‘auspicious at the middle’; and it
it Nibb3na. that makes it ‘auspicious at the end.” Also it
is said : it s Gocd conduct and Meditation®” that make it *auspicious at the
beginning®; it is Meditation-trance®® with the Path that makes it "auspicious
at the middle’; it is the Fruit and Nibbiana that is auspicious at the end.
It is the Buddha, that is, the perfect enlightenment that is called ‘auspicious
at the beginning’; it is Dhamma, that is, the well-practised Dhamma, which
makes it ‘auspicious at the middle’; it is the Saigha ( the Order of mendi-
cants) that is following the correct lines that makes it ‘auspicious at the end.’

Question :—Why is it said that the Sangha [ makes it} ‘auspicious at
the end ?’

Answer ;—1f the Sangha observes the [ dhamma ], then they do not quiver,
nor are they swayed; but they attain the noble advantages { I8 F] patipaili-
phala) ; therelore the Sangha is called [ making it ] ‘auspicious at the end'.
It is the enlightemcnt of the Buddha that is said [ to make it] ‘auspicious at
the beginning’; it is the enlightenment of an Individual Buddha that is said
[ to make it ] ‘auspicious at the middle’; it is the enlightenment of an ordinary
follower (a hearer, sdwaka) that is said [ to make it ] ‘auspicious at the end.’

First, when one hecars [ the Dhamma] that is prcached, he becomes
free from the five hindrances and all things are auspicicus—this is called
‘auspicious at the beginning.” When one has heard it, he follows the same—

56. Pali Cm. has nothing corresponding to this meaning a3 given in this scntenee.
§7-58. The Chinese words used here are = B¢ and @ & rcapectively.
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this is called ‘auspicious at the middle’; when onc follows the same, then
gradually one attains the Path—this js ‘auspicious at the end.” Thus the
Tathigata precaches the Dhamma at length or in short. In that short or
long preaching, also, it is auspicious at the beginning, middle or end.

[38] It is good in meaning and good®® in expressions [ Vin. iii.1]. Why
is it that the Tathagdta preaches the Dhammma ? He revecals the holy life
of the teaching and the holy life of the Path by various means and lets the
people know that these teachings [ of his jhave ameaning ( 75 2§ )- This
is called good in meaning. Also, it is said : the syilables are good in meaning : that
is, when he spcaks, they reveal the meaning; when he speaks they delimit
it; when he speaks, he connects the syllables without concealing any meaning;
he does not break the [ mutual ] connecuon-—this is called good ta meaning.
Good in expressions, that is, expressions are prcgnant with deep meaning and
that they indicate the deep meaning—this is good in expressions. The
analytical knowledge of things, analytical knowledge of meaning, analytical
knowledge of language and analytical knowledge of intuition®— these advanta-
ges only a wise man of quick intelligence can know; a common man of dull
discernment cannot understand their meaning whicli is deep and far rooted.
Only the discerning person can delimit it—this is called good in expressions.

[ 39 ] Possessing perfection® [ Vin. iii.1 ]—that is, the meaning is already
perfect. Possessing—the meaning being entirely perfect, it is not false; it is
entirely full. It reveals and gives the exposition of holy life (Brahma-cariya).

Question ;(—What is holy life ?

Answer :—This dhamma is practised by Brahma-gods, therefore it is
called Brahkma-cariyva (holy life}. Why is it that he is said to reveal the
Brahmnacariya (holy life)? It is auspicious at the beginning, because it is
explained with antecedants, and occasions of origin*?; it is auspicious at
the middle, because its meaning is not perverse; it is auspicious at the end,
because when one hears [ the dhamma ] one becomes glad and then follows
the same; therefore it is said: ‘he reveals the holy life.’

Question :—Why is it said ‘perfect [ in all respects ] ?*

Answer :—1It is perfect [ in all respects ], because [in it ] there are five
Dhammakhandhas (sections of the diamma) beginning with Good Conduct.
Therefore it is said : ‘perfect [in all respects].’

59. It is interesting to note that the Chinese translator follows the tradition of Sanskrit
Buddhist books which read : - Svartham, supdjanam while the Pali expressions are cquivalent
of sdrtham, satyodjanam; the- first expression of this has an equivalent given later by
the translator in 75 ¥ in 4. 18b. 6 (line 4 of this paragraph ).

60. Pali : Dhamma-pajisamblidd, altha-patisambhidd, nirutti-pajisambhidi and pajibhéne-
papisambhids.

61. ¥ P —for these characters sce note 71,

62. Sa-nidiram, sa-uppaiiibam.
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V.40] THE BRAHMANA OF VERANJA CALLS ON THE BUDDHA

The meaning is ‘not diffuse’ and so it is called pure. The Tathigata
preaches the dhamma to all living beings without coveling any sustenance.®®
Therefore it is pure Brahma-cariya (holy life). This is practised by the
Buddhas, Individual Buddhas, and disciples. Therefore it is called holy life.

It is good that [ a worthy person of ] such a nature (tathd-ripa) is approached
[ Vin. iii.1 ] and questioned about welfare.

Question :—Why is it called good ?

Answer :—Because it encourages ( 4% ) several ten-thousand good things,
therefore it is called ‘good’. Also it is said : because it encourages the happi-
ness of solitude, therefore it is called ‘good’. Such (tatha)—it is a word to make
the sentence complete ( JE 4] ). Natwe ( 47 #H ripa ). 45 —whatever
is practised surpassing human [ things ]. #§ -— that is, handsomeness of
external appearance. /s approached and questioned about welfare—that is,
the Buddha who is approached and seen.

Question :—What 1s mcant by ‘sceing’? It is to look at with
two eyes; that means ‘sceing’.%

[40] Then the Brahmand of Vera%jd, having thought in this manner, went to the
place where the Buddha was. He made enquiries about his health ( 3t #5 55 ¥ )
[ Vin. iii.]1 ]J. The Brahmana asked the Buddha : * Are you doing physically
quite well (lit. are you enduring well the four Great clements of your body) ?
Are your disciples and followers free from illness and ailments ? Do the four
elements of your body give you lightness, strength and ease ( 4 ¥ &
phasu-vihara ) ? [ Questions ] like these are called enquiries about health. He
himself gave, in duc succession, significant and delectable ( 2§ Bk )
answers to the Brihman’s enquiries of health. He rejoiced at heart,
With his mindfulness alert, after finishing his enquiries of health, he stepped
away a litde ( 3 ) and took his scat aside. Stepped away a little ( ) )
—just as the sun steps away [from his straight course]. Took his seat
—that is, he placed his bodily frame on earth.

Aside — that is, at one¢ end.

An intelligent man,when he goes to the place of a revered person,® while
taking his seat, avoids six things, and then he takes his seat,

What are those six things ? First, [ sitting ] too far; second, [ sitting ]
too necar; third, [ sitting ] in the direction from which the wind blows; fourth,
[ sitting ] on a higher seat; fifth, [ sitting ] straight in front of the eyes; and
sixth, [ sitting ] at the back. )

[ Question ] :—What is the fault in sitting too far ?
[ Answer ] :—I1f one wants to speak to_you, the sound does not reach
[ you ].

63. fit 2.
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[ Question ] :—What is the fault in [ sitting ] too near ?

[ Answer ] :—One offends the revered person [ by intimate contact ].

[ Question ] :—What is the fault in [ sitting in ] the direction from which
the wind blows ?

[ Answer ] :—The body may emit foul smell.

[ Question ] :—What is the fault in [ sitting on ] a higher seat ?

[ Answer ] :—It [ implies ] lack of respect [ for the person you visit J.

[ Question ] :—What is the fault in [ sitting ] straight in front of the eyes ?

[ Answer ] :—It becomes rather difficult to look at [ straight in front -all
the time ].

[ Question ] :—What is the fault in [ sitting at] the back ?

[ Answer ] :—The revered person would find it difficult to speak to
you, turning and looking back.

The Brahmana keeping himself free from these six [ faulty ] things took
his secat. Therefore it is said in the Fiaye [ texts ] : “He stepped away a
little and took his seat aside” [ Pin. iii. 1].

[41] Samana [ Vin. iii.l ] — that is, [ one who ] has conquered the
defilements; also it is said : [one who] has rejected the defilements; also it is
sa.i.d [ one who ] has a mind that is calm and qu:ct

Brahmana — that is, one who is known in the “orld as a real Brah.mana,
with no miscegenation on the side of father or mother.

Great (mahaliaka) — that is, those who have grown largc in their bodily
frame; also those who have grown in their age. Alsc it is said : those that
possess virtuous conduct are called ‘great’. Those that are rich with posses-
sions are also called great®®. O (uudcﬂ:e)-—;b&.t is, [-those. that have] hair on
their head fallen. Also it is said : those tHat hayesw oduced sons and grand-
sons who, also, in tura, have pruduced [ children-]. They are galled ‘Old’.

L] ) = £ .—- . .

Worn out (jipne) — that is, those whose skin has been wrinkled. When
they speak, their words become defective. ~They are called ‘worn out’. Have
lived through Iang time (addha-gate)—that is, sinec-they were born, they'f)asscd
through the reigns ‘of two or three royal generations. _Still they are continu-
ing their life. They are called those who ‘have lived through long time’.

Of prolonged life — that is, those whose age has gone beyond hundred
years. They are called those who have prolonged life. Have reached old age
(vayo anuppatte) — that is, those who have reached the last [ stage] of their
life. They are called those who ‘have reached old age’.

[42] He shouts out : “O Samana Gotama”. \WWhy does the Brahmana
say these words ? The B:ahmana reaches the place of the Buddha. He
sees that Buddha does not gct up, shows no courtesy, does not offer him a
seat and so he thus says : “Just what I had hcard! Exactly the same
I have now seen in the Tathigata. He desires to exalt his own self and
depreciate others.”

66. & K.

Sole sk




-

IV.43} THE BRAHMANA OF VERANJA RAILS AT THE BUDDHA

The Buddha with compassion in his heart replied : “ O Brihmapa, I

had not [ yet] appeared as the Buddha { 7R B #5 ) at the time of
my birth in the forest, when I came down.on the carth, and when I had
taken seven steps in the northern direction. myself looked arqund at a
bundred crores of ten-thousands of gods and men, M3ras and Brahmas,
Samanas and Brahmanas, There was none who could receive my obeisance.
Having seen that, I spoke by way of self-exaltation : * There are gods above
and gods below. I alone am to be honoured. > The Brahm god had heard
this praise of me as the Bodhisatta and then he folded his hands before me
and said : ‘* You, alone, Bodhisatta, are fit to be honoured in all the three
planes [ of cxistence ]. There is none who can surpass you.” [ as Bodhi-
satta heard this and made the lion’s roar : * Only I, and I alone, am fit to
be honoured. * The Buddha said to the Bralumana : “ At that time I had
not attained the Path. [ Even] at that time, I alone was fit to be honoured.
What need is there to say when, now, large crowds of good virtuous people
worship me as the Buddha ? How can I offer you any obeisance ? If any
one is paid obeisance to by me, his head will immediately fall down on the
carth. Therefore, you nced not expect cbeisance to you when you have
come to the dwelling place of the Buddha.”

[43] That Brahmana was foolish, with no knowledge. To the face
of the Buddha, he said the words that follow. The Brilunapa said ; (i)
“* One who is like this is one who has lost all sense of enjoyment in one's self
( a~Fasa-riipe )** [ Vin. iii. 2]. Why is it so ¥ Because you have only the
physical form ( ripa )" —a treasuce, with no sense of enjoyment { Bk rase).
The Buddha wishing to subdue the Brihmana said in reply : “ You say
‘ wihout enjoyment;’ I am really without enjoyment. Why ? Just as a
wordly man, when he has [ his objects of sense like ] form, sound, smell,
taste and tangibles, énjoys them, so the Tathigata [ does not], as he has
already cut them off. He has cut them off, like a 7dla tree that is cut off
for ever and will never grow again.

The Brihmana said : (ii) *“ If it is so, then it is being proud.” The
Buddha replied : “ As per your words, then 1 am proud. How is it that
I am proud ? Because the Buddha has gone bevond the three worlds,
he pays no obeisance to a wordly man. I belong to such a clasy,
Therefore I am proud.”

The Brahmata said : (iii) “If it be so, then you are a protagonist
of Non-action ( a-kiriyauwadi).”* The Buddha replied : *As per your
words, I am really a [ protagonist of ] Non-action. How is it that I am given
to Non-action ? 1 do not sical, do not tell lies; I do no cheating, I do not
live the life of a lewd person; and all such other evil actions—actions of the
body, tongue and mind—I do not commit. Therefore, 1 may be called
[ a protagonist of ] Non-action. ™ .

The BrEhmana said : (iv) * This man then has himself cut off his own
species®”.” The Buddha replied : * Itis true. Why ? In this threcfold
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world, I have cut off all the different kinds of defilements, Thercfore I may
be called an annihilationist, * .

' The Brahmana, non-plussed ( . [§ #4 ) and not knowing what to say
in reply, again exchanged words : ( v )" *This man is despicable and unclean
( jeguechi 3. The Buddha replied : “According to me, there indeed does
exist one who is ‘ unclean.’ If a_person lets loose his mind and his tongue
towards evil, then he becomes despicable and unclean.”

The Brihmana got further irritated and said : (vi) * This man hears
the words spoken by me and by imitating me by the use of the same words
[ but in another sense], he reduces them to nothing ( 8% ). The
Buddha again replied : “ I have indeed already reduced to nothing defile-
ments in the threefold world. ”

The Brahmana again said : (vii) * This- person is not capable of
talking to men who arc worthy of high regard®.” The Buddha replied :
* It is truly se. "I, also, moreover, think of those ignorant people who
are worthy to be pitied and who always do evil actions never thinking of
practising good ones. ”’

The Brihmana got still further irritated and spoke abusively : ( viii)
* This person must not be sleeping day or night ( apagabblo ). Being in
scarch of elegant words, he confounds wordly men.”” The Buddha replied :
“Truly so. Why 2 I never [ think any longer ],.'_,gj;sntering the womb [ of
any mother J and so do not enter * sleep ;evén:in  the Higher womb of
gods.® Therefore 1 do not sleep.” B

... [44] Thus when the Brihmana reviled the Buddha in eight ways,
" the Tathdgata, the King of the Dhamma, with compassion in his heart, looked.

[ straight ] into the eyes of the Brahmana, Wishing to let him drink the
sweet [ juice ] of the Dhamma of Immortality, he then preached to him the

Dhamma. At that time the mind of the Brihmanpa became clean. Just as

when the empty sky is free from clouds, the sun and moon shine over the
darkness, so the Tathigata, by various methods, instructed him and made
him understand [ things]. -

The Tathigata in sclf-praise [said ] : ** I have already attained supreme

“wisdom; I am always scttled in the state of Nibbana.’ To the Brihmana
"he said : '* You have approached old age and death. You have come to

my place. For you, there will indeed be something which you ean secure.”

Why is it 50 ? Just as there may be ecight or ten or twelve eggs
of a hen......It may be quesgoned : Why are they counted in these three

groups ? The answer may be : This is to make the expression complete

6. T &.
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Iv.45.} BUDDHA'S CONFIDENT DECLARATION

( B 6] )™ also to render it into a perfectly elegant expression
{ ¥ ¥’ vacana-silitthatdya ). o
. . . .-
The mother-hen always sits upon the egg-shells ;nd is from time to time
turning about. Sifs upen, that is, with her wings on both sides, she covers
them up until the time of birth comes, when with their eyes, [ the chicken ]
set the light and, with their beaks, peck. [ the egg-shell . - When they come
out, they flap their wings, and cry out. - That which comes first—is it the
cldest ? Those that come later—are they the younger ones ? The Brihmana
replied : “ That which comes first is the eldest.” - The Buddha said : “ I
also am like this. Why so ? Ignorance in the form of an ¢gg-shell has
enwrapped this threefold world. I with the beak of wisdom peck the shell
of ignorance before this threeflold world comes out of the same. | Of these,
who is the elder and who is the younger” ? By way of answer [ the Brahmana ]
said : *“ Gotama then is the eldest.”

Other words that follow have not much significance, One can know
themn oneself,

[45] The highest in this world — the highest is one who has no other
person [ as his equal ). '

Sammd-sambodhi is the supreme bodhi, v

- Question :(—WHhat is it that brings about the supreme bodhs 7

Answer :—If one who is on the Path of the Sotipanna asks about the
fruit of the Sotipanna, then I explain that to him...... and so on upto......if
one who is on the Path of Arhatship asks about the Fruit of Arhatship, then
I explain that to him. Similarly, the Path of disciples, of the Individual
‘Buddhas and of Buddhas. According to the questiort is the answer. There-
fore, it is called the Supreme Bodhi. Therefore, I am the highest. The
hen-mother sits upon egg-shells and from time to time turns about; the
Buddha sitting under the Bodhi tree refiects upon the dhamma of the Four
Truths, - on suffering, on unsubstantiality? [cf things ] and on
impermanence.

The Buddha said to the Brihmana : * I sirenuousily made right efforts
and obtained the supreme and the highestt Not with my mind given to
indolence or to carelessness, but with heroism, I exerted strenuously under
the Bodhi tree with the four right cfforts. What are those four ? First, it
was right : second, not in haste; third not.loose; fourth™, without a stop.
Thus, according to dhamma, 1 attained the Supreme Path,”

70, Also see above, end of § 39. JB i) scerns to be wed by the Chinese
translator as an  equivalent of pada-pifraze. Bug.:ully speaking it is oot so. It has a
d~fanite meaning.

7I. For this cxpression also sce note 61, .

72. The Chincse K'ung { 23 ) generally connotes suffa, but the Chinese translator
wses this for Pali arafia, as he was more familiar with the former term,

73. Pali simply says : caturofga-semanndgalagy, but does not cxplain what those wiges

are,
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[461 Not given to rest ( a-sall'na), that is, not stationary. Mindfulness
set up ( #B > ), that is, practising [medu.:.uon] on objects that are fit
be to reflected upon ( 4rammana ).

Not retracting, that is, having no wearying sickness.
Mind concentrated, that is, mind focussed on one [ object].

Further it is said : When the mind is well-placed, itleads to concentra-
tion and then is accomplished the focussing of the mind. It neither works
too strenous nor too slack. This is the preliminary ( %7 ) good thing.
On account of this thing one attains the First Trance and then in due course
reaches the threefold discerning knowledge ( = # ) at thec end. The
Buddha has rendered escape from desires as a supreme matter. It is
therefore said in the Vinaya ( fi£ ) 7 : the Buddha says : “ O Brihmana,
I have cleansed myself from desire and also from cvil things™.

Question :—What is meant by * desire’ ?

Answer :—The desire of wilfulness, the desire of attachment, the
desire of wilfulness and attachment, the desire of mental brooding
( sankappa )—this is called * desire’.

What are evil things ?

Answer :—Wilfulness™ [ for objects of desire ]...... doubt—these are
evil things. They are called evil things. The Tath3gata has, in these two
matters, got detachment from them.

A further question : What is cleansing from desire ?

Answer :—To be away from dcire is to say : give up desire. Why ?
First, to enter the first trance. Ignorance belongs to the group of desire.
Desire is the opposite of the trance, because the trance is attained only after
giving up desire. Therefore it is called the opposite. To be away from desire
and evil things [ Vin. iii. 4 ]— the trance comes when desire and evil things
are destroyed. Then only the trance arises. Such is the meaning of the
two phrases which one should oneself understand.

[47] There are three kinds of detachment ( viveka)—the detachment
of body, the detachment of mind and the detachment due to suppression.
These are the three kinds of detachment. The thvee kinds of detachment are
also included in the detachment expressed by the words already
mentioned. If it be asked : ‘what is desire?’ it may be said in answer : desire
is of two kinds. First is the desire for objects; second is the desire for
defilments.

Question :—What is the desire for objects > What is the desire for

defilements ? .

74. Via.iii. 4—Aham, DBrahmana, vivice'eva kimeln, vivicca okusaleld dhammehi.

75. Acquisition ( kamacchanda), ill will (bvapada), sloth and torpor ( thinamiddha ),
flurry and worry ( uddhacca-kukkucea) and doubt ( sicikicehd ). These are the five hindrances
referred to below ( §48 ).
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Answer :—Desire for objects : that is, -attachment of mind for
[ pleasant] objects like mmaterial fonm Desite for defilements means to
let a man reach the places of] "(?#®% Bt). These last two expres-
sions are to be understood as _|us -olﬂcly allied* ( IE 3F ) to cach other.

The former cxprmsmn m%vmg up taking delight in objects of
desire; .the -latter expression means. to get out of defilements, Such arc
the desire for objects and. desirefor dcﬁlmcnts.- From both these [ desires ],
rmnd is to. he absolutcly c:h:ansu:l. =L L -

- - -

Also it is sa.:_d : the formiier expressioffl means to give up objects of desire;
the latter means to give up desire for defilements. The former means to
give up the causes and conditions of flightiness ( lolablidva ); and the latter
means to give up the characteristics of foolishness. The former [is said ]
in relation ( 3§ ) to purity, and the latter in relation to the stopping
of desire. Thus in due succession onec must oncself understand these [ two
cxpressions ]. :

.[48] Question :(—The desire of wilfulness. Wilfulness is, 30 to say,
desire { (4ma). Is wilfuiness scparately distinguished and desire separately
distinguished ?

Answer —They [ after all] mean one and the same thing. Why ?
All the evil things ( dhamma ) are [aftcr all ] regulated on to one thing,
but when they are classified, each is separate. .

Also as in the Vinaya ( ¢ J it s ,paid : .Wilfulness is defilement.
Desire is objects of desirel ~ Also s [ is said].: * Concentration ( samddhi )
is the opposite 6f the desire ohw‘lfulncss joy is“thc oppositc of hatred, applica-
tion of thought ( vitakka JB. j":.s ‘tl‘.!e opposnc of torpor,casc is theoppecsite
of flurry and worry. and rcﬂccnop ( wicara - B¢ & ) is the opposite of
doubt™” [ Pefaka]. Also it is like this : the First Trance is the opposite of the
desire of acquisition. The desire of acquisition isincluded among the five
kinds of hindrances. All the evil d mas. -include all the hind-ances.
What are those hindrances ? The answer is :.......oeie *7 [The former
expression means], out of the thrge poisonous roots [of cvil], greed { K ™
lobha ) concerning the five objects { @ Gf ) of five kinds of desire. The
latter expression (cvil things) means dhammas like ill-will and ‘delusion
concerning objects of hatred and violence and the like ( dghdta-vatthubheda-

76. This passage is ascribed in  Jali books like Swmp.,, Vis. and Dhem, to & work
called Mefgka for which alo see Vim p. 49,

77, FHere the Chincse toxt seems to be corrupt and defective. No answer is found to
this question, Similarly, the ncxt sentence must be preceded by * the former expremion means'
a8 it is an anywer to this question, The corresponding answer as given in Pali is paphamena T
akusala-mitless paica-kgmagunc-bheda-visayassa lobhassa. .

78. The same character { i¥ ) is used for chrnda and lobAz, as the [ormer is only a wenke-
state of the latter. In this conncction, Vimati-Vinedanl (p. 60 ) gives an intevesting pausage
which ¢xplains chanda as paithandkdrena pavatic dwbbale lobhe ‘icchamajihena chands, Taie balavd
raljanatthena rdge; tute pi  baltvalero chanda-rdge. Nimiti¥nubyaidjanc-safkappa-oaena pavatio
safkapho; fale pi  halavi-sabkappanavasena pavalio r8go; lato pi balavatare  satkappa-rdge.
Svayant pabliedo chnss' eva lobhassa pevaiti-Bkarabhedene avoltha-bhedma ca vulle.
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visaya ( 3 Bf 4 B0 M8 ). The former expression ( desire for objects )
means, the flood of desire, the bond of desire, the depravity of desire, the
grasping of desire, the intention of killing ( # .» ) and the fetter
( # ) of desire. The latter+ expression means the [remaining]
floods, depravities, graspings and bonds. The former expression means
craving ( taphkd ) and the like; the latter ignorance (avijjd) and the like.
The former expression means eight kinds of thought [ connected with ]
greed™ and the like; the latter expréssion means four kinds of evil thoughts.

Thus one cleanses oneself from desire and from evil [ things ].

(49 Accompanied by application of thought ( A ) and by reflection
( B ) [V iii.4]. What is mecant Dby °‘applicaion of thought’?
The answer is : turning over ( Ty ¥ ). What is meant by turning
over ? First application of one’s mind to the objects of thinking—this is called
application of thought. What is meant by reflection ? The answer is:a
man given to meditation applies his mind to the object of thinking and his
mind roams, backward and forward, about the object of thinking ( #l &
drammaga ). Further itis said : reflection means deep investigation ( B5F)
by the mind, association of the mind, connection of the mind. Just as the
sound of a bell is first big and later finer. The first big sound is like applica-
tion of thought; the later finer [ sound ] is like reflection. Like the flutter-
ing of a bird is the first quiver, the later - is concentraton ( Z& ). The
quiver is like the initial application of thought the concentration is like reflec-
tion. Like a bee that picks up a flower and first reaches it is the first applica-
tion and the later choice is reflection.

e

The First Trance has got five constituents. Which are those five consti-
tuents ? First is the initial application of thought, second is reflection,
third is joy, fourth is case, and the fifth is the focussing of the mind. These
ate what are called the five constituents. Just as a big tree has a flower and
a fruit, so also the First Trance has the initial application of thought and
reflection.

s

Produced from detaclment [ Vin. iii. 4 ]. If it be asked: * what is detach-
ment ?’, the answer is: it is to be free from five hindrances. This is what
is called detachment.

[50] Joy and ease. Joy is full satisfaction. What is full satisfaction ?
When the body and mind are fully satisfied with joy. That which has, as
its function ( Bk rasa ), the culmination into gladdening—that is joy.
Ease is to abandon two kinds of suffering—bodily and mental. This is what
is called case. Ease had, ay its function, dwelling persistently ( upabrithana )
upon one’s conception. Further it may be asked : what is joy ? The answer
is : the mind is very much pleased and gratified with its _conception ).
This is joy. Ease is to reach it and actually possess it. These two things

79, Pali: Lobha-samparulla-aftha-ciliuppadinam,




IV, 511 FIRST TRANCE
ar¢ not mutually exclusive. If there is joy, there is ease; if there is case,

there is joy.%¢
%

. Joy is what is included in the group of mental formatives ( sankhdras);
ease is what is included in that of sonaation { vedang ). Just as & man passing
along a road gets exhausted on account of thirst when there is no water ;
but when he hears that there is water- [in some pla.oe near by ], his mind
gives out a sigh of relieving joy. This is what is called joy. When he reaches
that [ place of ] water and drinks it or bathes in it-—this is what is called

casc.

[51] The Samddhii of the First Trance, that is, the first in order.
Trance—that is, what burns well ( jkdpeti ); also it is said : ** that thing which
is reflected upon by the yogins. > What is meant by * burning well*? The
answer is : that which is most capable of burning the hindrances that wrap
up [ a person ]; also it is said : ‘ that which cuts off defilements.” Also it
is said ; ‘Inspects.’” What is meant by ‘inspects ?* The answer is :
examines (upanijjhidyati ) the characteristics of things ( dhammd ) and accepts
the right practices of behavieur and eight types of meditation ( samdpatii ),
Why is it s0 ? Because it examines the characteristics of kasima-objects
of meditation. Because it examines the characteristics of keriga-drammana,
therefore it is called a Trance. It is the same as insight into the Path and
Fruit. How is it so 7 Because it examines the characteristics ( lakkhana-
upanipphdyanato ), How is it that it does ecxamine the characteristics ?
Because it examines [ the characteristic of ] impermanence. And when it
examines [ so], the Path is accomplished. The Fruit examines the Truth
of Cessation ( Niredha ). Therelore is the trance called the examination of

chracterstics,

In the Vinaya it has been said :

* Question :(—What is called the First Trance ? * There is the initial
application of thought, rcflection, joy, ease and focussing of the mind ™
[ ¥ib. 257 ]—this is called the First Trance. Just as there may be a man who
possesses wealth, or a person who has a circle of dependants, and if one takes
away that wealth, or if one takes away that circle of dependants, then for
what remains, what name can be used ? The answer is : no name can be
given for the rest. Thc trance also is like the same. If we exciude the ini-
tial applicationt of thought, rcflection, joy, case and focussing of the mind,

then for what remains, there is no name to be given. This is calied [ the
Firat ] Trance. '

Just as in a battalion of the army, there are soldiers, elephants, horses
and weapons of fighting and all this is called an army. If the soldiers,
elephants, horses and weapons of fighting ‘are all scattered away, then there

80, This is different from Pali which says :
Yoitha sukhape tattha na wivemats piti @ * Where there s casc, there does not

necessarily exist joy.'
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is nothing which can be called an ‘ army. > The Trance also is like the same.
If we exclude the five dhammas mentioned above, then there is nothing which
can be called [ the First ] Trance.

[52] Atiains — that is, rcaches and is said to possess.

Stays—that is, under the Bodhi tree, he stays in a state of trance. The
Buddha sits under the Bodhi tree’ and examines. What is it that he
examines ? The breath that gocs out and the breath that comes in.

- FAY

Question :—Is there no other trance ?

Answer :(—Yes, there is.

The Teacher says ;:  the rules of the Trance, I have explained in detail
in the Path of Purity® ( Visuddhi-magga ). Their meaning is deep and wide.
The rules are numerous. You should yourself know them from Abkidharma-
vibkasa. If they are given here, it would be just the text of Vinaya-vibhasd.
‘The rest has been given here in brief,

Thus { ends ] the scction of the First Trance.

4.24a.1 [53] After the cessation ¢f the initial application of thought and of reflection
701a.8 [ Vin. iii. 41. When one has left behind the two dhammas: initial applica-
tion of thought and reflection, one enters the Second Trance. The Sccond
trance arises when the two dhammas have disappeared presently. Why ?
Because when one gocs beyond the two coarser constituent dhammas, it is
called the Second Trance. Also it is said : In the Second Trance, there are
no dhainmas of the First Trance, but there are other dhammas, In the First
Trance, there are dhammas such as contact and the rest, In this Second
Trance, one goes beyond two coarser dhammas and then he attains the
dhammas of the Second Trance. Therefore it is said in the Finaya®® : ** After
the cessation of the initial application of thought and of reflection,...onc enters
the Second Trance. ™

The internal dhammas — those that are present.
Question :—What is meant by * those that are present ?*

Answer :—‘ Those that are prcsent’ means those that are produced
from one's body. :

Serenity®™® — that is, to be without any impurity. The trance also is
called “screnity.’ Why ? Just like a Dblue cloth. Because it has blue
colour, the cloth is called blue. The same is the case with trances. Because
it has th. nature of sc:‘fniry, therefore the tiance is called * serenity. *

Question —Why is Uik trancc called * serenity? *

81. °This shows that the Chinese transtmer ulto bilicved in the tra-litional view that
Samarta-pasgdikd also was writtén by Duddhaghosa, the author of the Fimddhi-magga.

82. Fin. iii. 4.

83, Sumpaszdanam.
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Answer :(—The initial application of thought and reflection are the
roots of disturbance. When the initial application of thought and reflec-
tion have ceased, then it is called serene, andeclean.’

Uniftcation—( ekodi, — 3B )—that is, the arisihg of oncness.

Question :—What is meant by the arising of one dkamma. Because no
attention is paid to the initial application of thought and to reflection, there-
fore it is called oneness ( — gk 5 ) Also it is said : it is supreme
{ settha ). Turther it is said : unification, that is, because it is alrcady freed
from the initial application of thought and from reflection, it is also called
without a companion { a-saf4ye ) ; therefore it is called unification ¢ — #§ ).

[54] OQuestion :—Oneness. What is it that is called oneness ?
Answer :(—1It is samddhi { concentration ).

Question :—What is samadh: ?
Answer :—It is onencss of mind ( celaso ckodibkave ) [ Vin. iili. 4]; no

second. It is also said to be a * trance ’; also it is said to be free from agita-
tion. Therefore the Second Trance is unification. How is it so ? Because
of the name. What js it that is mecant by name ? It is [ the unification
of mind ] and not of sclf ( setta ) nor of a breathing life ( jiva ). This is called
‘ name.’ ]

Question :—Is the First Trance without serenity ?

Answer :(—"“ It has.”” “If so, the first trance also should have been
called * unification ’, Why is it that the second trance only is called * unifica-
tion' ?” The answer is : The initial application of thought and reflection
disturb [ the mind J. When the water is shaking, the ripples arise. One
cannot sec the image of one’s face [in thesame]. Just like this is the First
Trance. The mind is [ overpowered by ] initial application of thought and
by reflection and therefore it cannot be serene and hence it is called © without
unificarion. * Why ? Becausc the sam@dhi in this trance is not quite evident.

WOhestion :(—Why is it that the sam#dht in the Sccond Trance only is
evident 7 ‘ _

Answer :(—Because the mind [ in that state ] is clean.

From samadhi there arise joy and ease. That is, joy and ease arise from the
saminddhi of the First Trance. This is the Second Trance.

Second—-this is in the order of counting.

As the First Trance has five constituents, the Second Trance has four.
What arc the four ? The first is serenity, the second is joy, the third is ease
and the fourth is focussing of the mind (== J» ). If they arc given in
detajl, they arc four. But if they are given Dbriefly, they are three. As
it is said in the Su#fa-literature : ‘ Which three constituents at that time
arise¢ ? Joy, ease and focussing of the mind "’ [ }J. The Teacher says :
I now give here only a fcw words by way of indication. The rest one

ought to know oncself .

Thus is concluded the section of the Second Trance.
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[55] After deiazhing onmeself from joy [ Vin. iii. 4] .
Question :—What is detachment from joy ?

Answer —Diminishing Joy;'a.l.so it is said : leaving behind joy; also it
is said : putting an end to joy. =~

At thu time initial application of thought and rcﬂccnon have already
ceased and joy also has arisen:

Question :—In the Second Trance, it has been’ explained, that when
initial application of thought and reflection have already ceased, joy [ comes ].
Why then is it mentioned again ? Because of desire to glorify the third
trance { vapggpa-bhaganam ), this is said. Why ? Just as, though the heretic
view is not destroyed a¢ the Third Path—it is [alrecady] destroyed at the Path
of the Sotapanna—sull it is mentioned again.. Why ? To glorify the Third
Path, it is mentioned there again.  Similar is the case here.

1567 Lived with equanimity { Vin. ili. 4]. What is meant by equani-
mity ? -
Angwer :—Equanimity-—this sees all [ things as ] equal; sees without

leaning to any side; sces without being partial. He constantly possessed
that strong equanimity. This is the Third Trance.

Also it is said : Equanimity is of ten kinds,
Question :—What are thogse ten ?

Firat is po-lan-chic { chefanga ) - equanimity, sccond fan-mo-chu { brahma-
vihdra) « equanimity, the third po-ti-teng (bojjhanga) « cquanimity, the fourth
po-li { viriva }— equanimity, fifth cquanimily of sedkhdras, sixth equanimity of
touch { M )*, scventh cquanimity of insight’  (vipessand ), eighth
equanimity of majjhatia, ninth equanimity of wisdom® { 4 ) and wenth

* cquanimily of purification { parisuddhi).

These en Lincds of cquanimity, though thev are well [ classified ] into
different places { J B ) as far as the ground, individual, the object of
meditative mind arc concerened, have, { however, only ] one [ and  the samc]
characteristic.  As they bhave been explained [hiere] in brief, one should
know them oncsell as given in detail in three places—S4tind, Dionvna-sangakant
andd Viswddhimagga™® I T were to say that in detail in this Vinaya [-con-
menlary ], than it would become wo prolix,

84. This dnes nnt agree with the Pali reading wd2ns, scnsation,
85. The corresponding Pali is jndna, trance.

86. The fooct-note givep in * Taisho' cdition seems 12 be inaccurate. Flere three works
arc  distinetly mentioned [ ANha-] §2lini,  Dhanima-sefgahan? and Visuddhimagga. The

Chincse (ramiator readds e sccond of these names as 53 K2 i o 8 B 3B
( Dhanwna-setgahianiye) as he appears o be wavering between the  Sanskrit  Dhanna-
safgrahe and Pali namic Damma-saftigani. He has put tiie two together into one.  The detailed
explanation is found in Asle. 3. 349-354, Vis. 1V, 156-171, Dhs§§ 150-159; 163-65. See
that sword in the Index of that book; also ssc Vim. p. 52,
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Question :—Ten kinds of equa.muuty—of these which kind of equam-
mity is taken here ? ’

Answer :—The equanimity of mafjhatta { unpart:ahty) is to be taken
here.

Question :—What is meant by equanimity of majjkaita ?

Answer :(—Not to find joy on account of the affairs of others.

Question :—The First and the Second Trances—in both these places is
there no equanimity of mgjjlaita ? Is it only in the third trance ?

Answer :(—The First and the Second trances have it; still it is minute
and not evident., Why ? Because, there the trance is obscured by the
initial application of thought, by reflection and joy. In The Third trance, one
becomnes free from the iniual application of thought, reflection and Joy and
so it becomes evident. .

[57) Rightly mindful and alere.

Question :—What is mcant by ‘mindful’ ( @ ) ?

. Answer :—The mind produces several kinds of thought and of them he
is mindful,

Alert. Question ~—What is meant by ‘alert’ ( & ) ?

Answer —To penetrate things thoroughly and know them.

Question :—What is meant by rightly mindful ( £ B ) ?

Answer :—Rightly mindful, that is, not to be forgetful; also it is said : to
be conscious; to say in other words: it has the appearance of knowledge that
demarcates the characteristics ( #B #8 40 %K ).

Alert. Question ;—What is meant by ‘alert ?*

Arswer :—To discriminate { 3 ); in other words, to collect and then
to expatiate on the same, This is said in brief. One should know it from
Mo-chie (mafjlatta?)

Question ;—In the First Trance is there no mindfulness and alertness ?

Answer :—Yes, they arc. Why is it then [ described ] as if it is without
mindfulness and alertness ? On account of what do thes¢ terms go away
from it ? Because they are in the initial stage .( %0 ¥ ).

(Question :—In the First Trance, why is it that mindfulness and alertness
are not evident ? _

Answer :—They are still inert. Just as a polished knife is at first blunt;
it becomes sharp only later. The same is the case with mindfulness and
alertness. In the First Trance, they are st.lll very inert; therefore they do

not become evident.

Just as a calf that is siill fed at the udders [ of the mother-cow ], though
whipped up by a man, does not go far away [from the mother-cow] but
returns to her again from time 1o time, so is ‘ease’ (sukha) in The Third trance.
It has not gone far away from joy. If it is not protected by mindfulness and
alertness, it will soon be united with joy and therefore mindfulness and alert-

ness must guard it. When it is strongly guarded, then it will be free [ from

Joy 1.
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Ease — that is, case that is supreme; the case that is highest. Why ;
Because it is guarded by mindfulness and alertness. Thus the meaning ang
the text ( # = ) one should pnesell know.

[ 58] Osne kas direct sxperience of ease (sukha) with his body [ Vin. i, 4].

Question :—What is meant by ‘body’ ?

Answer :—It i3 the body consisting of name and form (ndma-riipa). It
is with this body of name and form that he has direct experience of case. Why
iz it s0 ? Ease is united with this body of name and form. When these two
principles [ bodily and mental } are united, then one can have excelient
functioning. When alertness is characterised by excellent functioning, then
alertness appears ( 41 #8 ) and one is awakened to it. Thergfore e has
direct expericnce of ease with kis body.

£59] Good men say : he has equanimity, he is mindful and lives a Uife of case,

Question :-——What is it that is meant by ‘good men say’ ?

Answer :—In whatever way the Buddhas, the Individual Buddhas and
their followers describe the man who has attained the Third Trance, because
of his having attained the Third Trance—this is what is meant by ‘good men
say,” What is meant by “ay ?*

Answer :—Open up and reveal—that s what is meant by ‘say;’ or
classify and expatiate.. Also it is said : ‘praisc.’

Question *—What is meant by *having cquanimity, mindfulness and living
a life of case'?

Ansiver :—About one who wishes to enter the Third ‘Trance, they say: why
does he enter ? Because he wants extrome case.  Decause of the extreme case
that is excellently fulfilled, he has equanimity in the Chird Trance, lets juy
ccasc so as not to let it arise again.  This is what is called *mindful.’  Why ?
[ To be in consonance with] what is thought of by good men of one whe
has entered a statc of ease—ease, pure, and not mixed up [ with anything
inferior ]. This is what is praised by good men.  The meaniug is conveyed
in the original text which says: “has equanimily, mindfilness and is living a
life of case™—this is the praise by good men. Thus, endering the Thind Trance
mecans entering the Tirst trance, entering the Sceend and entering the Third
Trance also. II so, then the diffcrentiation is : the st Trance las five
constituents, the Second four, the Third (wo, as Las been said in the original

" Suftas.

Question :~At that time which two constitueni~ artse in the Thivd Trance?
Anuswer -—Lase and focussing of the mind.

The section on the Third Trance is conclurled,

- LThus is concluded }
the Fourth Book of the Vinaya-Commentary [ named |

Samania-pIsddil:d.
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Book V

[ T. 702a-710b; P'ing 22b-29a; PTS. i.153a-i.199b; 8. i, 98-136; N. i.
141-189 ]

[1] By removing case and by removing pain [ Vin, iii. 4 ].
Question :—What is ‘ removing ¢asc’ and what is * removing pain’ ?

Answer :—In the state of the Fourth Trance, casc and pain are removed -

from mind. :
_Further it is said : mentall! ( 44 ) ease and mental pain are removed.

Question :—This ease from the mind and pain from the mind—at what
time in the Fourth Trance is their removal attained ?

Answer :—A1 the very entrance { wpacdfra P ) of the Fourth Trance,
they are removed,

Question :—At what stage is the bodily pain extirpated ?

Answeor :—As it is said in the suile : *“ The Buddha says w the men-
dicants : As soon as one¢ clears himself from desire ( kdma ), onc enters the
First Trance. [ Physical ] pain is extirpated here’ [ 8. v, 213 ].

Qugestion :—At what stage arc the mental pain and mental case extir-
pated leaving no tracc ?

Answer —In Shin Mang? the Buddha says to the mendicants : **In
the complete concentration of the Fourth Trance, they are extirpated leaving
no trace ™ [ &, v. 215]. Then why is it said that alil things like pain, ease,
joy are extirpated, leaving no trace, at the entrance of the complete concent-
ration in a trance? The complete concentration at the First Trance is not
yet free from initial application of thought (vitakkka 2:) and reflection (B
vicdra } and so there is pain in the mind. When the initial application
of thought and reflection cease, then pain also ceases.  In the same way with
the Second, Third and Fourth trance-concentrations, initial application of
thought and the rest ceasc. Joy is completely extirpated at the entrance
of the compicte concentration of the Fourth Trance. Ease, however, reaches
as far as the Fourth Trance. He entertdins ease and settles there. Equani-
mity arises { #€ ) butit doesnot overpower easc. Therefore pain has

been compietely extirpated, leaving no trace, in the Fourth Trance. This is

called *‘withoul pain and withoul ease .’

I. Pali has bodily {kayike) case and bodily pain. .
2. Shiv Mang ( §F % ) Is this Sumadgala-vilasini, Cm. on Dighanikgya ?
This passnge is found in 8. v, 213-15,

S.a.3
702a.6

5.1b.1
702a.16
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[2] This Dhamma [ of eguanimity ] is very subtle and cannot
be mentally grasped. Why ? It is bke a wicked bull. The cowherd
f tries ] to scize it but does not get it. He stands and makes a railing and
drives the whole crowd into { i ) the railing. [ Then ] he pulls out one
by onec and gets each in due turn. When the turn of the wicked bull comes,
he, at long last, seizes him and gets him. The Buddha also does in the same
way. He has already taken hold of *casc’ and makes all dhammas enter.
Having entered, they come out in turn. This is what is ‘without pain and
without case.’ [ That is to say ] the mind without pain’ and the mind with-
out ease. This is the sensation without pain and without ease.

[3] Question :—Is this [ sensation ] © without pain and without casc ‘
casy or not 1o be grasped ?

Answer :—Not easy to be grasped.

Further question :— ‘This above-mentioned  expression—with
what [other] expression { 3 ) can it be grasped ?

Answer :—By understanding its [accompanying] characterisic { 48 ) .

In this way it can be grasped. The {accompanying ] characieiistic
words onecseli can undestand. As it is said in a Sutte : ‘* There are,
Q long-lived one, four conditions for the attainment of the deliverance of
mind called * without pain without case’. First give up pain and case........
and then enter the complete concentration of the Fourth Trance, These, O
long-lived One, are the four conditions for the attainment of the deliverance
of mind called *® without pain and without easec " [ AL, i. 296 ], Just as at
the stage of the Third Path, although wrong views and other dhammas are
already destroyed, [ they are again mentioned ] at this stage of the Third
Path just to glorify that stage. lIn the same way, [ here also ].

Qnuestion :—What are the other Dhamimas ?

Angwer :—Hatred, delusion and the like.

Thus one should know oneself the comiplete concentratinn of the Fourth
trance. If there are pain, ease and the rest in mnind, then because of ease,
there arjises passion; because pain has already arisen, there arises hatred;
because hatred has arisen, the ease of mind disappears. Therefore in the
comulete concentration of the Fourth Trance, they—these dhammas—are
far away. This is what is called ® without pain and without ease .’

[-4-] Question :—What is the characteristic of * what is without pain
and without ecase' ?

Answer :—7To give up likes and dislikes.
Question :(—What is its function { rase Bk ) ?

Answer :(—To give up relish ( Bk ) for likes and dislikes; also itis
said : not to be paru.a.l is its funcuon
: L |

The purity of mindfulness caused by equanimity,

Question :—What iy the purity of mindfulness caused by equanumty ?
Answer -1t is the equanimity which lets the mind{ulness attain purity.

L
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V. 6]
This complete concentration of the Fourth Trance is the purity of mind-
fulness, When the mindfulness has thus become pure, then arise the three?
aspects of mindfulness. All these are caused by‘equanimity and not by any 5.2b.1
702b. 15

other dhammas. Therefore in the original text of the Vinaya* it is said :
“ The purity of mindfulness caused by equanimity * [ Fin. iii. 4.]. Just as
there is moon-light. Then there appears a cloud that covers the moon.
Then the light of the moon does not shine. When the cloud goes away, the
moon then appears clean bright. Here also reflection and ease are like the
same. When refiection® and ease depart, the mindfulness then becomes

vivid clean,

[5] Question :—Does it not exist in the the three preceding trances ?

Answer :—Yes, it does,
Question :—Then, why does not the mindfulness become evident

[ there] ?
Answer ;—Because it has been covered up by reflection® and the rest.

Therefore, it does not become evident.
In the complete concentration of the Fourth Trance the equanimity is

night. Mindfulness is the full moon. When all the principal conditions are

accompanying, then the moon shines full bright.
Just as the First Trance has five constituents, the Fourth Trance has three:

equanimity, mindfulness and focussing of the mind,. When said in detail
these are the three. But when said in brief, there are two. As it is said in
the sutia : ** At what time do the two constituents appear? It is at the Fourth
Trance that the two constituents appear » [ Cf. Dhs, § 165 ].

Thus ends the section on the complete concentration of the Fourth Trance. 5.2b.8
. : 702b.24

[6]) This complete concentration of the Fourth Trance, if one
so desires, can be the basis of penetrative insight ( zifaessana ); if one desires,
it can also be the basis of focussing of the mind ( cftlekaggatad }. Further, if
one desires, it can become the basis of High Powers ( Abhinifia 5§ ) ; or
if onc desires, it can becoine the basis of the Truth of Cessation { Nirodha );
or if one so desires, one can enter another life ( bhawkkamana ).

If one is a man who has completely extirpated craving, he may seek
focussing of the mind., Why ? When one enters the complete concentra-
tion of the trance, he attains the focussing of the mind and with the idea that
ke would like to spend one day with great ease, he prepares a kasiga® and then ;’ 623;.216

produces the Eight Attainments,

3. Which three ? Neither the Chinese, nor the Pali text is helpful here.

4. The Pali-text { i. 155-156) mentions Vibhalga,

5. Here the Chinese character is . Following Pali we expect & which is used
above for vitakka, *initial application of thought.' There scems to be a confusion about
thése two characters in the mind of the translator., See IV. 48 and V. L

6. Xasina—a class of the objects of meditation beginning with carth, water, fire, wind
etc. See Vis, Chap. 1II. )

13




il Aot o e N ] R S g T

114

5.3b.1

702c.11

SHAN-CHIEN-P'I-P'O-SHA . [ Vo

A man under training or a common man, when he emergey from samadh,
thinks he would reflect, focussing his mind upon onc truth after another.
This is called the basis of penetrative insight.

Further, there may be a person who has succeeded in the Eight Attain-
ments, He enters a trance which is the basis of High Powers. When he
has emerged from it, he performs feats of High Power such as transforming
his single self into a thousand or- ten thousand. Thus, in succession, one
should understand onesclf. So one makes a trance the basis of High Powers,

Further, a person sccures the Eight Attainments, enters the samddhi of

"Cessation and for seven days continues to remain there in the trance of com-

plete Cessation, attaing nibddua in this very world, [ thinking ]} that he would
like to enjoy that happiness for seven days. This is the basis of the Truth of
Cessation.

There may be a person who has obtained the Eight Attainments,
Without falling? from the trance, he desires to be born in the Brahmaloka.
This is the basis of entering into another life.

The Buddha entered the Fourth Trance under the Bodhi-Tree. When
he emerged from the trance, he reflected upon the whole world. This trance
is also called the basis of High Powers. Also, this entrance [ into the trance ]
is called the basis of the Truth of Cessation. Secondly, he has penetrated into
all Dhammas—the worldly ones as well as the Noble ( 22 #] ) ones. The
Teacher says : Here it should be taken as said in brief.

This complete concentration of the Fourth Trance one should under-
stand oneself in duc course. For these things onc enters the complete con-
centration of the Fourth Trance.

[ 7] Because of the Truth of the focussing of one’s mind with the help
of samadhi, it is called puricy. As it is said in the original text of the Tinaya
“ Because of cquanimity, there is the purity of mindfulness ”* [ Cf. Vin. {ii. 4]

* Question :~—How is it pure ? '

Answer :—It is white, not black. Also i: is said : bright; because it
is free from ease; because it is free from desire as well as from minor
taints ( upakkilesd ). Mind then becomes clean and pure and adaptable
to any use onc would like to make ( kammaniya )} of it. Why ? Because it
is properly trained, it becormes soft to an extreme, as is said in a rutla:
“ When the mind has become soft, it becomes adaptable to any use, just as raw
gold when it is smelted becomes soft and malleable for any required need.
If one wants to make different kinds of neckilaces, one has to kammer it
It docs not break™ [ Cf. AL 254 ]. The mind also is likewise. It turns
wherever it is dirccted.  As it is said in a sutfe : The Buddha says to the
Bhikkhus : I do not see a single thing like the mind that, when disci-
plined and amphﬁod. ( bahulikatam ), becomes extremely soft and adaptable to
any use” [ Cf. 4. i. 6]. It isyextremely pure and so it is firm. Because it is
firm, it is called unshakable.

7. 1 belicve, here is & wrong charactec {0 ( #8 ) * to be pleased *, used for its hornonym
{ #& ) which means "to [all*, This latter would agree with Pali apaeriATagifhsng * not fallen
from the trance.’
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[8] Because of strenuousncss, there is no indolence. It is not
shakable. Because it iy overpowered by conceptration it is not shakable by
flightiness. ~Because it is dominated by wisdom, it is not screened by igno-
rance. Because, it is gripped by mindfulness, it does not yield to forgetful-
ness ( &K ) . Because it is overcome by brightness, it is not wrapped up
by thc darkness of minor taints ( upakkilesd). Thus cquipped with these
six? Dhammag, it is not liable to shake,

Thus when the mind is equipped with these cight qualities { balance of
mind, purity, softness ctc.), it becomes capable of delimiting all dhammas,

Because of the samadhi of complete concentration at the fourth trance,
the mind is focussed. Bccause of the focussing of the mind, it becomes free
from hindrances that go far away from it and it becomes free from
impurity. When the initial application of thought and reflection are
passed over, the mind attains purity and wisdom. And because of this,
it cannot be wrapped up with any hindrances. And because there is no
initial application of thought it reaches unshakableness, When the
minor taints have gone away, it is called unshakable. These words have
been said in sutlas® which onec should know oneself.

- [9) Remembrance of past Lives [ Vin. iii. 4 ]—When the mind has be-
come the basis of High Powers, [ he knows the lives through which he has
passed ].

The past lives—that is, the wordly aggregates in the past existences.
Lived, that is, was Dorn in this family or was born in that family; pasing out
of this family or passing out of that family; again he falls into this or into that
family. When he escapes from this family, he goes and is born into that
family. With his knowledge that he applies, he knows and delimits ali, one
by one. Thus he remembers all the past existences through which he has
lived. As it is said in the original Virgpa: ‘¢ With his mindfulness, he knows
the *lives he lived » [ Cf. Vin, iii. 4]. Because he has the mindfulness, he
knows the piaces he lived in, in his immediately preceding life as well as  all
the lives he passed through—either one life or two lives, and so on. in succes-
sion. The mind knows them and remembers them,

Men like the Buddha, who have fulfilled perfections (p4ramr) and who
are no longer required to undergo training of the mind, recall those as soon
as they direct their mind in that direction. But in the case of men who are
beginners in their training, they have to do some [ preliminary ] work and
then they can recall their lives. .

I have said this now in brief. One can know oneself from the commen-
tatorial work of the Visuddiimagga.l® Here I have to follow the original of

the Vinaya. . -

B. Here the Chinese text seems to be faulty. For, it does not mention the factor correspond-
ing to saddha, faith, and yet the figure siv is given. Evidently, through inadvertence of the
scribe, it scems to have been passed over.

9. Pali: Anatgana-Vattha-sutidai in M. Vol. i. Nos. 5 and 7.

10, See Visuddhimogga XIIT 13. 31 —27
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[10] One Life —Question :—What is meant by onc life ?

Answer :(—From th¢ time of entering the womb onwards upto death—
this is called one life. In the same way, in succession, upto countless lives,

Sam-p’a-chie—(Samvatta-kappa)-—Acon of destruction,

Question :(—What is meant By countless acons of destruction ?

Answer :—-There is gradual destruction. This is Samvatta-kappa.

Pip’a-yi chic (Vivajta-kappa)—Acon of cvolution.

Question :—What is P’i-p’a-cha-yi ( Vivattatthdyl ) acon ?

Answer :—It is gradual regeneration. This is called FP’i-p'a-cha-yi
acon. When one takes the Sam-p’s acon, onc includes the Sam-pa-chd-yi
(Samvatiajthayl) acon, because it is the root of [Samvapia-] Cha-yi (-tthayi). If
one takes the P'i-p’a (vivajfa) acon, one includes the P'i-pa-cha-yi. 12

These acons he recollects as soon as he directs his mind towards them.
As it is said in a suila-passage : The Buddha says to the Bhikkhus : *““There
are four asankheypa aeons. Which are the four ? Samwatta, Samvaftatphan,
Vivatia and Vivaflatihdyi.” [CL A.ii.142)

[11] What is Sameefla ? There are three kinds of Sawmpvattas. Which
are the tuee ? Deswuction caused: by fire, destruction caused by water
and destruction caused by wind.

There are threc zones covered by destruclion—zones as far as the
[heavens of] Abkassara gods, Sublekinka gods and Vehapphala gods. When
there is destruction caused by fire, then cvery thing below the Abkassara gods
is completely burnt by fire. When there is destruction caused by water,
then everything below the Subhakinka gods is compieicly merged under fioods
of water. When there is destruction caused by wind, then everything below
the Velapphale gods is completely blown up by the wind.  All this in extent
is one domain of the Buddha.

. [127 The Teacher says by way ol questioning: What is the domain
of the Buddha ?

Answer ;:—The domain cf birth, the domain of authority!® and the
domain of knowledge.

Cuestion :-—~What iz the domain of bivrth ?

Answer :—Tea thousand world-systans {caliav4fa). When the Buddha
is born, all the ten thousand world-systems quake.

The Buddha wields his authority on 2 hundred crores of world-systems.
1f the Buddha speaks out the suttas like Ratana-paritta, Khandha-paritta, Dhejagga-
paritla, djendtiya-sutta or Moraparitta, one lhcaring them docs not follow them;
for there comes out a wind that blows down a hundred crores of world-systens.
The dornain of knowledge is one which could not be measured. These are
the three dornains of the Buddha.

1L, Pali: Samoajrena samasraphayl gohifo hoti tommilakatta; vivaprens  vivarasthayl
(i. 139),

12. The Chinee character found here is mitk ( 3& )  ruin, destruction, repeated in
columan 10 also of the text. Is it wrongly used [or a similar characier wvi ( B ), authority
{used in column 8 of the 1=xt), which agrees with Pali 15 conunand, domain of authority ?
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{ Of these ], the domain of authority and the domain of birth-—both
of these are perishable. If they prosper, they stand up together. I havesaid
this now only in brief. But from the commentatorial work of the Visuddhi-
maggal?, one should know oneself. Then the Buddha attained the knowledge
of all things under the Bodhi tree. Not only oné, or-two, but several samuatfa-
aeons he knew.

[13] As to the place of birth—-

Question :—What is the place of birth ? The place at the time of the
acon of destruction, or when he was born among the gods, or among men,
or among the apparitional beings, or among beings born of womb, or among
beings born out_of moisture (samsedaja) and the like—he knows all in succes-
sion. ‘“This was my family, these were the names of my father and mother.
This was my name; I belonged to the Kassapa family; I belenged to the
Brihmana class, or to the Kygatriya class. I had such and such complexion—
comely or ugly, either white or blackish; my food and drink was such and such—
cither of rice, or of wheat, or of maize, or of sweet fruit from trees, fragrant
and delicious of taste;'* my body, speech and mind and my calling was such
and such; my life, short or long, was so and so. I passed from that existence
upwards into a heaven of gods until I reached the Brahma-heaven. There
I took birth and so on. After that, I was born among the Tusita gods 1o
fill up an official post. I had the same clan as the Tusita gods. I was
named .Sa-fo-kia-to (Seta-ketu——White flag). My appearance was golden
yeliow; my food was nectar {(amata, dibba-sudhd); 1 enjoyed the happiness of
gods; my life-extent was fifty-seven crores and sixty!® thousand years of
this world. From that heavenly abode, 1 fell down being commissioned
to be born into the family of King Suddhodana and was conceived into
the womb of Queen Miyi., Thus, I knew all the lives in the past—-the

places, the class, the family clan, appearances I took—comely or ugly,.

richor poor, noble or low appearance. Thus I knew all.”

[14] The Teacher asks a question : Does the Buddha alone know
this or other persons also ? _

Answer :—*“Other persons also know. The Individual Buddhas, the
lay followers and the herctic Brahmaps—all of them know. But the heretic

Brahmans know only forty acons and nothing beyond this. Their wisdom
being very limited, they cannot know farther than that. Also they know just

‘the births they take; that is all ( il E ) . All the other things they arenot

able to know. Why ? Because [their knowledge] is very limited. The Great
Arhats{Makd-saqvaka), who are eighty persons, know ten thousand?® acons. There
arc two chicf Arhats{agga-sqvaka)who know one Asalikheyya and ten thousand?

12, Sec Visuddhimagge XIII. 31T
14. It is interesting to note that therc is no mention here of meat ( mamsa) as we have
in Pall, .
15. Pali — * filly-seven crores and six hundred thousand years',

16. Pali — *hundred thowsand.'
17. Pali — ‘one Asankhevya and a hundred thousand.’
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acons. The individual Buddhas know one Asankheyya and then thousand*
and more aeons. Here, fthe Buddhas] know these—as many as they like. There
is no limitaton to what the Buddhas know. The heretic Brihmags can
know these only in succession. . If they want to know these, at random, they
are not able to manage. Just ke a blind man who neceds a leading [ -rope .
With that only, he can have his own way. That he does not follow a leading
[ -rope ] is a thing which does not. exist. The lay followers know these from
both the ends. The Individual Buddhas also like the same. The Buddhas,
however, know these lives as they will. Out of the innumerable acons, they
know all in the middle, above, below, or in the reverse order. All this, O
Brihmaga, I know.” The Buddha said to the Brahmapna—*I have attained
this supreme knowledge under the Bodhi trec and so I know the innumerable
acons in the past. Now I have destroyed the darkness of ignorance; have
attained the light of knowledge. Through what have I attained this
[ knowledge ] ? Through strenuousness, I did not attain it through pitying
my life or body.” Just as a young one of a hen breaks the shell with its beak,
so the Buddha said to the Brihmana, : ““l with my beak of the knowledge
of former lives break through the shell of ignorance wrapping past lives in
previous existences.Out of the shell I was the first to comec out. Therefore,
I am called one who possesses supreme knowledge,”

{ Here ends ] the Sectiori on the [ Knowledge of ] Past Lives.

[15] He (the Buddha) knows the births of others as he wishes. With
his wisdom, he knows the passing away as well as the births of living beings.
Thercfore, it is called the knowledge of births and deaths. With his divine
eye he sces living Deings. The Tathigata, because he has fulfilled Perfec-
ticns (porami), knows as soor. as he looks at [ living beings]. Other peaple
have to perform some preliminary work before they have knowledge [ about
Bving beings J. I am here saying this in brief. From the commentatorial
work of the Visuddhimagga'’ one may oneself know about it [ in detail ].

[16] Transcendent ( @ 3¢ ) [Vin. iii. 4.

Question :—What is transcendent ?

Answer :(—The transcendent eye is like the fleshy cye. Nothing
different. - This eye is accomplished by the good acts of divine persons. This
is free from [ the defects of ] a fleshy eye. It is free from minor taints and is
able to shine forth, So it is said in the original Viraya : “He sees with his
transcendent eye” [Cf Vin.iii 5]. The eye of wisdom is obtained with
great strenuousness. This also is like the transcendent eye and in no way
different. Why ? Because it takes its stand in transcendent things and
then it iy obtained. Therefore it is called the Eye of Wisdom, which is the
same as transcendent eye. Why is it so ? Because, bodily it rests on trans-
cendent things and so it obtains transcendent Jight. The mind is pervaded
with light and therefore it Can see things far away. It can penetrate through
a stone-wall. It is really shining bright and is in no way different. There-

18. Pali — ‘¢ two Asedikheyrar and a hundred thousand.”
19. Visuddhimagga XII1. 72-101.
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fore, with his pure eye of wisdom, he sces living beings as they fall from any
existence and take another birth. Thercfore, the herctic Brzhmana [with
no pure ¢ye] sces only the passing away from an existence. He does
not sec the coming into existence. Therefore he is a belicver in the
annihilation of existence (uccheda-ditthi). There are also some heretics who
see only the coming into existence and not the passing out of existence.
Therefore they are believers in the cternity of things ( sassata-
dijthi) and see the nine® abodes of living beings. ‘The Buddha sees both and
refiects upon them—the cternity and the annjhtlation [ of heings ]. Thercfore
in the original Vinaya it has been said : “With his eye of wisdom he sees Living
beings coming into and passing out of existence”™ {[Cf. Vin. iii.5].

[171 Very pure — The Tathigata is free from ecieven minor taints,
Therefore he is called very pure. As it is said in a Suifa-passage [M.1ii.163] ;
“The Buddha addresses Anuruddha [and saya] : Knowing doubt as a
minor taint of mind, I have abandoned it; non-attention as a minor taint...
sloth and torpor also as a minor taint...fearfulness...clation of mind...
coarseness of mind (dufthullam ?), over-strenuousness of mind...over-slackness
of mind...prattling [attitude] of mind...non~discriminating (agnatia 7) mind...
and mind too much attentive to physical forms—these, O Anuruddha, are
cleven minor taints from which the Tathigata is free, because of strenuous-
niess. When I see physical forms, I do not notice the shining glow {obh#sa);
when I scec the shining glow, I do not notice the physical forms.” And the
like. The Tathigata has gone beyond these eleven minor taints, has also
gone beyond the human eye., Therefore, it is said in the original Vingya :
“With transcendent eye, pure, superhurman, I see living beings passing out of
and coming into existence’’ [ Vin. iii 5 ]—exactly as onec with fleshy eye sees
living beings. 1t is in no way different.

The Teacher says : Does not the Buddha see living beings that
are just boin or that are just to pass out of existence ?

*Answer :—He sees them just when they are born, or just when they are
to pass out of existence. He does not see them in the middle (i. e at the
moment of actual birth or actual passing away). Thercfore, what is said in
the original Vingye [is to be understood] in this way.

[18]} Low —Question:—What is low ?

Answer :(—Because of his temperament dominated by delusion, a man
commits evil actions—he is called ‘low.” Also one becomes low, becausc
of one’s low and despicable birth; or because one is despived.

Noble—CQuestion :—What is noble ?

Answer :—One takes birth with wisdorn in his mind.  He is called noble.

Handsome form —It oviginates in love or amity (lit. absence of hatred,
a~dosa).

Ugly frm —It originates in hatred.

Prosperous way—After birth one comes to a good Path;or it is . said : to
have plenty of gold, silver or precious jewels—this is called prosperous way.

20. Nava-safigrgie. The Chinese interprets neog a8 nine, while the Sinhalese commentary
by Siriputta on Samanta-paradika interprets this word as sbhinave, new,
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Destitute way—Because of greediness onc is born poor, destitute and is
looked down upon-—this is called destitute way,

Looked down upon—That is, one gets food and drink with great difficulty,
He cannot provide himself with the same, morning and evening.

[19] Faring according to one’s actions [Vin. iii.5 ]—The Tathigata
knows all this, Further, he looks at living beings in hell suffering from severe
pain. When the Tathigata has locked at them, he thinks thus : “‘What roots
of cvil have these living beings planted as a result of which they are suffering
from this pain, day and night, without any break ?* The Tathiigata reflects
that these living beings must have done some evil acts because of which they
arc tasting this fruit. The Buddha, further, looks at the gods above and
sees the divine beings in Nandana-vana, Missakavana and Pharusakavana
and he notes all these heavenly beings as very joyful,. When the Tathigata
has seen them, he thus thinks ; ‘what meritorious actions have these living
beings sown as a result of which they have this place in their next life and are
enjoying the meritorious position in thc heaven ? They must have sown
good actions as a result of which t.hcy are enjoying this fruit.' Thus their
actions are known to him. Similar is his knowledge of the future. The
Tathigata with the knowledge obtained with his transcendent. cyec attains

the high miraculous Powers.

[20] TAae Evil actions done by one’s oun body.

Question :—What are the evils done by one’s body ?

Answer ;—Evil means some evil action done by the body, actions asso-
ciated with dirty things—things which are not clean,

Thus the Tathagata knows them all.

The evil acitons done by one’s longue and tie evil actions done by one’s vion mind
are to be explained exactly as before and not in any different way,

[ 213 Those who scandalize the noble persons.

CQuestion :—What is meant by noble persons ?

Answer :—The Buddhas, the Individual Buddhaz, the la.y followers..
upto the white-costumed laymen whe have reached the Path of Coming to
the Stream—they are called noble persons.

Question :—What is meant by ‘scandalize’ ?

Answer (—Destroy their good qualitics, and thus denounce them. This
is scandalizing speech. Further, there are other explanations. “The Buddhas,
the Individual Buddhas, the lay followers—all of them have come to evil
ways; they have no right ways; they have no complete concentration in any
trances; they have no nibddne-dhamma; they know no Path, no Fruit'—this is
scandalizing. They speak out such words; either knowingly they scandalize,
or unknowingly they scardalize, All thesc are included in scandalizizg the
noble persons.

Thus pcople commit grave [ evil] actions, because of which the doors
of heaven above are closed and the doors of hell are opened,

|
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V.24] TRANSCENDENT EYE

(221 The Teacher says : Here I want to tell you an illustrative story
vatthe) —
( There was a village in which there were two Bhikkhus—one was elder
and the other was young. Both of them enteret] a village. They came to
the [ house of a] family where they got one Indl&‘ul of hot gruel. The
elderly monk, when he got the gruel, thought thus :-—1 am suffering from
wind in my stomach. ‘This gruel is still hot. If I take this gruel it ought
to remeve the wind in my stomach.’ At thattime there was a man who had
taken a log of wood, of ‘which he wanted to make a threshold for the door.
It was placec ‘aude. Then the elderly Bhikkhu sat on that wood and sipped
his gruel. When the younger Bhikkhu saw that the elderly one had eaten
his/gruel, he condemned him | thinking ] that the senior (mehallska) monk
ha.fl put him to shame, When the clderly monk had finished cating his gruel
~and had gone back to his temple, he asked the younger Bhikkhu: “Friend,
have you attained [any status] in the teaching of the Buddha?*’ The
teply was : “Yes, I have attained the Path of one who has arrived at
the Strearn,” The elder Bhikkhu said : “If that is s0, you need not exert
further for the attainment of the remaining Paths.” *“Why so
*Because you have slandered 2 Bhikkhu who has destroyed desire (khfpdsava).”
Thercupon, the younger Bhikkhu, after having heard it, confessed his
transgression [and said] : “Sir, I have committed some evil towards you.
I pray you to accept my regret for the transgression.” He accepted it and
the younger one became glad and then went away, .

[23] The Teacher says : If one abuses a noble person ang if he [ the
abuser ] be a senior Bhikkhu, he should thus say : “Friend, I express my
regret to you; friend, do accept my regret.’”’ If he be a junior one, he should
reverentially put his head and face at his fe:goin [ the palms of ] his hands
and say : “Sir, I have committed a’transgrefsior against you, I have now
fcclmgs of regret. Please, Sir, accept my regret.” If he does not acceptit and
if he¢ goes in some other direction or to some other temple, he should go to the

place of the Bhikkhu, If thidt Bhikxhu is elder, he should reverentially put’

his head and face at his feet and with the plams of his hands folded should say:
*“1 have committed a transgression against vou, Sir; I pray you, Sir, to accept
the confession of regrec.”” If that person be a junior one, he should say :
“Friend, I have committed a transgression against you. 1 have now feclings
of regret. I pray you to accept my regret,” If he has entered Nibbana, he
should express his regret at the place of hiy attainment of Nibbina. When
he has expressed his regret, the door of the heavenly Path or of the Path of
Nibbana is not closed. Then he becomes as he was before (pakatikam eoa)
—nothing different.

[24] Wrong believers—

Question :—What is meant by 1 wiong belief ?

Answer :—The perverse view—this is wrong belief. Those who have ac-
cepted the label of wrong beliefand still instruct othér persons and slander noble
persons with their evil tongue. In the same way with the mental evil actions.

...16
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When one has taken a wrong belief, all cvil acdons arc included in the
same. .

Wrong beligf—It is a very grave action of transgression which is just
adverse. As it is said in a passage of the suilas - The Buddha says 1o
S&riputta® : “ A bhikkhu who observes good conduct, attains semddii and is
possessed of wisdom and has himself the right view and tcaches others in
turn. In the same way, O Siriputta, is the wrong belief which can not be
kept aloof from body, tongue and mind.” [ Gf. A7. i 71] Just as a man who
throws away an earthen ball docs not escape being sciled by that earth®™, 5o
an evil action inspired by 2 wrong belicf cannot escape hell. Why s it s0 ?
Because it is & heavy transgression (mahdsdvgija). As itis said in a paXsage
of the sulta® : The Buddha says o the Bhikkhus : “ I see no evil action that
surpasses wrong belief. It is an exceedingly grave transgression.” [ A. i. 58]

[25] When the body dies away.

Question :(—What is mecant by death ?

Answer :—It is a transgremsion on account of which one falls inw hell;
from it thers ia no occasion to escape. Further, it is said : the four Great
Elements are destroyod and scattered, and they are said to take birth again.
The Teacher says : If onc is consigned to hell, then the heavenly path (sagga)
or the doors of deliverance are closed to him, Further it is said : Evil destiny
means the existence of hungry spirits, of lower animals, or of Asuras—all
these are included in the same, Also it is said ;: Hell means [ an existence ]
beginning from Avici upto white or black [hells] which one can know oncsell

Also it is said : Good Destiny (su-gali) means to be among human beings.
This also is a good destiny.

Question :-—~What is mmeant by Heaven ?

Answer :—Where the physical form, voice, smell and taste are of the
best kind. That is called Heaven,

+ Knowledge —This means knowlodge attained with the help of the eye.
The rest {i. ¢. other expressions) is something that one can know oneself, 1
say here only in bricl.

The Section on Transcendent Eye is finished.

[ 25a ] Just® as [ it was said; ] ignorance wrapped up the past existences
and with the beak of the knowledge of past existences one breaks through
the covering shell of ignorance, so one should understand that [ what is
implied ] in the present case is the knowledge of coming into and passing
out of existence .

21, M. i. No. 12 [ MehasThongda-sutia ).

22. There is nothing correspondiag to this simile in the Pali text here.

28. A. 1. 33 (Etaka 1. ¢. Adgyticra).

24-24. 'This scems to be some additional marginal note introduced in the Chinese text
as it has come alier the concluding title, The Simon Hewa-Vitame edison of
Samantapgsadika { p. 110 ) also nates in = foot-note that this additional sentence is aot found
except in Burmese books and Sinhalese printed books, although there it is given before the
concluding tile.
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v.is ] DESTRUCTION OF DEPEAVITES

[26] The knowledge of the destruction of depravities [Vin. iii.5] — In the
Path of Arhatship, there iy this knowledge of the complete destruction of
depravities. This is called the knowledge of Ehe destruction of depravities.

Direct my mind—This refers to the mind of insight. It is this mind of insight
that can know ‘suffering’, that knows: it stops Rere and does not extend further.
Of the whole Truth of Suffering T have knowledge by penetrating through its
characteristics and its functions. Further I reficct : from what does this
Truth of suffering arise ? That it arises from its origin [namely, craving].
This then is the Truth of the Origin [ of suffering ]. I also reflect upon the
Cessation of Suffering and come to know the cessation of suffering. The Truth
of what leads to the cessation [ of suffering ] is that of the Path, When I
reflected upon these Four Truths with their characteristics and the like, I
correctly penetrated into them and in no way amiss and understood them
all, Therefore the Buddha has said ¢ “I understood the Four Truths. When
I thus saw them, when 1 knew them, my mind became free from the depra-
vities of passion (k@mdsavd)” [Vin. ii. 5]. Thus is indicated the Fruit.

“When the Fruit has been attained, then it is said [by a person who has

attained such a state] ; “I have now attained deliverance.”

{27] Further, there is a mind that examines (paccavekkhapa), When
I have thus refiected, I further came to know that I will not be born again.
Therefore,it is said in the original Vingya: “The Buddha sade to the Brahmapa:
‘I shall not be born again’** [Vin. iii. 5]. The Teacher says : *This ‘not being
born’—does it refer to the birth that is past,or birth that is present, or birth
that is to come in the future ? »* If it is said that it refers to the past life,
then the past life has already come to an end. If it is said that it refers to
the present life, then the present life has been already there. If it is said that
it refers to the future life, then that future life has not yet arrived. Then
what is that life [which is destroyed]?.
+  Answer (—Because the cause [of being born] has been destroyed,
therefore it is said : no " more ] bicth [ that would otherwise follow] !

[28]) Lived — That is, the holy life has been lived. Holy life that is
lived by good common persons, along with the seven types of people who are
under training (sekfa). It is this that is indicated by the Buddha. Wiateper
has got to be done by recluses has been done. Whatever is to be done in connection
with the Four Truths and the Four Paths has been done to the finish. There-
fore the Buddha speaks to the Braihmanpa: *‘I have finished whatever I had

to do.” _

There is no more velurn [ to this life 1 [Vin. jii . 5 ].

Question ;—Why is it that there is no more return ?

Answer :—Because, the taints and depravitics do not come back to me;
therefore, there is no return.

Further, there is no more exertion. The Tathigata has reflected and
come to know like this, This is called the knowledge of the destruction of
depravities. 'Why ? The Tathigata wanted to explain to the Brihmana
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that the Buddha had alrcady attained the three kinds** of discerning
knowledge-—the knowledge of the past, present and future.

[29] The Teacher says : Such words arc unbecoming ( & M )
self-culogy. Why ? The Tathiigata is praising his own self.

Answer :—The Buddha wishes to show compassion for the world, for
the BrAhmaga and the like; therefore he ‘says such words: “I am the noblest
among men, the highest, having none supcnor : 1 know all thmgs, I will
not pay homage to any other person.’

[30] When the Brihmapa heard the Buddha saying all these various
words, his mind expanded broad and was delighted. He expressed before
the Buddha his repentance for his transgression against him and said : “The
ascetic Gotama is such a perfect celebrity, I really did not know, O ascetic
Gotama, that you possessed the merit of being the First among all those that
are born.” The Brihmana censured himseif. Having censured himself, he
heard the Buddha preach the Dhamma and burst into praise : *Very well!
Very well ! Ascetic Gotama 1™ to indicate his appreciation of the taste of the
Dhamma, The Teacher says : why is it that he repeated twice the words of
praise—'‘very well '? Further, in an culogistic gaika, it is said :

One may repeat a word again and again

When anger is suppressed, in hurry, in praise,

In diligent service, in consternation and joy,

In devotedness, in grief,

And when impressed with some wonder ( J2 3% ) .

Here, why was this praise 7 The Brihmana hcard the Buddha preach
the Dhamma. His mind become so very glad that he could not express his
thanks in reply but automatjcally burst into a song.

[31] The Teacher says : The Brahman’s mind must have had such
2 thought : ‘the Buddha has preached the Dhamma. Its meaning is very
deep. His words have an excellent relish. They can very well impress a
man’s mind. They can produce great compassion and gan give extreme joy
and case.” The Brihmana says to the Buddha :

“I was like a bowl turned upside down. The Buddha just now preached
me the Dhamma and enabled me to listenn to it, He let me receive the
immortal food (anata} as in a bowl turned upward. To a man [who has] pre-
cious jewels but covered up with grass and wood, you have been like one who
can point out to him { the jewels ] and enable him to know [ where they are 1.
To one who has lost the way you have been like one who hoelds the hand and
points to him the proper path. To one who is in a pitchy dark place, you
have been like one who gives a torch to enable him to see the [ right ] path.
I am just like this.”

The Teacher says : “Why is it that the Brfhmana uttered such words ?
I must now further cxplain the matter. The Brihmap’s mind was

25. Abhinibbhids ( = J® A ) (Pali Cm. i. 169 }—Thesc three diffct slightdy from
the three mentioned in the Pali text which relers to the threc Fijjas—the knowledge of the past
lives, the knowlcdge obtained because of the uanscendent cye and the knowledge ol the
destruction of the depravitics.
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V.3 THE BRAHMANA TAKES REFUGE IN THE BUDDHA

like a bowl turned wupside down and s0 incapable ‘of relishing
the immortal food. The Buddha now explained to him [ the Diamma]
and cnabled him to receive the immortal food. How was it ? Like
grass and wood hiding the jewels; since the time, of Kassapa. Buddha,
the heretic belief had hidden the good Dhamma, .There was no one to

point it out. Now the Buddha has pointed it out and enabled people to
know it."”

[32] One whe has lost the way —The wrong view of  the heretics was
confused as the excellent path and so people could not see the good path.
The Buddha with the hand of the Dhamma has pointed out the path which
would enable one to attain deliverance. The darkness i like a deluded
person. Peoples cannot see the three planes of existence { Jt ) . The
Buddha gave them the torch of the Dhamma and enabled them to get the
light. The Brahmana of Verafiji praised the Buddha [ in this way] and
his mind became very much purified. He said to the Buddha : “I now take
refuge in the Ascetic Gotama.”

[337 Takes refuge —Whatever he (the Buddha) says, he follows.
Further, it is said: stays in reliance upon him. [ Because ] he knows that.the
Buddha has destroyed {all] taints. Further, he takes refuge in the Dhamma
and takes refuge in the Safigha { Order of monks ).

Takes refuge in the Dhamma —Whatever has been practised and accu-
mulated by the Tathagata—this s the Dhamma; [ if one follows it ] onc does
not fall [ from one's position]. If a man follows the Dhamma and when
it is accepted, onc does not fall into a hell, or into the existence of hungry
spirits, or into that of lower animals. Further, the Dhamma, when its inter-
pretation is taken [ into consideration ], is said to be the Noble Path and
Nibbapa. The Path is this Dhamma. As jtissaid in a sutta : The Buddha
says to the Bhikkhus : * The uncompounded (7) 2 Dhamma is the Noble
Eightfold Path. Of all thc Dhammas, it is the highest” [ 4. ii. 3¢].

[34] The Teacher says : I have said this here only in brief, Fur-
ther, there is one Brahmana called Chatta-minava, who has praised the
Buddha in a song. ¥ie¢ has composed these gdthds™ —

“ One should take refuge in the Dhamma,

Free from and unshakable by Desire—

Dhamma, un-compounded and unaffected by grief,
Never disagreeable and of cxcellent relish,

Known to be very good and posscssing discrimination
And which is supreme amongst all the dhammas.

Gifts to the Saigha of Four Pairs [ of men ],
Which, when further divided, become Eight--

25a. This seems to be a substitution by the Chinese version for Pali sadbhate, o it
done inadvertently or deliberately ?

26. Vimama 51 (ii. 3. 31-82).
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' The Safigha, the foremost amongst all the Sanghas,—
Yield great Fruit [ of merit].
Whosoever takes refuge in such a Saigha
Is styled an UpZsaka Real. *’

Thus the Brahmana said: “I pray to the Buddha that he will know me
as one who has already taken refuge in the Three.

The Teacher says : if one wants to [ fully ] explain the three refuges,
the explanation would assume large proportions. If one desires 10 know
the same, it would be possible for any one to know it oneself from Abkidharma-
vibhasa 3T

“I pray to the Ascetic Gotama to know me as one who has already
become an Updsaka. I pray to the Buddhba to call me an Updsaka of the
Buddha.” ’ :

[35] Question :—What is an Upasaka ? Who is. an Up#saka ?
Who is not an Upiisaka ? What kind of conduct should one have to
becomie an Upidsaka ? What kind of mind should one have to become an
Upéasaka ? What kind of good name should he have to become an Upidsaka ?
What kind of [ill] name should he not have to become an Upasaka ?

The Teacher says : The meaning of all this is very vast. It cannot
be detailed here. One can know it oneself from the commentary [ Papafice- )
sidani 22

{36)] . From noty unitl departure from here —That is, frorn now onwards

until [ reach the end of my life, I shall not accept any other teacher. 1 pray -

to the Buddha that he mnay understand this : ¢ If there be a man, who,
with a sword [ threatens ] to cut my head and says to me: ‘No Buddha,
no Dhamma, no Safngha!* I would rather allow my head to fall on the
carth; but T would never [ disavow them ] by saying such words.” The
Brzhmana had entrusted his body and life to the Tathagata and desiring to
offer him food, himself, zaid : “ 1 pray to the Honoured one to accept my
request that he should accede to come with the congregation of Bhikkhus
to Verafiji for the three earlier months of the summer-retreat. *

The Brahmana continued : “I have now already become an Up#saka,
I pray to the Tathagata to have compassion on me and to accept my request
to come to the town of Veraiiji."! The Tathidgata accepted the request by
remaining silent.

The Teacher asks a question : Why did the Buddha not give any reply
to the reguest made by the Brshmana ?

) k]

27. The Vinaya-Commentary rclers to Papadca-sldanl, commentary on AMaijuoma-nikasa
and to Swmatgala-vilgsini, Commentary on Dighasikgye, where the exposition of serame { taking
refuge ) is made.

28. Sce Papadica-sadani, Cm. on Bhgya-bherava-suita ( towards the end ), referred to in Pali
Vin, Cm,
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v.39] SCARCITY OF FOOD IN VERARNJX

Answer :—He did reply. Ocdinary worldly people [indicate] a reply
with body or with tongue, but the World-honoured One replied with for-
bearance in mind, as he had compassion upon the Brihmaga,

(871 He knew that the Buddha had accepled his Yequest [ Vin. ili. 6 1.
Question :—How was it that he had accepted his request ?

Amwer :—If he had not accepted his request, he would have given a
reply with some bodily [action] or with his mouth; but the World-horioured
One remained silent and the espression on his face { € ) [indicated] his
delight, Therefore he understood that the Buddha had accepted his request.
The Brihmana then got up from his seat, went around the Buddha in three
circles, paid homage to -all the four directions and went away, holding
together the palms of his hands with ten fingers on the head and stepping
backward until he could not see the Buddha. Again hc paid his homage
and turned back and then went forward

[38] At that time the town Verafiji was suffering from severe scarcity
of food. At that time means [ at the time ] when the Buddha accepted [ the
request ] of the Brahmana from Verafiji [ to spend ] the three months of the
earlier summer-retreat.  Sewre scarcily of food means when one hardly gets
food and drink. If people have not got pure and sincere mind [ towards
the Buddha ], then even if they have food and drink, they do not give. This
also is called scarcity of food. The town Verafiji was not like this. Of all
the five kinds of cereals, it did not really yield any.

Question :~—What is meant by dubiousness ?

Answer :(—Dubiousness means the doubtfulness because of double mind.

What is this doubtfulness caused by double mind ?

Answer ;:—The mind doubts. In these three montns of the summer-
retreat, when one [ goes out to ] beg food, one is doubtful whether one will
get food or will not get food; one is doubtful whether one will get enough
to sustain his livelihood or whether one will not get enough. This is
cailed dublousness; because of such doubleness of mind.

[39] White bones [ Vin, iii. 6 ] — Poor, destitute people beg food but
do not get any. They arc starved to dzath and the bones of dead bodics are
abandoned and scattered over wild ficlds. That is called ‘white bones.’
Further, it is said, of all the five kinds of cereals, no good crop has comse;
it becomes white like the lime-plaster, therefore, it is called ‘white bones.’

Like sticks — The paddy plants, at the beginning, yield ears of corn but
they suffer from a great drought. The roots and stalks stand erect like sticks,
This is called like sticks. Again it is said : Not only so, but at the time of
scartity of food, also, the market-place is { full of only ] such sticks. There-
fore it is called ‘ like sticks,” How isitsb ? At the time of marketing, the
strong people can get entrance; the weak do not. There is a great uproar
outside. The man in charge of distribution of rice sees the weak people,
has pity upon them, and with the intention of doing even justice to all, throws
open the door to let them in and take their seats in due order. He tells them
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that he would receive the cost-price first and then he would give them the
rice. According to the quantity, small or great, they use the sticks for enter-
ing the calculated measure [ of food required; satakam likhitvg]. The Bhikkhus,
then think for themselves : Here is. the scarcity of food. All are using
these sticks for entering the calculated measure [ of their quantity of food J.
At such a time if the Bhikkhus enter and pass through seven or eight villages,
they may or may not get a little quantity.

[40] At that time, horse-merchants from the North, driving their
five hundred heads of horses towards the South with the purposc of selling
their goods and earning a profit two or threc times, were travelling all over
towns to seck their profit,. They had arrived, in succession, in Verafiji
and were staying there for four months of the summer.

Question :(—Why was it that these horse-traders did not go away but
stayed there for four months ?

Answer :—There was a flood of rain-water and the road for the horses
was impagsable. They then set up, cutside the town, a shed for the horses
and houses for themselves with a hedge’ all arcund. Here, to the place of
the traders, the Bhikkhus went 1o beg their food. Each person got five
measures ( paitha) of the horse-wheat ( yava-tapdula ).

[41] Question :—Was it with faith or without faith that they gave
the wheat to the Bhikkhus ?

Answer :—With faith. The horse-traders entered the town and from
day to day saw the Bhikkhus beg their food and come back with empty bowls.
Having seen them, the traders returned and spoke to their companions about
this fact as mentioned above ( Jy1 _k ¥ ) . Each one thought like this :
“The Bhikkhus beg food but suffer greatly as they do not get anything; let us .
hold consultations together. We are travellers abroad. If we give every
day offerings from our morning { food ], we are afraid it will not be cnough.
We should therefore reduce the share of horses. Each one may give five
measures to the Bhikkhus. The Bhikkhus would obtain this horse-wheat
and so they would no longer suffer from exhaustion. Our horses too will
not suffer much’. Having thus held consultations among themselves,
the horse-traders went to the place of the Bhikkhus, paid their respects to
them and said: ** Sirs, our wheat will be available to you. Every day, each
person [ will get] five measures. And from this collected grain, food and
drink can be prepared as you like.” Therefore in the original Vinaya, it has
been said :  “ Every day, they gave wheat to the Bhikkhus [ when ] every
morning the latter dressed themselves and went out to beg food™
[ Cf Vin. iii. 6 ].

4
[42] Question :—What is every morning ?

Answer ;—From dawn to mid-day—this is called morning. Having
dressed themselves means having covered their bodies with ycllowxsh garments
( kasdva ).
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V.45 SCARCITY OF FOOD IN VERANJX

The food in the bow! ( pinde-pdia £y ) —

If one begged in the village of Verafiji, one would get nothing. If one
wandered all over the village, not one person came out to answer [ the request
of the visitor ].  Holding wheat they returned to the tample—When they wandered
begging from place to place, they obtained som® wheat and retumned,
Taking the wheat they pounded it fine and then ate. For the older Bhikkbus, how-
ever, there was no attendant who would look after their nceds ( $& § A ) .
There was nobody who would pound for them and so personally they had
to do the work of pounding and preparing rice. They grouped together—
eight or ten persons—finished their work and then they shared their food.

[43} Revered Ananda took the share of the Tathigata, pounded it
with his own hands. Ananda, being endowed with wisdom, prepared the
food with excellent taste and the deities further put inside the food sweet
nector (amata)} and thus made it ready. The Buddha received, ate the
food and then entered samddhi, After this he did not further beg his food.

Question :—Was revered Ananda attending upon the Buddha at that
time ?

Answer :—Since the time when the Buddha got up from his szeat
under the Bodhi-tree, for twenty years, there was no one fixed attendant upon
the Buddha. Sometimes there was revered Niga(-samila), sometimes
revered Nagita, sometimes - Meghiya, sometimes revered U-kia-po
{ Upavana ? ), sometimes revered Sigata, sometimes revered Sunakkhatta
[ the sion of the Licchavis ]. Thus these revered persons attended upon the
Buddha according to their will. They came when it pleased them and went

away when they did not like [ to stay ]. When all of them had gonc away -

revered Ananda waited upon [ the Buddha].

[44] Question :— There was. scarcity of food in the village. Why
was it that there was none who would perform a meritorious action by cut-
ting a small slice of cake and by offering it to the Assembly of the monks?
Further, the Brihmana had .requested the World-honoured One to spend,
[in his village ], the carlier summer-retreat. Why did he not supply the
nourishing food ? Because, the Evil spiri¢t ( 3 47 ) Mira had enwrapped
the minds of all the people within the range of one ygjana and thus made them
forgetful and so not one could give the nourishment. Having enwrapped
[ their minds}, he went away. '

Question :— Did Tathigata’s mind not come to know this ? Well,
[it did]. But he wanted to prescribe a code of good conduct and preach
the Dhamma. The Buddha said to Ananda : “You good men have won a
victory. The Bhikkhus in time to come must seek their rice and meat”
[ Vin. iii.7].

[45] The Teacher says: I do not understand the meaning of this—
what the Tath&gata has said to Anand : ‘you are good men.’
[ The explanation is] —'‘During the time of scarcity of food when you
begged your food and when it was difficult to get anything, you have shown
.17 ‘
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contentment to preserve the good Dhamma. Therefore you have won,
During the time of scarcity of food, you could conquer the greed in your mind.
Therefore you have won. In other villages, there was plenty of rice and
paddy, sweet fruit and plenty of things [ suitable ] to various tastes and yet
you did not go. And among the Assembly, there was not one who thought
of it, or who was angry, or who hatefully said : “‘Why stay here, O World-
honoured One ? Why not go to that village of plenty and abundance and
get food and drink easily ?’ None said like this; and there was no hatred
either for the Brahmana of Verafiji like this :—‘Why did he make a request
to us to come to Verafija and stay here for the summer [-retreat ]? And yet
he gives us no nourishing [ food ]’ There was no other thought except that
they desired to walk around and seek their food. Also there was none who
praised one another mutually like : ‘This man has attained the Path’ and
thus let other people know that they expected [ for that man ] nourishing
food by making such speech. Every one closed his mouth and remained
silent. Only this single thought they had—that they would like to stay by
the side of the Tathigata. Therefore, ‘you have won a victory’.”

[46] Question :—Did [ the Tathigata ] know that Mara had over-
whelmed all ?

Answer :(—Yes, he did know.

A question again—'why. was is that he did not go to Savatthi®,
Rajagaha, or any other place for arranging [his retreat] but came instead to
this place ?’

Answer :—Let alone Savatthi, or Rajagaha towns. Even if he had
arranged to go to Uttarakuru or to the heaven of the Thirty-three gods, Mara,
the King [ of evil spirits ], would certainly have gone there and overwhelmed
all. And nobody could have escaped him. Why ? This year, Mira, the
chief [ of evil spirits ], was very much full of hatred. The Tath3gata himself
had already reflected that there was Verafija only where he could take his
retreat by the side of the horse-traders.

Question :—When Mira, the king [ of evil spirits ], could already over-
whelm all the rest, why did he not have the thought of overwhelming the
horse-traders and thus prevent the Buddha and his Sangha from recciving
alms ?

Answer :—Yes, he would have if he could. [ But he could not ]. Why?
The horse-traders came [ to the village ] after Mira, the king [ of evil spirits ],
had already gone away [ from the village ]. Therefore, he could not over-
whelm them.

Question :—Why could Mira, the King [ of evil spirits ], not overwhelm
the traders of horses, afterwards ?

Answer :(—He could not do so at all.

[47] The Teacher says :—There are four things which Mira cannot
overwhelm and prevent. Which are the four ?

(1) First, the morning-meal;

29. Pali Cm. mentions here also Campd before these towns.
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(2) secondly, the sufficiency (lit. lack of deficiency) of medical requisites.

(3) thirdly, the life-period of the Tathigata;

(4¢) fourthly, the halo of light of the Tath&gata.’?®

The sun, moon, and the king of Brahma-gods come to the place of the
Tathigata and are not visible [there] as they are overwhelmed by the halo
of the Tathﬁgata Therefore, Mira could not overwhelm [ the traders]
with all his varicus means,

[4-8] At that time, the B heard the sound of pestle and moriar.
[Vin. i1i.6 ]. The Bhikkhus obtained the horse-wheat, returned [ with it ]
and used to pound { the same]., Therefore, there was the sound.

Knowing [a thing ], he (the Buddha) deliberately puts a question; or
knowing it, he does not put a question.

Knowing a thing and deliberately putling a question means the Buddha knows
the cause [ of a certain thing ] and still puts a question because he wants to
benefit the living beings. Knowing a thing and putting no question means
he-does not sec any benefit [ to living beings ] and 50 he puts no question,

If there is proper time, then he puls a question means there is the proper time
for a question and so he puts a question, Therefore there is a question that
is opportune. Puls no guestion means the Tathigata knows that it is not the
right time and so he puts no gquestion,

Also if it is beneficial, then he puts a question; if it is not beneficial, he
puts no question.

Similarly, there is questioning with any one of the two motives; onc is
when the Buddha wants to preach the Dhamma; the second, when he wants
to prescribe a rule of conduct, major or minor, for his disciple-followers
(Bhikkhus).

[49] Thevefore, he puts the question to Ananda : “What sort of
sound §s this ?" Ananda replied : “This is the sound of pounding wheat with
pestles by the Bhikkhus.” The Buddha replied : “Very well ! very weil !
Ananda,” Why did the Buddha speak eculogistically about it?  The
Bhikkhus, in time to come, will easily get food and drink while living in
monasterics, and therefore will speak about foed in derogatory terms like
this : *This rice is coarse; or it is very-much cooked; or it is less cooked; or
that it is broken in bits; or that it tastes sour or salty’; and words of the same
sort implying deficiency. Therefore your secking rice and meat has some

‘significance. [ And so ] the Buddha said to Ananda : “You all are good

men®, During the time of the later generations in the world, because of the
good Dhamma practised by the Bhikkhus, and because of your [ practice of ]
the Dhamma, the Bhikkhus, in time to come, when they get their food and
drink, will not glut over or condemn [ their food ], good or bad, thinking:
‘the King of Dhamma and the Arhats, in the past time, have in this world,
eaten nothing better than the wheat of the horses. Then what to say of us

~ all who are having a sort of contempt for the food and: drink [that we get] *

. 3. The Pali commentary also gives four cases, but it combines the first two venhm
mommdaddsonemoreatdmend—'themunmtknwdedgnofdmﬂuddg‘u

31, See above §§ 44-45,
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' The Section on Mahi-Moggalldna

[50] At that time Mah3-Moggalldna....(Vin. iii 7)

Mah# means the highest among the disciples who possessed the know-
ledge of miraculous powers, Therefore he is called Mahi. Moggalldua is
the clan. Spoke to the Buddha, that is, spoke to the World-honoured One,

Question—Why was it that he spoke to the World-honoured One ?

Answer :—Revered Mahi-MoggallZna, just seven days after he left his
family, attained the perfection of discipleship (sgvaka-pdraml). Further, the
Tathigata had also placed Moggallina on the supreme rank among those
who had attained miraculous powers. Therefore, Moggallina, possessing
the miraculous power, thought thus : This town Verafiji has very much
scarcity of food. The Bhikkhus [ wander] a lot begging, but they find it
difficult to get any food. They are very much exhausted. I should, there-
fore, like to turn over the carth and take the nourishing substance and distri-
bute it among the Bhikkhus. And further, he thought to himaclf: ‘If I turn over
the earth without speaking about it to the Buddha, then it would be like
pitching my miraculous power abreast with that of the Tathfgata, which
will go against my grain,’ Having thus thought, he spoke to the Buddha:
‘Woarld-honoured One, at the time when the earth was first formed, it was
produced fertile just like a fresh cake ( £ Bf ) ; also assweet as honey.
It would be good, Honoured Sir, if I would turn over the carth and take the
rich substance below the carth and offer it to the Safigha.’

[51] Tum over means take the lower side and bring it upwards. Why ?
for the sake of the Saigha. The Buddha, not wanting to permit him to do
that, allowed Moggallina to make a lion’s roar. The Buddha then asked
Moggaliina : “All the living beings, the towns and villages and all those that
rest on the earth——with them what will you do when [ as you overturn the
earth ] they will not be able to find any support for themselves in the vacuum

+of air 7 Moggallina replied : “Honoured Sir, I shall then, with one of
my hands, create the carth which will take on it towns, villages and all living
beings exactly as the [real] earth; in no way different; and with the other
hand pass on it all the living beings who would find support on that earth.”

The Buddha replied :—*“Stop! O Moggallgna.”

Question :—Why was it that the Buddha would not permit Moggallina
to turn over the earth ?

Answer :~—Because he pitied living beings, who may have perverse
notions : “‘Shall we speak of them as real { & ) or speak of them as not
real ( 3k ) ? Is this our dwelling place or no? Are these towns and
villages characterised by something fearfully strange ? These are not our
towns, villages, fields, pleasure-gardens, lakes and forests.”

[52] The Tcacher says : It is only 2 man who possesses the miraculous
power that can perform [such mu-acles] and not the one who doe: not possess
miraculous powers. And this scarcity of food is not coming only once. In
future, also, it would come. At the time, when one encounters such scarcity

“of food, who can get one like Moggallina ? In future, the disciple-followers
will have little of miraculous power. When [ the Bhikkhus ] will enter

R I



v. 55) MOGGALLANA AND SARIPUTTA

villages for begging food, the men will see them and say: “When the Honoured
One was living on this carth, the disciple-followers were obscrving the rules
of conduct [and the like], and so they attained the mxracmlous powers. When
there was scarcity of food, they turned over the gréat earth and took the sweet
[ substance ] from the earth and offered it to the Bhikkhu-Safgha. Now the
Phikkhus are not observing the rules of conduct. If they had been observ-
ing them, they would have donc the same thing as before and nothing
different. And, further, those who had no small share would share it with
others”.?* On account of such perverse views, they would lock down upon
the ‘noble persons.’ And on account of this looking down upon noble persons,
they will fall, after death, into a hell. Therefore, the World-honoured One said
to Moggaliina: “Do not take pleasure in turning over the earth” {¥in. iii.7 J.

(53] Then Moggallina as per Buddha's desire could not overturn
the earth and so further said apologetically : ‘Very well ' The Honoured
One said : “Just stop!” The Teacher says :~—~From the words ‘very well’
{ onward ] everything is as said before. You can know yourself. The
Teacher adds : There is a little difference. What is that ? Moggallina
further wanted to lift the land of Uttarakuru and join it to the land of
Jambudipa.

Question :—What about the sea ?

Answer :—It was like crossing with one step the foot-mark left by a
bullock®, He would enable the Bhikkhus to get food as in their [ habitual ]
villages,

The Section on Sﬁriputt.a

[ 547 Upali, wishing to reveal the origin of the Vinays-Pijake ([ said ]:
Now Si'lputta got up from his place of solitude and thought thus—

What is solitude ? '

Answer :—That which is quiet a.nd solitary and where there is no sound,
Also, 1t is said : ‘the solitude, where one attains the focussing of the mind.’

“Of which Buddha—from, Vipassi onwards—has the Dhamma lasted for
a long time ?"" The Buddha gave his reply. The meaning of the rest is
something which one can know oneselfl

Question :—Why is it that SZriputta himself, with the miraculous power
of his vision, could not know and that he had to come to the Buddba to
put the guestion to him ? :

Answer +—Because he could not. Siriputta, with his miraculous vision,
could understand which Buddha’s Dhamma lasted long and which Buddha's
Dhamma did not last long. But as to the delimitation of the causes in the
case of these Buddhas, he was unable to thoroughly understand the sarne.

[ 551 The Elder Mahi-paduma, however, said : “He could have. Why ?
Because he had the sixteenfold knowledge of an eminent Arhat. Thus
equipped ( 7 ) there is nothing [ strong ] enough to create any difficulty
for him. As he was staying with the Tathigata, he wanted to give promi-

2.0 & A 5y 4y Hi B g A CL Pali: Amiskam yat Akifc pakkem 08 amam

vy Mudivm dadpoum (i 183),
93. For this the Pali commentary has Malikg-naitags, just » canal { of water].
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nence to the superiority of the World-honoured One and so he came to the
Buddha and spoke to him.”” The Buddha replied: “O Siriputta.”” The rest
can be understood by oneself from the words, in succession, of the Vinaya.

[ 561 What are the causes and conditions ? [ Vin. iii.8 ] —The meaning
of this is easy to be understood. The Buddha said to Sariputta : “Vipassi
Buddha and the rest.” That is to say, all the Buddhas, Vipassi being the
first. They were never overcome by indolence. Whether there was one
man, or two, or three mea, and so on upto three thousand, several thousands,
or all the living béings of the world-system, the Buddha, while preaching
Dhamma made no distinction in his mind like this—'This group of audience
is small and so I may preach the Dhamma in brief; this group is big and so
I may preach the Dhamma in extenso.” Thus without any elation or depres-
sion, he preached the Dhamma. All of them having an even mind, he preached _
the Dhamma of the same kind [ to all ]. It is just like a lion, the king [of the
animal world ] who, when he emerges [ out of his lair ], once in seven days, to
seck his food and who, when he wants to seize an animal, first gives a roar,
the volume of which is ncither intensified nor diminished, and then seizes
the animal. Why ? If the lion, at the time of seizing an animal, were not
to give his [ usual ] big roar belittling that animal, possibly, it may escape.
So all the lions roar and strike terror into [the hearts of] all animals
which he then seizes, The Buddha also is like the same. To all the
living beings, he preaches the Dhamma with the same attention, without
considering the bigness or smallness [ of his audiance ].

[57] If he were to preach the Dhamma in brief, the living beings,
perhaps, may not, with their bridled mind, practise the Dhamma. Why? The
Tath#dgata has a high regard for the Dhamma. So now our Buddha preaches
the Dhamma [ in one and same way]. Just as the water of the great ocean
has one taste, so the past Buddhas also [ preached the Dhamma in one and
the same way]. At that time, the minds of the living beings were easy to be
instructed and easy to grasp [ the Dhamma ]. So even if the meaning of one
£4tha was explained it would let them understand the Four Truths. Therefore,
the Buddhas of the past would not preach, in extenso, the Dhamma consist-

ing of sutta, goya (&= X & HF ) , ete.

The Teacher says : When they had said one word first they had not to
say it again. .

[58] The code of conduct was not laid down for followers [Vin. iii.8 ].
Question :—Why was it that the former Buddhas did not lay down any
rules of conduct ( # ) for their disciple-followers ?

Answer :—The disciple-followers did not violate [any rules of good
conduct ] and because of the absence of violation they did not prescribe the
code of Parimokkha ( ap&-Pdtimokkha). And they did not recite Pdtimokkha
every fortnight, until it was six years. At the end of six years was preached
the exhortative (ov7da) Patimokkha. And this exhortation the Tathidgata
did himself. He did not allow his followers to do the same.




- V.60] SARIPUTTA'S !-l.EQUBST.

[59F At that time, in the land of Jambudipa Bandhumati was the
capital city. The deer-forest, Khema, was the dwelling place of Vipassl
Buddha. The whole of the congregation of Bhjikhus had assembled, There
was Buddha-Uposatha, or the Upoutha of a Safgha,or the Uposatha of three,
two, Or onc Inan, "

The land of Jambudipa, in the past, had eighty-four thousand monasteries.
Each monastery had ten thousand, or twenty thousand Bhikkhus. They did
not gquarrel but lived in peace. At that time, the divine beings had in their
minds the desire of listening to the Buddha giving exhortation of good conduct.
They calculated the years and when the sixth year was due to come,
there would assemble the great congregation to go to the Buddha and attend
upon him, while he gave exhortation of good conductiAt that t.lmc, those who
possessed miraculous power went [ of their own acco ]; those who did not
went with divine beings. They announced. the ‘for going. Then the
Bhikkhus took their begging-bowl and, clothes and equipped with the divine
miraculous power went to the Uposatha hall. Having reached that place,
they paid their homage to the Buddha, putting their heads at his feet. At
that time Vipass! Buddha came to know that the congregation had assemblod.
Then he exhorted them the Patimokkha of good conduct, . -

Forbearance is the highest ‘Path;

Nibbaina Buddhas [ esteem ] as the highest;

A recluse that causes annoyance to others

I: no longer styled a samapa. (1)

Abstain from all kinds of evil;
Accumulate all that is good;

Punfy your own mind-— .
‘This is known as what the Buddhas teach. ‘ (2)

Gause no anncyance and give no offence to othcrs, '
Spoil not what are the affairs of others;

Practise what is said in exhortation of conduct;
Know the limit of what you can eat;

Ever ye know how to stay contented;

Always find' delight in places secluded—

This is known as what the Buddhas teach [ D. ii. 49-50 1. (3)

[60] In similar ways all the Buddhas of the past taught the P&timokkha
of admeonition in these stanzas. Now the Buddhas have got their life-period
long or short, Therefore, it is said that the Buddhas with short duration of
life give, from the time of their sitting under the Bodhi tree, exhortation of

. good conduct ( #% ) to the disciple-followers. The Patimokkha of the code

was not recited by the Tathigatas but by the disciple-followers. Therefore
our Buddha Sakyamuni, for twenty years after his sitting under the Bodhi-
tree, recited the PAtimokkha of admonition. Further, once while he' was
at Pubbirima in the palace of MigiramiiZ, he said to the Bhikkhus alter
they had taken their seats : “O Bhikkhus, from now onwards, I shall not do
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service at the ceremony of Uposatha. I shall not recite the Patimokkha
of admonition. You all' will have to recite yourselves. Why ? The
Tathigata cannot recite the Pitimokkha at the time of the Uposatha in a
congregation which is not pure. - From this time onward the disciple-followers
will recite the Pdtimokkha of the code” [ Vin. ii. 240 ]. Therefore in the
Vinaya, it has been said : “The Buddha said to Sariputta : the former
Buddhas did not recite the Patimokkha of the code but did recite the Pati-
mokkha of exhortation. The three Buddhas, Vipassi and others, did not
recite the Patimokkha. The three Buddhas entered Nibbana, their disciple-
followers also entered Nibbina. The dlisciple-followers who came last
(pacchimakd) were from various clans such as Gotama or Moggallina, with
various names such as Fu-mu-te (Buddha-rakkhita ?) or Tham-mu-te
(Dhamma-rakkhita), from various social classes such as Brahmans, or house-
holders (of Vaidya class? J§ &) , or Kgatriyas, and from various families, rich
or poor or destitute. They thus came as recluses from various classes,
various families, various clans and practised the holy life. Because these
people from various clans and classes and with various names entered the
fold of the good Dhamma, each of them had his own will and mind. As
the Dhamma of the Buddha was not well assimilated, the Dhamma of the
Buddha did not last long in this world and there were similar [ reasons ] like
this” [cf. Vin. iii. 8]. )

[61] Question :—Why was it that the Bhikkhus did not make any
strenuous cfforts, [ with the result] that they let the good Dhamma decline
and perish soon ?

Answer :—The elders of the past (the last disciples of the Buddha) were,
however, not good; and much less,we ( % 38 & 72 ) [ of the present].
None, individually, did save the religious treasure and thus allowed the good
Dhamraa of the Buddha to guickly perish. Because no thread was used to
stitch together; the wind blew and scattered them. Stitch together, that is to
say, to bind together. Just as flowers of various kinds, if they are not
threaded together, are blown away by the wind and scattered; exactly in

. the same way, was the Dhamma of the Buddha scattered away, as the code

of conduct was not laid down.

[62] [These Buddhas] knew with their own minds the minds of their

Jollowers and then instructed them. What is the meaning of this ?

Answer :—The Buddhas of the past first examined the minds of their
followers and then instructed them. Because the followers could easily
comprehend the doctrine ( El ) , the Buddhas had not to give any instruc-
tion in extenso. %

£ ]

The terrifying forest, that is, a forest in which, i~ a'man enters, fear and

terror are produced,

Thus you think [Vin. iii. 8]— that is, there are three kinds of thought
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beginning with that of ‘lcaving one’s house'®; you oughtto chhgently culuvate
such thoughts.

You do not khave such thoughts —This means the. threc cvil thoughts begin-
ning ‘with ‘one connected with passionate desire’~~such kinds of thoughts you
scrupulously do not entertain.

You should bear such things in mind—That is, you think of impermanence,
suffering, voidity?® and soullessness, The mind should constantly grasp these
[ thoughts]. De not kave suck [ thoughis J; do not bear suck things in mind—this
means ; what is impermanent, do not think as a permanent principle; what
is impure, do not think or say as pure. You all should never entertain such
thoughts. -

These you should give up —This means all evil dhammas you should give up.

These you should produce and let them continue—This means good dhammas
you should produce; and if they have been already there, you let them grow.

Since minor tainis do not arise, the mind gels freed—This means as the mind
entertains no depravities, it becomes free. Also it is said : when they die,
they die without any more revival; so they die.

Therefore in the original text of the Finayas, it has been said : * The
dq:-ra.vitics will not arise again and so the mind has attained freedom' [ Cf.
Vin, iii.8 ]. Thus all of them were Arhats. _]'ust as lotuscs, when the sun’s
light begins to dawn, become full-blown again.,

“0 Saripulie, in the past, in a ferrifying forest * — If a man who is not
free from passion enters the forest, the forest assumes [for him ] a dreadful
aspect. All the hair on the body stand erect.

“O Sdripuita, these are the causes and conditions.”

The Teacher says : The meaning of the words that follow in due
order is casy and can be known by oncselfl

£63] Does not last long — The life-period of Vipassi Buddha was
counted as 80,000 years and that of his followers also was equally long. From
the time when the Buddha lived in this world upto the time when the
last of the followers lived—during all this time the Dhamma of the Buddha
cxisted in this world for 160,000% years. The life-period of Sikhi Buddha
was 70,000 years and that of his followers also was equally so. The life-
period of Vessabhii Buddha was 60,000 ycars and that of his followers also
was cqually so. The period from the time these two Buddhas lived upto
the time of the last of the followers—during this period only of a hundred
thousand and forty thousand, and a hundred thousand and twenty thousand

34. The Chinese text is following here a later interpretation of the word Nekbhamma
wrongly rendered as naighramya, ' leaving onc's house *, in Buddhist Saaskeit texts,  Origizally
the word meant 'frecedom from passionate desive'; as against Xgma, pawionate desire. For
this, see Prof. Bapat’s article on Nekkhamma in the B, C. Law GCommemoration wvol. Pact I
pages 260-266, where the interpretations of this word are discumed in detail.

85. Itis to b noted that the Chincse text substitutes here the word K'ung (28 ) »
finra, for the word asubha in Pali, although within a few lines Inter, ambla ( impure ) is used.

36. Pali has a hundred thousand and sixty (salz-sahassam sapthimatiani ).
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years®? [ respectively ], the Dhamma of the Buddha existed. Therefore the
Dhamma of the Buddha did not last long3®.

When Sé@riputta heard that the Dhamma of the Buddha during the
time of these three Buddhas did not last long, he desired in mind to further
ask the Buddha how the Dhamma lasted long, and so he said to the Buddha:
‘““Honoured Sir, on account of what causes did the Dhamma of the Buddha
last long ?” [ Vin. iii. 8]. .

Their life-periods—The life-period of Kakusandha Buddha was forty
thousand years, that of Konigamamuni thirty thousand years, and that of
Kasspa Buddha was twenty thousand years and that of Sakyamuni was
hundred years. That of their disciples was also like that [ of their Masters ].
Therefore, the Dhamma of the Buddha lasted for a long time?®®.

Now our honoured [ Buddha ] should have come to life when the life-
period was only ten thousand years, half of the life-period of Kasspa. But
when he reflected [ at that time ], he found that living beings had not their
faculties still ripe. Then he should have been born when the life period was
five thousand years. . ..and so on in due order upto five hundred years. And
still the living beings had not their faculties ripe until their life-period was
hundred years. Then the living beings were fit to be converted ( & E ) .
Therefore [ our] Buddha had a short span of life. The disciple-followers
also had likewise. The Dhamma of the Buddha lasted long.

In the case of the first three Buddhas, the Dhamma disappeared entirely
with the life-periods of those Buddhas. Therefore, it is said that the Dhamma
did not last long. In the case of the last three Buddhas, though they passed
away, still their Dhamma existed in this world; therefore it is said that it
lasted long.

[64] Thereupon, although Siriputta had heard what the Buddha
had said, still, desiring that the Dhamma of the Buddha should continue
Igng, he further said to the Buddha : I only pray to the Honoured One that
he should prescribe rules of conduct for his disciple-followers. As it is said
in the original Vinaya : “Sdriputta got up from his samddhi‘®.... and the rest
[Cf.Vin.iii. 7]”. All the words that follow in succession can be understood
by oneself.

The Buddha said to Sariputta : “Wait, wait,the time has not yet come.”
Sariputta again said to the Buddha : “Honoured Sir, I pray to you that
you should prescribe rules of conduct for your disciples.” The Buddha said
to Sariputta : “Wait ! wait ! this Dhamma is not a matter to be [determined]

37. B F W™+ =+ M 3 Cf Pali : Satasahassato uddham  cattalisa-mattani
visatimaltani ¢a vassa-sahassani (i, 190 ).

38. Pali explains : purisayugavasena pana yugaparampardya dgantvd dve dve yeva purisayugani
afthasi. Only two pairs of disciples they had left behind and so the Dhamma did not last
long. b : :

39. Pali: balilni ca tesam sqvaka-yugani parampargya brakmacariyam pavaitesurs. They had
left behind several pairs of followers who propagated the holy life in succession. So the
Dhamma did last long.

" 40. The Pali text actually says : pafisalldnd vutthito, got up from his place of retire-
ment, ( Vin. iii. 7 ).




V.67 ) BUDDHA'S REJECTION

by disciples and Individual Buddhas;but it is to be known by the Enlightened;
only onc Buddha or the other can know [ about the right time]. The
depravitics (#sand) have not yet started [ withiy community ].” :
Question :~—~What is meant by sources of [ dcpravmu of ] xmpuﬂuu
(Hmm)?

Answer :—The transgressions, belonging to this world or the next,
against the Dhamma of the Tathigata-—zthey are called sources of [ depravitics
of } impurities.

[65] Wil not lay down for the followers the rules of conduct [ Vin, iil. 9 1.

Cuestion- :—Why is it that the Buddha will not lay down for his disciples
the rules of conduct ?

Answer :—When there are no depravities ( i dsapas)®, if the Tathsgata
would lay down rules of conduct, the living beings would entertain such
thoughts of accusation : “How is it that this ascetic Gotama—when his disci-
ple-followers come from noble families and when, even when they had royal
‘thrones, they had given up their propertics, palaces, circles of wives and
children; when they did not care for their lives, when they were all contented,
holding no expectations for anything in this world—say how is Gotama, on
the contrary,binding such people with the rules of Patimokkha? This Gotama
must not have properly discriminated among men of the world; so he says
like this.”

[66] *“If I were to lay down rules of conduct, the men of the
world would not have feelings of respect and regard in their minds.”

. Just as an unskilful physician seces a man who is about to have an ulcer,

and although that condition of ulcer has not yet grown intc ripencss
[for the treatment], he immediately breaks it open. When it is opened,
blood flows out disconcerting the patient and causing him great pain. He
thén puts a medicinal dressing [ on the wound ] and the ulcer then is restored
[ to its normal condition ]. ~ The physician then says : “I have cured you
of your disease; you must give me my fee.43” '

[ 671 The patient replies : “This physician seems to be stupid! IfI had
been ill, then only he could have cured me. But, originally, I was not ill but
was strong. Because he broke open the flesh, letting blood come out, it was
I who suffered a great pain. And still, on the other hand, he has been demand-
ing of me the fee ! Is he not entirely mad

“The disciple-followers also would say similar things. If T were to lay
down in advance any rules of conduct, it would give rise to such words of
blame—* We ourselves have no faults; we are hale and hearty; and still he
is laying down rules of conduct.” Therefore the Tathigata is not laying
down any rules of conduct in advance.

41. The Chinesc text scems to be using both tho characters 3§ and H§ for 2wee

though the former would be more appropriate for defilements { kidess ).
The Intter iz also used later (§71) for abbuda,

42, [K — this character scems to be used for 4. Both mean ‘ prics.
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[68) If the depravities (dsavd) arise —

Question :—What is ‘'mcant by the arising of depravities ?

Answer :—When the depravities have already arisen in the congrega-
tion of Buddhist monks—at that time, the Tathigata will lay down for his
disciples the code of conguct and reveal the Patimokkha. Just as a skilful
physician prescribes a medicine appropriate to the disecase and then lets it
get cured. He gets a big reward and is also praised in this way: ‘This is a
good physician-chief; he has very well cured me of my distress.” The same
is the case with the Tathigata. After violation [ of any good rule of conduct ]
he will prescribe [ rules]. The people will be glad and then they will hold
on [ to those rules] and will have no words of hatred to say. Therefore,
the original Vingya says : “Wait! wait! Sariputta. When depravities arise
in the Dhamma, then the World-honoured One will lay down rules of
conduct” [ Vin. ili. 9]. The Teacher says that the remaining words can
be known by oneself, )

[69] In this Dhamma of the Buddha, who was the first recluse ?
Upasena, the scion of Vahganta. It was on account of him that [ the
Buddha ] prescribed a rule of conduct. Those who had not completed ten
years were giving disciples initiation [ into the order of monks]. Upasena
had completed only two years, while his disciple had only one. Thus, on
account of this, the Buddha himself laid down a rie of conduct. He said
to the Bhikkhus : “From now onwards, if a person who has not completed
ten years gives initiation [ into the order of monks ] to his disciple, he violates
a rule and becomes guilty of an offence called Dukkatza(an evil action)”[ Vin,
i,.59]. When the Buddha had already laid down such a rule, there was
a Bhikkhu who, though he had completed ten years or had gone beyond
[ the limit of ] ten years, was stupid and had no intelligence and yet he was
giving initiation. The Buddha then laid down a rule and said to the Bhikkhus :
“If a man who has no intelligence we.e to give initiation, he is guilty of a
Dukkata offence” [ Vin.i. 60]. The Buddha permitted an intelligent person
who had completed ten years, or who had gone beyond that limit, and who
had competence to instruct (pafidals), to give initiation to his disciple.

[70] WNot enlarged —That is, in the Sangha there are not many elders,
nor many young ones. S0 also there are not many dwelling-places, If
the Sangha gets enlarged, then there are bound to be violations and sources
of depravities. The TathZgata will lay down on that occasion a rule : “If
a Bhikkhu were to lodge together with one who is not initiated, for over two
or three nights, then the Bhikkhu becomes guilty of a Pdcittiva offence”
[Vin. iv. 16 ]. “If a Bhikkhuni were to convert, every year, a disciple [ from
her household life ], then she is guilty of a Pacittiya offence” [ Vin. iv. 336].
“If a Bhikkhun! were to.convert, in one year, two disciples, she is guilty of a
Pxcittiya offence” [Vin. iv.837]. In the way as said above, you should
understand [ the rest].

Large [ worldly ] benefits—If the Saiigha were to get large benefits of nourish-
ing food, then that would give rise to sources of depravities and that will be
the time when the Buddha would lay down a rule : “If a Bhikkhu were to
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v.72] CANKERS IN THE DHAMMA -

receive & naked heretic, man or woman, and give him or her, with his own
hands, food and drink, then this Bhikkhu becomes guilty of a Pﬁcntu;ra
offence” [Vin. iv. 92].

Net very learned —That is, when the thkkhu;sangha has not very learned
people. If there appear in the Bhikkhu-Safgh very lcarngd people, then it
will give rise to sources of depravities. If there are people who have studied
one Agama or five Agamas thoroughly, they, with a wicked mind, pervert
the [ real ] meaning and propound what is not-Vinaya as Vinaya and what
is not-Dhamma as Dhamma. Then the Buddha lays down a rule : “If a
Bhikkhu were to say that he does know the Dhamma as propounded by the
Buddha, then that Bhikkhu, who speaks such words, is guilty of a Pjcittiya
offence” [ Vin. iii. 135]. Then, in due succession, even if a novice were
to say such words, then also there would be ne dissimilar offence
[Vin, iii. 139]. Therefore I have said how the Tathigata, when there are
sources of depravities in the Dhamma, lays down rules for his disciples.

[71]1 What is meant by cankers (abbud2)* ?

Answer ;:—Thieves. Who are the thieves ? Those who violate the
rules of conduct in the Buddhist Dhamma become thicves,

Why are they called thicves (corg) ?

Answer :—Those who are not samapas say themselves that they are
samapgus and rob others of the four requisites. Therefore in the
Vinaya, it has been said : ‘There are no cankers (abbuds) in the
Dhamma; there are no thieves’ Also it is said : ‘there are no people
who are violating the rules of conduct (niddusiia).’

No jfaulls, that is to say, no taints. Also it is said : No dangers [adinava],
because no rules are violated.

No black sheep —Black sheep, that is to say, those who break [ the rules
of conduct J. It is said that the Safigha does not break [the rules of conduct].

Very pure —that is to say, very lustrous,

Founded on real solid ground—Those who stand on real solid ground of

Good conduct, samddhi, Wisdom and Deliverance.

[72] The Teacher says : I must now explain [the passages] in due
order. The lowest of all the five hundred monks that have come to Veratijs
for their carlier summer-retreat had attained the Path of a SotZpanna.

Question :—What is meant by the Path of a So-Fe-yilan (Sotipa.nna)

Answer —So-t’ oyiian Teans a stream.

Question :~—What is meant by a stream ?

Answer :(—The Path. If 2 man enters this stream-path, he is called
[ one on ] the Path of a SotApanna. As it is said in a sufta : “The Buddha
asks Sariputta about So-t'a-yilan. What is called a So-i"o-pilan?™ [ §. v. 348 ].

~ S#riputta answers :—*‘Honoured Sir, this is one who is possessed of the
Eightfold Path., What is meant by Eightfold ? (1} Right view, (2) right
thought, (3) right words, (4) right actions, (5) right livelihood, (6) right
effort, (7) right mindfulness ( 8§ ) and (8) right concentration (.mmddfu)”
[§.v.348].

*The Chinese text usey the same character for #rare in §§65, 68 and for abbuda here,
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Further question :—“What is meant by a So-t’o-yian ?

Answer :—When a man is possessed of these cight factors and when he
comes to and reaches this good Path, then he is called So-£’0-yilan. A man
with such and such a name, with such and such a clan is called So-t’o-yiian”
[ S. v. 348 ], because the Fruit gets the name of the Path. Therefore, he is
called So-t’0-yiian. All this you can know yourselves.

Not liable to fall down —This is not to say that those who are not Soti-
pannas will not fall into hells or into the species of hungry spirits or of low
animals, [ but only the Sotipannas will not fall]. Why ? Because, they
have destroyed the taints and because they have attained the Path.

They are bound to reach Sambodhi —That is, they must reach the three

-Paths in front of them. Why ? Because [ they have already attained the

First] Path.

[73] Thus wise Sariputta answered the Tathigata. Then the
Buddha after having finished the Great Pavdrapd ceremony [coming at the
end ] of the three months of summer-retreat addressed Ananda at that time.

Addressed means spoke in words.

The fully enlightened Buddhas had this practice for a long time. The
past Buddhas have said : One who has accepted the invitation ( 3 A )
should [approach the host] with a request for permitting departure and when
his consent is obtained, he should leave. The disciple-followers ask leave
or do not ask leave ( §J ) and they depart according to their will. The
Buddhas have compassion on living beings and so they desire to move around,

all over the different countries.

[74] The Buddha moves around all over the different countries. The Buddha
moves around over three regional circles : one is called the great regional
circle; the second is called the medium-sized regional circle; and the third
is called the smaller regional circle. They move around over these threc

regions, according to their will.

Question :—What is the great regional circle
Answer :(—900 yojanas.

What is the medium-sized regional circle ?
Answer :—600 yojanas.

What is the smaller regional circle ?

Answer :(—100 yojanas.

When he has finished the major summer-retreat (AL E®),
if the Buddha desires to move around over the Great regional circle,on the first
day of the ninth month (Mahd-pavarandya pavaretva Patipada-divase) he,surround-
ed by his retinue of the Sangha, goes away. In due course, he gces to another
village, instructs the pegple in the Dhamma, receives food and drink and
converts those who are fit to be converted. If they are not fit to be converted,
he lets them bag the benefit of merit and wanders about for all the
days of nine months. If during the three months of summer-retreat, a
large number of monks who had started practising samgdhi have not finished
their job, the Tathagata does not observe the Great Pavarana (B8 Z&),

?
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v.76). THE BUDDHA ASKS LEAVE OF. THE BRAHMANA

but awaits the arrival of the smaller one (Ratfika-puppamayas) and when the
15th day of the ninth*® monthis over, departsts, If he wants to wander over
the medium-sized regional circle, he wanders aBout at that time, for all the

days of eight months. [ If he wants to wanderovqr] the smaller regional -

-+circle, then he first sees that the living beings have attained maturity of
their faculties. He stays. And when the maturity of the faculties [ follows ],
in due course, then he leaves. When the first day of the eleventh month
(Phussa-masa) comes, he departs surrounded by his” Bh:kkhu-Saﬁgha and
wanders about for all the days of scven months.

[75] In various places, in these three regional circles, he helps people
to get rid of their taints and attain the Fruits of the four Paths, because they
arc fit to be instructed. Just as a man who collects flowers wanders all
over in the mountains, sces flowers scattered every-where and if there arc any
already in bleom picks them up and goes away. The Ta.thiga.ta also is
like the same.

There is also another practice of the Buddha, At the time of day-break
he enters the happy state of a trance, emerges from the samadhi and has
& compassionate look over all the ten-thousand world-systems. If there be any
people fit to be converted, the Tathigata gocs there and converts them.

There is still another practice of the Buddhas. If there are new people
coming from other countries, the Tathfigata immediately asks them questions
about their health and then preaches them the Dhamma. When there are
occasions then he desires to preach, and if somcething like a fetter {for the
Dhamma) springs up, then a prohibitive rule appears. This is the supreme
customary way of the Buddhas.

[76] Question :—What have been the practices of the followers [of
the Dhamma] 7 While the Buddha was alive, the practice was to meet
in a congregation twice. What is meant by twice ? First time, to take

a seat before the summer-retreat with the intention of attaining a trance.
Second, when the summer-retreat is over, to reveal one’s attainments. These
were the practices of the followers.

As said in the original Vineya : The Buddha said to Ananda : “It would
be fitting if we go together” [ Vin. iii. 10]. Go to ask leave of the Brihmanpa,

Ask leave —This means to say to the Brihmana : “ The retreat is over ;
I should now like to move to another country.’

43, Is there any mistake here 7 We should expect here the firet day of the tenth moath,
A few lines below is mentioned 11th month (M}

Pali : Moaha-pavdrangye c-pavdreiod . .....:, Kaitika-punnamips pavgreivd Md’gmrm

-Mhma-dmm ...... .nikkkamitn®,
The Chinese puts thus an interval of only 15 days instead of 30 days botween

these two days of starting on the tour as implied in the Pali text.

44. The Pali commentary definitely says (1. 198 ) chat though the original text makes
no rention * whether it was morning or afterncon,” still it may be stid that he had finished
his food and the noon-tide had long pamed sway.
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[77] At that time, the World-honoured Onc carefully put en, one
moming, his yellowish garments (kdsdva) and went on, making Ananda wait
upon him. While wailking, he reached the gate of the town. Having
reached there, he entered the town spreading around a flood of light inside
the town all over lanes and dwelling-places. All was Jike a mass of gold of
five colours, deep-yellow andithe like, all bright like lightning. He moved
on towards the family-house ofjthe Brihmana of Veraiiji. When he reached
the door of the house, and stoSd below, the attendants of the house suddenly
saw the gparkling light of the Buddha, went inside and told the Brihmana
that ascetic Gotama was standing outside the door. The Brihmana, when
lie heard the uproar about the arrival of the Buddha, had suddenly his mindful-
ness aroused in him, took up the carpet and woollen covering, spread it on
the divan, himself went out to meet him and said to the World-honoured
One : “Please come in, this way.” Thereupon, the Buddha entered and sat

on a seat. At that time, the Brihmana of Verafiji at first wanted in his mind -

to sit by the side of the Honoured One, but he could not get any chance to
do 20 and so by the side of the seat [ of the Buddha] he stood with the
palms of his hands joined together.

The Teacher says that the words that follow in due succession can be
known by onesclf.

[76] The BrZhmana said ; “Whatever I should have given I have
not given.”

‘The Teacher says : ‘This Brdhmapa wanted at first to gffer all the permissible
nourishing food to the Tathagata.' The BrZhmana said : “I had invited the
Tathigata for the sumner-retveat of the three months-and I should have
offered from day to day food, gruel, sweet fruit, drinks and thus should
have supported the World-honourod One. But then I forgot through
delusive forgetfulness. Not that I had nothing in the least, nor that I did
not want to give, but I could not arrange for the same because I was extremely
engrossed with the duties of a house-holder ( B A odftavasana ) .
I got vexed and deluded and thus was overpowered by confusion and my
mind was all forgetlulness and so I did not make any offerings.”

The Teacher says : Why did the Brihmana say so ? He did not know
that he was deluded by Mjra, the King [ of evil spirits ], and therefore he
upbraided himsclf that it was due to his household business that he entirely
forgot the World-honoured One.

Then the Brghmana. recovered his memory that he had invited the
Buddha for [ accepting his] offerings for the three months and that he had
not given anything at all. [‘He thought] that he would yive in one day
whatever offerings he should have given within [the limit of ] threc months,
and that he would only pray fo the Honoured One to accept with compassion [his
request for taking his food with him ] on the next day and that he would
prepare his offerings for the Tathigata, immediately, on the next day.

N




v.79] THE BUDDHA ACCEPTS THE REQUEST OF THE BMA 145
[79] The Buddha saw that the Brihman's mind was very much 5.29b.1
delighted and 30, with compassion, he thought that if he would not accept 710425 2

. his request, the Brihmaga would think ill of himband that he would say that
: as the ascetic Gotama did riot get'{ from him] ady P}Tgu}gl for three months T
he was angry,and therefore he was not acéepting his request; and that further
he would say,that the ascetic Gotama had no ommniscience and had no
forbearance cven for a while. By wsing such words he would be upbraiding
the Tathigata and that as a result of this he would reap the fruits of his own

grave guilt and therefore he must now accept his request.

- [ Thus ends ]
The Fifth Book of the Vinaya-Commentary [ named ] )
. A o : .
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Shan-Chien-P’i-P’o-Sha
I.Vir'laya -
Book VI

[ T-710b-717b; P'ing 29a-35a; PTS i-199b-238a; S. {.136b-168b s
N. i. 189-231] ]

{ 1] By remaining silent he accepled the request [ Vin. iii.1i . The Buddha
said to the Brdhmana : “Don’t bother your mind with the idea of house-
hold affairs,” After having said this, the Buddha rcflected on his capacity
[to understand ] and preached Dhamma to him accordingly. He spoke
to him [ about matters ] of this world as well as of the next, showing how one
is enabled to understand good meritorious things and to hold on to them
and to practise them with enthusiaszn,  The Tathdgata poured down a
shower of religious sermons, After having done that, he got up from his
seat and went away. He returned to his original place.

[2) At that time, the Brahmana got together his sons and grandsons
and loudly exclaimed to them : O ye alll I had formerly requested the
Buddha for a three months’ reireat but I could not give even for a single day
food and other catakles; now, tomorrow, 1 shall give whatever is equal to
the gifts for three months.”

Having said so, he immediately got prepared food and drink until the
night passed away. When it was dawn he arranged to have the inside of
his housc sprinkled [ with water ], cleansed it with scented earth, burat
incense, had decorative garlands of Jasmine (sumana) flowers, suspended silken

. buntings and banners, and had covered the seats and divans, Everything
was beautiful. There were various kinds of food, When cverything was
ready, he weat to the place where the Buddha was and said - to him :
“Your Honour, food and drink is ready. Xt is now time to go” [Vin. iii.l1].

[3] At that time, the Buddha went surrounded by a large assemibly
of Bhikkhus. Therefore, it is said in the original Vineya : “The Buddha
went to the residence of the Brihmana., Having reached that place, he took
his seat along with the Bhikkhus, At that time, the Brahamaya served food
to the Buddha and his Sangha. In the Sangha, the Buddha occupied a
prominent seat” [ Pin. iii.ll].

Very delicious, that is, with taste never to be surpassed.  With his own hands,
that is, served food with his own hands and let them get satisfied.

km-m [ |
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V16 ) THE BRAHMAN'S  OFFERINGS. TO THE BUDDHA

~ Satisfied, that is, being fully contented, thcy said that their minds were
delighted.
- Enough, that is to say, ‘ no more’ (ht.stop). ‘No more’ noft.hrec
kinds. What arc those three ? The first is [ indicated] by hands; the
second by the eye; and the third by words. Hcdcmcforutugwa.ruo mars
(bhuttaof)—this can be easily understood.

[{4] The Brihmana offered the Buddha threc garments. The three
yellowish garments were worth three thousand gold coins” He also gave
to the five hundred members of the Safigha white woollen garments, one pair
to each—altogether worth 500000 gold coins. Although the Brihmana had
made these gifts, his mind would not rest [contented] and so he further gave
red woollen blankets {(kambala), onc pair to cach; also covering for the
begging-bowl, Ni-p’o-t’c { 38 3¥ B ) ... The Buddha and the Bhikkhus
cut off that ' woollen blanket and every one made from it a belt to be used
at the time of meditation (4y6ga) and a bag for the bowl; also cut the
begging-bowl-covering Na-p’o-t’0c and made from it loin-cord (k&pebandhana)
and water-strainer ( parissdvana )—two kinds of things. Also there was as
hundred-times-bojled medicinal grease filled in a pot, worth one thousand
gold coins, along with what could be used by the Safigha for shampooing
the body.

' The Teacher says : the gifls for the ascetics, that is, the four kinds of lawful
things wlfich are not in common with worldly people, but are given [to the Bhik-
khus ] only. Now every one was provided with in full. The original Vingya has
said that there were gifts of three kinds of garments [only] and not of the four
kinds [ of requisites ]. I have now deliberately given an exposition of the same.

[5] Now tne Brihmaua, after having made his gifts, paid homage,
along with his family circle, to the Buddha and his Saiigha, with his head and
face [ yesting at their feet ]} and sat on one side. At that time the Buddha
thought soin his mind : This Brihmana and his family-circle requested me for
the summer-residence of three months, But, because he was overpowered
by M3ra, he could rot listen to religious essentials { JX ) . Ashe had not
listened to religious sermons within three months, I shall, within one day, give
forth and explain the sermon on the sweet Dhamma which will enable every
one of his family-circle to attain the full satisfaction ‘(%8 ¥ ) . When the
Buddha finished his religious sermon, he got up and went out of the door

with the intention of going to other districts. - Then the Brihmapa and his

family-circle—each one of them-—touched { 3§ ) the carth with head and
face to pay homage to the Buddha, He shed tears and said : “I only. pray
that the Honoured One takes compassion on us and comes here once
more for a mutual { 4§ ) visit without harbouring any ill-will for us.”

[6] At that time, the World-honoured One stayed at Verafijz for
three? days and then entered the Buddha's regional circle?. He noted that
1. The Chincse editor's gloss explains this as & kind of silk.

2. Pall — pathdbhirantam vikaritod, stayed as long as he liked.
8. Pali — AMahd-mandala, the great regional circle.
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the Bhikkhus had physically grown very weak, as they had every day nothing
to eat but horses’ wheat for ninety days, and so they could not walk long
distances. So he went by the straight road and recached Soreyya town,
From Sorcyya, he took [ the road] to Payiga. Having reached there, he
crossed the Great Gahgs., Having crossed that, he then went towards the
city of Virinasl. From there, he went to the city of Vesall. At that time,
the World-honoured One stayed at Maha.{ vana ]-Kifigira-sila.

The Teacher says :

Here ends the introductory section rclated to. Verafjjd in the Vinaya
mmmenta:y named Shan-chil-chu ( 3 R JE Samante-pdsadika)

- This Vibhasa is endowed with sweet meaning;
It does not entertain the doctrines of others;

It delimits the characteristics of good conduct.
The nidina as given in the original Vinaya

Is deep and so difficult to understand.

This Vibkasd can very well expound

The whole of the Vingya-pitaka

With no obstacles [in its way];

And so is called the Treasure (? A J2 )'
The World-honoured king, in this world,
Having compassion on living-beings,

Has now expounded the Vingya-pifaka

To let all the living beings be disciplined

And to help ( ¥ ) them in practising goed things
And in eradicating all things that are evil.

The Section on Kalandaka

(7] At that time, the city of Vesgll [ Vin. iii.11] and the following words,
in succession, c¢an casily be understood. If there are any difficulties that are
not understandable, I should explain them.

Kalandeka* —This is the name of a mountain-rat (a squirrel), At that
time,- the King of Ves#il, taking with him women of pleasure, went to
the hills for amusement. When the king was tired, he slept under a tree.
The women of pleasure who were to his left and right—all dispersed and went
away for their sport. At that time in a hole under a tree, there was a big
poisonous snake. He heard the sound of wine-breath [ of the king ] and came
out with the intention of biting the king. On the tree, theré was a squimrel
which came down the tree, chirped and woke the king. The snake with-
drew. The king who was awake went back to sleep. The snake came out
again with the intention of biting the king. The squirrel again chirped,
came down and woke the king. When the king awoke, he saw that under

4, See Muy. 7418—Sampad. Pali—Sasmvannan¥. It i3 not clear what these Chinee
characters stand for.

5. These lines are given in the Chinese text as prose, but perhaps they are verses like
those founxd in the corrasponding portion in Pali and like thote that follow.

6. Though this story is not found here in Smp., it is given later (ili-575) as well as i
MOm.(ii 134-35) and SeCm. (ii-419-20).
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“the tree there wﬂaholeinw!ﬁchthercwasabigpoisonous make. A sense

of consternation was produced in him. He began to look around at all the
four sides for his women of pleasure whom, however, he could not see. The
king thought to himself : “I am now alive because of the favour of a squirrel.”
The king then reflected : “I should like to requite the favour of thissquirrel.”
At that time, on the border line of the mountain, there was a village. The
king immediately commanded [ the people in ] the village, that from that
time onward he would give back the income of thatvillage, all for the main-
tenance of the squirrels. Because of this squirrel, they called this village
by the namec of Kia-lan-t’o (Kalandaka).

[8] A scion of Kalandaka—At that time, in the village, there was a
rich person who possessed wealth to the extent offorty crores ( & ) . The
king then conferred upon him the honoured position of being the richest
person. Because of the village-name, he was called the Banker of Kalandaka.

The Teacher asks : Il a single person is called Kalandaka, then are
other people also called by that name ?

The answer—Yes, all people [in the village ] are called by that name
Kalandaka, So it has been added in the original Vinaya : Sudinna, the son
of the Banker Kelandaka.

Many Companions—A compamon (sahaya) is onc with whom ( saha)
happiness and distress are shared in commen.

[9] At thal time, ke went to Vesalf for some purpose [ Vin. ifi.11]). Some
purpose, that is, to find out the debtors [ and meet them ], Further, the
Teacher says : On the ninth day of the ninth month (Xattike), the country-
people had assembled in large numbers for some amusement. Because of
this, Sudinna went to sec [ the amusement-show ]. At that time, the World-
honoured One reached Vesill in the first fortnight ( jupha-pakkhe) of the ninth
month.

Saw—~—Question :—What is meant by “saw ?”

Answer :(—Sudinna, after having finishad his morning meal? saw every-
where people going to the place of the Buddha with their right shoulders bare,
with offerings, and taking with them various kinds of flowers and scents, with
the intention of offering food and listening to the Dhamma, They were
going out of the city-gate. When Sudinna saw them, he interrogated
“Good people, what place are you going tq ? The answer was : “We are
now going to the place of the Buddha to offer him food and listen to the
Dhamma." Sudinna said : “Very well, T also will follow you.”

[10] At that time the Buddha was surrounded by his fourfold
asembly, preaching Dhamma to them with his powerful voice (drakmassara).
Sudinna, when he reached there, saw the Buddha preaching the Dhamma to
‘the great congregation, Therefore,in the original Fingya it has been said :“saw.”

The Teacher says : This Sudinna, because of his merit in the past, could
let his [ power of comprehension] awaken, Sudinna thought to himself :

7. The Pali cm, wses this phrase with reference to the people.
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“By what device can I enter [ the assembly ] and listen to the Dhamma
Why was it so ? [ The Buddha ] was surrounded by his fourfold Assembly
that had arrived with thec idea_of listening to the Dhamma. He could not
move [forward] as it had become very difficult to enter. At that time,
Sudinna, the scion of Kalandaka, gradually came to the tail of the assembly,

[I1] Question :—Why could he not enter the assembly ?

Answer :—Because he had come last. So he sat down at the tail of
the assembly. It has been said in the original Vingya : “Sudinna, the scion
of Kalandaka, went to the place of the Congregation and sat down aside,
Sudinna, the scion of Kalandaka, thought in this way ....”" [ Vi, 1. 12].

Question :(—Did he have this thought after sitting down, or did he have
this thought after listening to the Dhamma ?

Answer :—He did have this thought when he listened to the Buddha
glorifying Conduct, Mecditation and Wisdom.

- © Question ;—What kind of thought was it ?
- Anmnswer :—IHe should have thought like this —

““As the Buddha goes on preaching stage by stage (lit. section by section)
:and' as I come to understand the same, I have this thought over and over
again' ( = 3 ). : In this Conduct, Mecditation and Wisdom, there is one
significant principle which has one taste ( — Bk ) .” He further thought ;
“If I practise the holy life consisting of Conduct, Meditation and Wisdom,
while still I live in my house, and if I have a lapse even for a single day
¢ B ), then that matter would be a very grave danger. It is not suitable
for a life in the house.”

[12] Like a glossy polish ( & T ) —

Question :—What is a glossy polish ?

Answer :~—Just as a man who gives a glossy polish and makes a thing
extmely white and clean. To pract:sc [ the holy life] and [ keep it]
glossy, polished, while still living in one’s house is also a very difficult thing
to accoraplish. How can I now avail myself of an opportunity to shave off
-the hair on the head and the bezrd, put on yellowish garments and practise
the holy life 7 I can now go out of ths house and enter the houseless state,

. Question :(—What is meant by going out of the house into a houseless
‘state 2
: Answer :—To haque a house means to plough ﬁelds, to sow seeds, to make
purchases and sales and such other various kinds of affairs. ~ A kouseless stais
smeans to have no such kinds of affairs, but to have perfect calmness and to
have no desire. This is what is called geing out of the house and entering
mto a houselcss state.

{137 Not long afier the getting up of the Assembly, he went to the place whee
-$he Buddha was [ Vin. iii.13]. When the assembly was sitting (lit. bad not got
‘up), Sudinna did not go to the place where the Luddha was and ask for
renunciation. Why ? If he had asked for renunciation [ at that time], then
his brothers and others of the family- circle who were sitting in the assembly
listening to the Dhamma, would certainly have created for him a deterring
difficulty and would have said : “You are thc only son of your father and

|
|
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mother.  If you seek renunciation, who is going to attend upon and support
them ?* After saying these words, they would necessarily take him back
and then they would create an obstacle in his  renunciation. Sudinna took
some steps along with the Assembly that withdrew, but [ later, on - the pretext
of] meeting bodily needst, returned and went to the place where the Buddha
was and then asked for renunciation, Therefore, it has been said in the
original Vinaya: Not long after the dispersal (lit, getting up) of the assembly,
Sudinna went to the placc where the Buddha was and prayed to the World-
honoured One, .

[14] From the [time of the] renunciation of Rihula onwards,the
Buddha would not initiate ( B ) one who left the house without being
permitted by his father and mother. Therefore, the Buddha asked Sud-
inna : “Have your father and mother pcrnuttod you to leave the house ?*
[ Vin. iii,12].

- The Teacher says : these and the following words are casy to understand
and one ought to understand them oneself.

After having finished what he had lo do—Sudinna’s mind was now dehghtod
in renunciation, It did not find any interest in, or attachment for, places
of amusement. Even when it was possible to meet the debtors ( ¢ 3= ), he
did not .avail himself* of the same. He lmmedly went back, And. what

follows is easy to understand. -

[15] Mama ( Ammae?}, papa ( Tdta), * you ”——Easy ta understand.
Only son, only one son, without any clder or younger brother., - .

The Teacher says : Why did his father and mother say so ? Because
they wanted to remind ( & ) him [ of the following J—

Abiding in happiness [ Vin. iti. 13]. From his childhood until the day
he become major, he never passed. through any distress. From the very
first, since the time of his birth, he was carried in arms by his wet-narses and
reated, until he became major, on food and drinks of hundr_eds of tastes,
often given as mutual presents (4% 43 # A ). - went out
in carnagcs or on horse-back. His foot never touched thc urth Th.u is
what is meant by ‘abiding in happiness.’ ‘

[16] The father said to Sudinna : *“You have not known the least
kind of suffering. Not knowing suffering—If suffering is divided into ten parts,
then you have not gone through even one part of the same. '

We will rather meet death, but we will not part with you—The father and
mother said : ** While we are alive we will not leave you even if death comes
upon you; then what of [ our leaving you ] when you are now alive, Such

. & course of events will not happen ! "

Then, at this very place, I shall lie on the ground—That is, [ the son ] said :

-" ;‘I shall lie on the ground without any carpet or a mat.”

Provide yourself with enjoyments,
Qpesuon :— What is meant by providing oneself w:th enjoymentsy ?

tH TheChmmj;{ﬂ!mctlymwpthem of Pali serira-kices, mn:ﬂn;d:e
bodily needs {calls of naturc).

¥

13

6.5b.1
711b.29

ey

.;: -

.’--.'., i



152

6.6a.1
711¢.13

6.6b.1
711c.25

SHAN-CHIEN-P'[-P*O-SHA [ VI.i6-

- Answer :(—The male and female musicians ( & 8 ) , lute and
harp, wind-instruments of music, bamboo instruments of music, guitar and
others producing various kinds of musical sounds—with all these, to take de-
light in the company of your friends and acquaintances. These friends
and acquaintances gave him, in various ways, comforting advice that
would enable his mind to withdraw [ from his determination ).

Enjoy yourself with the five kinds of objects of pleasure—

Question :—What is meant by enjoy ( & paribhufijanto ) ?

Answer :—* Enjoy ’ means : Onc’s own bodily -self, in the company
of onc’s own women-folk, lives a life of joy and merriment, with the help of
the five kinds of Objocts of plcasurc

[17] Further, _yau can do meritorions deeds— That is to say, you can give
charities to Buddha, Dhamma and Sangha and follow the ways of good
destiny ( 3 ;¥ sugalti) and thus do meritorious deeds.

Still ke remained silent— His father and mother, with vaiious pieces of
advice, tried to give comfort to his mind. In this way, his father and mother
repeated the advice as many as three times, but his determined will would
not change. The father and mother sent for friends and acquaintances of
Sudinna and said to them : ** This dear friend of yours is now lying down
on the carth. We have appealed to him three times. But his assent would
never come 1 Dear friends, for our sake, [ please ] stop this renunciation .”

Therefore, those friends and acquaintances went to the place where
Sudinna was and thus said to him three times : ** Dear friend, your dear
father and mother Fkave got you as their only dear son. If you have to
renounce the house, who will support your father and mother when
they grow old in years ? Dear [ {friend ], if you renounce [the house]

{ your parents will suffer ]. Their grief will no doubt lead to their death. For -

you, dear, what advantage? What precious treasure, dear, [are you going to
get] T Renmunciation means to hold a begging-bow! and beg ene’s food which
Mmay be coarse or bad. You may get it or may notgetit. Further, you wili
have food only once a day; you have to sleep alone. If yo# practise_the holy
life, then such a [ life which you will have to lead ] will be véry difficult.”
Thus they [ tried ] in various ways, But his mind would never vield.

[18] These friends and acquaintances consulted [ amongst them-
sclves ]: * Noew we must permit him to renounce the house . Then they
iramediately went to the place where Sudinna's parents were, advised them
to permit his renunciation. Therefore, it has been said in the original
Vinaya: “The friends and acquaintances of Sudinna, the scion of Kalandaka,
went to the place of his parents and said to Sudinna : * Dear friend, your

~ parents have permitted you ; you can, dear, renounce thehouse’ ™ [ ¢f. Vin.

ifi.’ 14]. Immediately Sudinna got up from the ground. He rejoiced and
began to jump. Sudinna had not eaten for seven days; his body had grown
lean and emaciated. His parents bathed him with scented hot water, With
oi!, they smeared his body, washed the bhair on the head and combed them,
prepared various kinds of food and drink that were tasteful. Within three-
four days, his body grew strong and straight, Then, further, Sudinna paid
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respects to his parents, and, while tears were flowing [ from their eyes ].on
account of separation, went to the place where the Buddha was. He simply
prayed to the World-honoured One to ordain him as one who has now
renounced his house. . .

[19] Question ;—Was this ordination to be one at the hands of the
Tathigata or at the hands of the Safgha ?

Answer :—It was to be at the hands of & Bhikkhu, At tha.t time, there
was a Bhikkhu near-by who had taken the vow of begging his food. The
Buddha told that Bhikkhu, who had taken up the vow of begging his food, to
grant Sudinna his renunciation as well as his initiation into [ the Buddhist ]
rules of conduct. The Bhikkhu replied : * Very well { Honoured Sir 1™
He then took him and granted him renunciation as a samaps, He was
called a Bhikkhu of the Honoured One ( Fing-daitiyam ). He also gave him
the initiation into the rules of conduct. Thercfore, it has been said in the
original Vingya : At that time, Sudinna obtained at the place of the Buddha
renunciation and afterwards initiation into the rules of conduct. He
accepted the obligations of One who has become purified, dhula-dhamma,
Towto ( T4 PE) . [of Vin. iii. 15].

[20] 7’sw-t'¢ means in Chinese language ‘one who has shaken off
depravities of impurities.’ )

Accepted means he pract:sed

AraR#ika means one who givesup a house in a wllage and stays in a
forest-place, begging his food.

A beggar of alms means one who does not acocpt big sumptuous fcasts.
He rejects the fourteen® kinds of food.

Accepting dusty rags means one who does not receive clothes frpm a bene-
factor (4K & ¥° d'd’ua-patt or rather danapart!, that is, gahapatl) .

. Beggar of food in due order means one who never oversteps the order of
succession [ of houses ].

The village of Vajjis means the village of the king of Vajjis.

Immeasurable possessions and weaith : Possession means things that are used
every day (lit. morning and evening ). Weslth means the treasure thatis
always guarded and not allowed to be seen by people. JFmmedsurabls means

-that which is beyond counting.

Plenty of food and drink means from day to day there is all the time an

- overflow of food and drink,

Keeping the dwelling-place in due order means properly arranging the bed,
rolling the mat and guarding the woollen cloth.

[21] Offering [food] contained in big sixty silver vessels [ Vi, iii. 15].
One sitver vessel was capable of holding food for ten persons. In all there

9. PFourtun Linds of food—They arc epumerated in Vie. 1I 27, They are to be
avaided by a FPindapsiita. Vimeti-vinodanl also enumerates them,
10. This last Chinese character suggests to me that the Indian word iy rather damasars?
thmim::glmian 2862 The same characier is used for 2ari] in cakrovart!.
..20
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was prov:s:on of food and drink for six hundred [ Bhikkhus of ] the Congrega-
tion. Food is that which is brought ( abikdra ).

Question :—What is that which is ‘brought ( abkihfra) ?

Answer :—It is that which brings in the strength of the Four Great
Elements!! ( Maha-bhitani ).

He turned it back and gave—He rejected it [ for himself ] and gave it to
the Bhikkhu-sangha, his kind having no love for it. He himself entered
[ the village ] bcggmg his food.

The maid-servant in his house intending to throw out the stale remains
of overnight-rice that was not serviceable came out to throw it.

Overnight-ricce—that is rice, one or two nights stale, and which gave out
a sour stink,

Question :—Was it non-glutinous rice or was it maize-grain ?

Answer :—It was maize-grain ( 3 ff ) -

[ Elder] sister—A recluse cannot address [a woman ] as a maid and ,
therefore he said : * Sister, throw it into my begging-bowl [ Vin. iii. 15].

[22] Question :—Can a recluse say such words ?

Answer :—Yes, he can say; because it is a thing to be thrown away
by its master. If there is a thing like this to be cast away, then it is per-
missible for one to say : “ If you intend to give me, put it into my begging
bowl. ”* The Teacher says : If there is a Bhikkhu who goes round beg-
ging his food and if he sees a person carrying, with the swinging pole onhis
shoulder, the remains of overnight-rice with the intention of throwing it
away and if this Bhikkhu says : ‘ If this is to be cast away, putitin my beg-
ging-bowl ’,then such a Bhikkhu has been praised by the Buddha.

Question :—Is it with reference to only one kind of things like rice, or
with other kinds of things also that he can say so ? .

Answer :—It is with reference to all kinds of things that aie to be thrown
away. All such things can be asked for. There is no need of having any
scruple.

[23] Of hands and feet—While he was begging his food, he lovrered
his begging bowl to receive food. His hand became visible down from his
wrist. His foot also from his ankle to four fingers upward.

Voice—[ The maid-servant ] could hear his voice when he addressed her.

Recognised — She recognised these three signs.

When it was twelve years after the attainment of the Path ( 3§ ) by
the Buddha, Sudinna became a recluse. Sudinna was in another region
for eight years. Eight years after his own awakening to the Path, he returned
to Kalandaka village. It was twenty years after the Buddha’s attainment
of the Path. Since Sudinna departed from his own house, eight years had
elapsed and so the ma:d-scrvant could not recognise him [ at s:ght]

She went in and said to*the mistress of the family—

Question :—Why was it that she did not question him immediately but
entered [ the house ] and spoke to the mistress of the family ?

11. This explanation of abhikira is not found in the Pali Cm.
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Answer :—When the maid-servant saw him, she was handicapped by
her feelings of awe and so she dared not suddenly put him a question, There-
fore, she hurried into the house and spoke. * & .

[24] Witk proper discrimination, he was very cdrsfully eating by the side of
the wall, At that time, in the village in every house, by the side of a wall
they used to prepare a small shed provided with water and coenjee. Men
who would beg their food could rest there, if they so wished. Therefore it
has been said in the original Vingpa :  * QOutside the door, by the side of the
wall, he was eating ’ [<f. Pin. iii. 16].

What thing, O man >—The father asks Sudinna : “ What thing, you
man, are you eating by the side of the wall ? The remnants of overnight-
rice ? This sort of food is not suitable for a recluse. This is overnight-rice. *

The father said to Sudinna : “ When you were staying in the house
and when there were delicious food and drink, you found fault with them.
Yousaid : * Itis all coarse and bad. Hot or cold does not agree with me.’
Now you eat this remanant of overnight-rice like food that is sweet; and you
have no words of dislike.,”

The Teacher says : Sudinna’s father hacl to say such words; the father
was constrained at heart, and so he ¢ould not elaborate these words This
is what a teacher exptams as he has learnt from his immediately prccedmg

teacher ( Bff &% 48 % ) -

[25 1 Holding him by his arm, they both came to their house.

Question :—Why was it that the. house-holder {lit. one with white.

garments } held him by his arms and took him to his house with him ?
' Answer :(—Sudinna, as a man, was very dutiful. When the father had
already held him by his arms, he did not oppose the command of his father
to go back to his house with him. He accepted the request by remaining
silent and [ stood there}.

Question :—Sudinna had accepted the practice of begging hu food as
said above ( L &£ & £ ) . Then why did he accept the father’s
invitation ? .

Answer :—Sudinna must have thought thux : it was already long since
he was separated from his family. If he would not accept the invitation of
the donor (ddnapati or rather dfnavarti*) then he would think ill of him. And
50 because he had feelings of compassion on him, he accepted one request
of his,

Accepted—He made him know [that he had accepted ].

[26] Heap of gold and silver.

Question :~-Was it an ingot [ of gold and of silver ] or was it dlﬁ'erent.
picces ?

Answer —It was diffzrent coins.

A man —one who was neither too tall, nor too short.

Putting bekind kim a curtain — making a’ place suspiciously solitary
( i ¥ ) by putting a curtain around on all the four sides.

* Sec note 10 sbove,
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