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THE DHAMMAPADA, A CANONICAL BOOK.

THE Dhammapada forms part of the Pali Buddhist nattmough its exact place varies according to dbffié authorities, and
we have not as yet a sufficient number of compl&&sS. of the Tipitaka to help us to decide the goeét].

Those who divide that canon into three Pitakasaskbts, the Vinaya-pitaka, Sutta-pitaka, and Abduiima-pitaka, assign
the Dhammapada to the Sutta-pitaka. That Pitakaisisnof five Nikayas: the Digha-nikaya, the Magg#inikaya, the
Samyutta-nikaya, the Anguttara-nikaya, and the Klakd-nikaya. The fifth, or Khuddaka-nikaya, commmeds the
following works: 1. Khuddaka-péatha; 2. DHAMMAPADAZA; Udana; 4. Itivuttaka; 5. Sutta-nipata; 6. Vimaattéhu; 7.
Petavatthu; 8. Theragathd; 9. Therigatha; 10. @atek Niddesa; 12. Patisambhida; 13. ApadanaBaddhavamsa; 15.
Kariya-pitaka.

According to another division[2], however, the wlh@uddhist canon consists of five Nikayas: the Bigikaya, the
Magghima-nikaya, the Samyutta-nikaya, the Anguttakdlya, and the fifth, the Khuddaka-nikaya, whiduddaka-nikaya
is then made to comprehend the whole of the Virfdiszipline) and Abhidhamma (metaphysics), togethi¢h the fifteen
books beginning with the Khuddaka-péatha.

The order of these fifteen books varies, and eagrit, would seem, their number. The Dighabhanakaaic

[1. see Feer, Journal Asiatique, 1871, p. 263.denow at least one complete MS. of the Tipitdka,Phayre MS., at the
India Office, and Professor Forchhammer has jubtiglued a most useful List of Pali MSS. collectadBurma, the largest
collection hitherto known.

2. See Childers, s. v. Nikaya, and extracts frorddBimghosa's commentary on the Brahmagéla-sutta.]

p. x admits twelve books only, and assigns thernodlthe Abhidhamma, while the Magghimabhéanakas sfifiteien books,
and assign them to the Sutta-pitaka. The orderefitteen books is: 1. Gataka [10]; 2. Mahaniddddg; 3. Kullaniddesa
[11]; 4. Patisambhiddamagga [12]; 5. Sutta-nipadlag5SDHAMMAPADA [2]; 7. Udana [3]; 8. Itivuttaka4]; 9.
Viméanavatthu [6]; 10. Petavatthu [7]; 11. Theragd®i; 12. Therigatha [9]; 13. Kariya-pitaka [18}§. Apadana [13]; 15.
Buddhavamsa [14][1].

The Khuddaka-patha is left out in the second dist] the number is brought to fifteen by dividingltiiésa into Maha-
niddesa and Kulla-niddesa.

There is a commentary on the Dhammapada in P@lisapposed to be written by Buddhaghosal2], irffiteehalf of the
fifth century A.D. In explaining the verses of thhammapada, the commentator gives for every oyneaery verse a
parable to illustrate its meaning, which is likesvizelieved to have been uttered by Buddha in hésdourse with his
disciples, or in preaching to the multitudes thanhe to hear him.

DATE OF THE DHAMMAPADA.

The only means of fixing the date of the Dhammapadiying to ascertain the date of the Buddhistoraof which it forms

a part, or the date of Buddhaghosa, who wrote axsambary on it. This, however, is by no means easg,the evidence on
which we have to rely is such that we must notlrerssed if those who are accustomed to test higstband chronological

evidence

[1. The figures within brackets refer to the othigtrof books in the Khuddaka-nikiya. See alsoxyiik

2. M. Léon Feer in the Journal Asiatique, 1871266, mentions another commentary of a more philoisapcharacter,
equally ascribed to Buddhaghosa. and having tleeMtivara Bra Dhammapada, i.e. L'auguste Dhammagédailé.
Professor Forchhammer in his 'List of Manuscrif879-80, mentions the following works in connectioith the
Dhammapada: Dhammapada-Nissayo; Dh. P. AtthakatiButdhaghosa; Dh. P. Atthakath& Nissayo. 3 votsitaining a
complete translation of the commentary; Dh. P. MatOf printed books he quotes: Kayanupassanakgamork based on
the Gardvaggo, Mandalay, 1876 (390 pages), and Dlagada-desanakyam, printed in 'British Burma Néws.'

p. xi in Greece and Rome, decline to be convingei. s a general rule, | quite agree that we cafre too sceptical in
assigning a date to ancient books, particulanydfintend to use them as documents for tracindpigtery of human
thought. To the initiated, | mean to those who hénegnselves worked in the mines of ancient Oridittahture, sucl
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extreme scepticism may often seem unscientificiaralled for. They are more or less aware of hudglod arguments,
each by itself, it may be, of small weight, butambined proving irresistible. They are conscidas, of having been
constantly on the look out for danger, and, abadl gone on smoothly, they feel sure that, in taajhey are on the right
road. Still it is always useful to be as incredgl@s possible, particularly against oneself, arftht@® before our eyes critics
who will not yield one inch beyond what they arecxd to yield by the strongest pressure of facts.

The age of our MSS. of the canonical books, eiitthé&éli or Sanskrit, is of no help to us. All IndiMSS. are comparatively
modern, and one who has probably handled morenndiS. than anybody else, Mr. A. Burnell, has atsipressed his
conviction that 'no MS. written one thousand yeays is now existent in India, and that it is almogbossible to find one
written five hundred years ago, for most MSS. whitdim to be of that date are merely copies ofM&IS. the dates of
which are repeated by the copyists[1].'

Nor is the language, whether Sanskrit or Palifa gaide for fixing dates. Both languages contitmbe written to our ow
time, and though there are some characteristic rtarllistinguish more modern from more ancient BistdSanskrit and
Pali, this branch of critical scholarship requitede cultivated far more extensively and accuyatefore true scholars
would venture to fix the date of a Sanskrit or Réiit on the strength of linguistic evidence al@je[

[1. Indian Antiquary, 1880, p. 233.
2. See some important remarks on this subjectusil's Introduction to Sutta-nipita, p. xi.]
p. xii

The Buddhists themselves have no difficulty in gisisig a date to their sacred canon. They are toltdt canon itself that it
was settled at the First Council, or immediatelgiathe death of Buddha, and they believe thati afterwards handed
down by means of oral tradition, or actually writidown in books by order of Kasyapa, the presidéttie First Council[1]
Buddhaghosa, a learned and in some respectsaaksitholar, living in the beginning of the fiftertury A.D., asserts that
the canon which he had before him, was the sartteabfixed by the First Council[2].

Several European students have adopted the samiergpnd, so far as | know, no argument has yet laelvanced
showing the impossibility of the native view, tlsatme collection of Buddha's doctrines was made idiaely after his
death at Ragagaha, and that it was finally seéteghat is called the Second Council, or the Cdwfdvesali. But what is
not impossible is not therefore true, nor can aingtibe gained by appealing to later witnesses, as¢for instance, Hiouen
Thsang, who travelled through India in the sevestttury, and wrote down anything that he couldrghitle concerned
whether one statement tallied with the other of3}oHe says that the Tipitaka was written downpatm leaves by Kasya
at the end of the First Council. But what can ewreight of such a witness, living more than a #aod years after the
event, compared with that, for instance, of the 8a@msa, which dates from the fifth century of oar, @nd

[1. Bigandet, Life of Gaudama (Rangoon, 1866),58;3ut also p. 120 note.

2. See Childers, s.v. Tipitaka. There is a curjpassage in Buddhaghosa's account of the First @oiNmw~ one may ask,'
he says, 'Is there or is there not in this firgiBika anything to be taken away or added?' | téfihere is nothing in the
words of the Blessed Buddha that can be taken deathe Buddhas speak not even a single syllablain, yet in the
words of disciples and devatas there are thingsiwmay be omitted, and these the elders who madestiension, did omi
On the other hand, additions are everywhere negessad accordingly, whenever it was necessaryltbamything, they
added it. If it be asked, What are the additioffisrred to? | reply, Only sentences necessary toectthe text, as 'at that
time,' 'again at that time," 'and so forth.'

3. Pélerins Bouddhistes, vol. i. p. 158.]

p. xiii tells us in the account of Mahinda's mis&ioy journey to Ceylon (241/318), that the son sbka had to spend three
years in learning the Tipitaka by heart from theuthoof a teacher[1]? No mention is then made oflagks or MSS., whe
it would have been most natural to do so[2]. Adted time, during the reign of King Vattagamani{88-76 B.C.), the same
chronicle, the Mah&vamsa, tells us that 'the pnoedbuwise priests had theretofore orally (mukhapé#) perpetuated the
Pali of the Pitakattaya and its Atthakath& (comment but that at this period the priests, foresgéhe perdition of the
people assembled, and in order that the religiashtréndure for ages, recorded the same in booktthgkesu likhapayum)
(4]
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No one has yet questioned the dates of the Dipayabsut 400 A.D., or of the first part of the Mahésa, between 4-
477 A.D., and though no doubt there is an inteofalearly 600 years between the composition oMabdavamsa and the
recorded writing down of the Buddhist canon undatt&gamani, yet we must remember that the Ceylortesmicles were
confessedly founded on an older Atthakatha preservéhe monasteries of the island, and represgiatmunbroken line of
local tradition.

My own argument therefore, so long as the questias only whether we could assign a pre-Christida ttathe Pali
Buddhist canon, has always been this. We havedimmentaries on the Pali canon translated from $skadnto Pali, or
actually composed, it may be, by Buddhaghosa. Baglibsa confessedly consulted various

[1. Mah&vamsa, p. 37; Dipavamsa VI, 28-31; Budtilaaha's Parables, p. xviii.
2. Bigandet, Life of Gaudama, p. 351.

3. Dr. E. Miller (Indian Antiquary, Nov. 1880, p/@) has discovered inscriptions in Ceylon, belogdmDevanapiya
Maharadga Gamini Tissa, whom he identifes with \ggftitaani.

4. The same account is given in the Dipavamsa XXa8d in the Sarasangraha, as quoted by Spendg,Hagends, p.
192. As throwing light on the completeness of thugl@hist canon at the time of King Vattagamanihidd be mentioned
that, according to the commentary on the Mahavgimgaour, p. liii), the sect of the Dhammarukikasablished itself at
the Abhayavihara, which had been constructed byagamani, and that one of the grounds of theirsséoe was their
refusing to acknowledge the Parivéara (thus | reateiad of Pariwana) as part of the Vinaya-pitala.ofding to the
Dipavamsa (VII, 42) Mahinda knew the Parivara.]

p. xiv MSS., and gives various readings, just asraadern scholar might do. This was in the begigrmifithe fifth century
A.D., and there is nothing improbable, though | \dasay no more, in supposing that some of the M&®isulted by
Buddhaghosa, dated from the first century B.C.,mMattagédmani ordered the sacred canon to be rddaaceriting.

There is one other event with reference to thetexce of the sacred canon in Ceylon, recordedeirMahavamsa, between
the time of Buddhaghosa and Vattagamani, viz.rdwestation of the Suttas from Pali into the languafiCeylon, during th
reign of Buddhadasa, 339-368 A.D. If MSS. of thatiant translation still existed, they would, naidg be very useful for
detrmining the exact state of the Pali originalthat time[1]. But even without them there seemsaason to doubt that
Buddhaghosa had before him old MSS. of the Palbieaand that these were in the main the same as thiotten down at
the time of Vattagamani.

BUDDHAGHOSA'S AGE.

The whole of this argument, however, rested orsthmposition that Buddhaghosa's date in the beginufithe fifth century
A.D. was beyond the reach of reasonable doubt.dgiés' | had ventured to say in the Preface to Bagldosha's Parables
(1870), 'can be fixed with greater accuracy thastrdates in the literary history of India.' But safter, one of our most
celebrated Pali scholars, the great Russian tey&lfofessor Joh. Minayeff, expressed in the MygarAsiatiques (13/25
April, 1871) the gravest doubts as to Buddhaghasges and thus threw the whole Buddhist chronolegyfar as it had then
been accepted by all, or nearly all scholars, lxaitkchaos. He gave as his chief reason that Bugldisa was not, as |
supposed, the contemporary of Mah&dnama, the

[1. A note is added, stating that several portiointhe other two divisions also of the Pitakattayere translated into the
Sinhalese language, and that these alone are teth&yl the priests, who are unacquainted with Rélithe other hand, it is
stated that the Sinhalese text of the Atthakatl€tsero longer. See Spence Hardy, Legends, p.and/p. 69.]

p. xv author of the Mahavamsa, but of another Mah#&a the king of Ceylon.

Professor Minayeff is undoubtedly right in thist bam not aware that I, or anybody else, had questioned so palpable a
fact. There are two Mah&namas; one, the king witmeel from 410-432 A.D.; the other, the supposdtiawf the
Mah&vamsa, the uncle and protector of King Dhatmséh9477. 'Dhatusena,’ | had written, 'was the nephethehistoriar
Mahanama, and owed the throne to the protectidnsafincle. Dhatusena was in fact the restorerrafteonal dynasty, and
after having defeated the foreign usurpers (the iRadiynasty) "he restored the religion which haéeet aside by the
foreigners™ (Mahav. p. 256). Among his many piaoss it is particularly mentioned that he gaveaufand, and ordered !
Dipavamsa to be promulgated. As Mahanama was fttie ohDhatusena, who reigned from -477, he may be consider
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as a trustworthy witness with regard to events dleatirred between 410 and 432. Now the literariviagciof Buddhaghosa
in Ceylon falls in that period[1].'

These facts being admitted, it is surely not tazaga stretch of probability to suppose, as | tidt a man whose nephew
was king in 459-477, might have been alive in 482 that is to say, might have been a contempafBuddhaghosa. | d
not commit myself to any further theories. The dioeswhether Mah&dnama, the uncle of Dhatusena really the author of
the Mahavamsa, the question whether he wrote ttendehalf of the 37th chapter of that work, or l@af his chronicle in
the middle of that chapter, | did not discuss, hguio new materials to bring forward beyond thasevbich Turnour and
those who followed him had founded their conclusijand which | had discussed in my History of Sahkkerature
(1859), p. 267. All | said was, 'lt is difficult hetermine whether the 38th as well as the (whbthe) 37th chapter came
from the pen of Mahanama, for

[1. 'Ungefahr 50 Jahre alter als Mahanama ist Bagdbsha,' see Westergaard, Uber Buddha's Todesj&®,]

p. xvi the Mahavamsa was afterwards continued figréint writers, even to the middle of the lasttoepn But, taking into
account all the circumstances of the case, it istpmbable that Mah&nama carried on the histohjig@wn time, to the
death of Dhatusena, 477 A.D.'

What | meant by 'all the circumstances of the caéght easily be understood by any one who had Teadour's Preface to
the Mahavamsa. Turnour himself thought at first Mahanama's share in the Mahdvamsa ended wityetre301 A.D.,

and that the rest of the work, called the Sulu Wansas composed by subsequent writers[1]. Dhartiékimentioned by
name as having continued the work to the reignrakiRma Bahu (A.D. 1266). But Turnour afterwardargied his mind[2
Considering that the account of Mahasena's refignfitst of the Seven Kings, terminates in the raddf a chapter, at verse
48, while the whole chapter is called the Satt&@dthe chapter of the Seven Kings," he natusallyposed that the whole
that chapter, extending to the end of the reighi®hephew Dhéatusena, might be the work of Mahanamlass there were
any strong proofs to the contrary. Such proofspbeythe tradition of writers of the MSS., have raat yet, been adduced[3].

But even if it could be proved that Mah&nama's gen did not go beyond the 48th verse of the 37épur, the historical
trustworthiness of the concluding portion of thaapter, containing the account of Buddhaghosa'saliy activity, nay, even
of the 38th chapter, would be little affected thgreWe know that both the Mahdvamsa and the somiesérher Dipavams
were founded on the Sinhalese Atthakathas, the @ortaries and chronicles preserved in the Mahaviaifauradhapura.
We also know that that Vihara was demolished by &4aha, and deserted by nearly all its inmateshéspace of nine
years (p. 235), and again for the space of nineting

[1. Introduction, p. ii. The Kllavamsa is mentioneith the Mahavamsa, both as the works of Mahan&m®&rofessor
Forchhammer in his List of Pali MSS.

2. Introduction, p. Xci.
3. See Rhys Davids, Journal of the Royal Asiatici&g, 1875, p. 196.]

p. xvii (p. 237). We can well understand therefatey the older history, the Dipavamsa, should ertt thie death of
Mahéasena (died 302 A.D.), and why in the Mahavatmsahere should have been a break at that datev&wmust not
forget that, during Mah&nama's life, the MahavitdtrAnurddhapura was restored, that some kind minitie, called the
Dipavamsa, whether it be a general name of angnatie of the island,’ or of our Dipavamsa, oméy be, even of our
Mahéavamsa, was ordered to be published or pronadgaipetum) under Dhatusena, the nephew and grotfdgahanams
Therefore, even if we do not insist on the persangorship of Mah&nama, we may certainly mainttaét historical entries
had been made in the chronicles of Anuradhapurnaglrhatusena's reign, and probably under the patsuspices of
Mah&nama, so that if we find afterwards, in theosddhalf of the 37th chapter of his Mahdvamsa,coent of events
which had happened between the destruction of thiedVihara and the reign of Dhatusena, and amomg éimeaccount of
so important an event as the arrival of Buddhagffrasa Magadha and his translation of the Sinhakesieakatha into the
language of Magadha, we may well suppose thatrémtyon the authority of native chronicles, writtest long after the
events, and that therefore, 'under all the circantsts of the case,' the age of Buddhaghosa caxeldesith greater
accuracy than most dates in the literary historindfa.

There is one difficulty still remaining with regatal the date of the historian Mah&dn&ma which minghvte perplexed
Turnour's mind, and has certainly proved a stungbtitock to myself. Turnour thought that the autbbthe commentary on
the Mahavamsa, the Vamsatthappakasini, was the asuthe author of the Mah&vamsa, viz. Mahdnamadatesof that
commentary, however, as we know now, must be firedh later, for it speaks of a schism which toacplin the year 6C
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A.D., during the reign of Agrabddhi (also called@¥patisso). Turnour[1] looked
[1. Introduction, p. liii.]

p. xviii upon that passage as a later interpolati@tause he thought the evidence for the ideotitire author and the
commentator of the Mahavamsa too strong to bessg¢ aHe trusted chiefly to a passage in the contemgrand if that
passage had been correctly rendered, the conclusimi be drew from it could hardly be resisted. Wad in the
Mahavamsa (p. 254):

'‘Certain members of the Moriyan dynasty, dreadirggptower of the (usurper) Subho, the balattho,detited in various
parts of the country, concealing themselves. Armthegn there was a certain landed proprietor Dhaaysgho had
established himself at Nandivapi. His son namedt®@hého lived at the village Ambiliyago, had twansp Dhatusena and
Silatissabodhi, of unexceptional descent. Theitheitd brother (Mahdnama), devoted to the causaigfan, continued to
reside (at Anuradhapura) in his sacerdotal charaat¢he edifice built by the minister Dighasaralarhe youth Dhatusena
became a priest in his fraternity, and on a cedai while he was chaunting at the foot of a teeshower of rain fell, and a
Naga, seeing him there, encircled him in his foldg] covered him and his book with his hood.Causing an image «
Mahé& Mahinda to be made, and conveying it to thiced Ambamaéalaka) in which the thera's body hadrbburnt, in order
that be might celebrate a great festival there,thatlhe might also promulgate the contents ofXttpavamsa, distributing a
thousand pieces, he caused it to be read aloud[1].'

If we compare with this extract from the Mahavaragzssage from the commentary as translated bytigrwe can well
understand how he arrived at the conclusion thaag written by the same person who wrote the Maim&a.

Turnour translates (p. liv):
'Upon these data by me, the thera, who had, wi¢h du

[1. Mr. Turnour added a note in which he states Biipavamsa is here meant for Mahadvamsa, but whetieeght down to
this period, or only to the end of the reign of Ma&na, to which alone the Tik& extends, there imeBns of ascertaining |
257).]

p. xix solemnity, been invested with the dignifigtte of Mahanama, resident at the parivena fourttethe minister
Dighasandana, endowed with the capacity requisitedord the narrative comprised in the Mahavainsdye order,
rejecting only the dialect in which the Singhal@gthakath& are written, but retaining their impand following their
arrangement, the history, entitled the Palapaddnsea(Padyapadanuvamsa), is compiled. As even gstianen the
despotism of the ruler of the land, and the horamising from the inclemencies of the seasons vameh panics of epidemi
and other visitations prevailed, this work escagiethjury; and moreover, as it serves to perpetilae fame of the Buddh:
their disciples, and the Paché Buddhas of old,also worthy of bearing the title of Vamsatthagsaki.'

As the evidence of these two passages in supptiteaflentity of the author and the commentatahefMahavamsa seenr
to me very startling, | requested Mr. Rhys Davimsapy for me the passage of the commentary. Theage runs as
follows:

Yé ettavatd mahavamsatthanusarakusalena Dighasandpatina karépita-mahaparivenavasina Mahanagaolini
gahitanamadheyyena therena pubba-Sihala-bhasitagtatthakathdya bhasantaram eva vaggiya atthasiragahetva
tantinayanuripena katassa imassa Padyapada-nusanasdivannana maya tam eva sannissitena argufedsissariya-
dubbutthibhaya-rogabhayadi-vividha-antaraya-yutagéanantarayena nitthdnam upagaté, sa buddhdhbeévaka-
pakkekabuddhadinam porananam kikkam pubbavamspttkaganato ayam Vamsatthappakasini ndma ti dhBéetab.
Padyapadanuvamsa-vannana Vamsatthappakasiniaitthit

Mr. Rhys Davids translates this:

‘The commentary on this Padyapadanuvamsa, whitter(laork) was made (in the same order and arrarggrand
retaining the sense, but rejecting the dialecthefSinhalese commentary formerly expressed ilsthiealese tongue) by the
elder who bore the name of Mahanama, which he hax eceived from the venerable, who resided atMlahaparivena
built by the minister Dighasanda, and who was aelé to conform to the sense of the Mah&vamsas-¢itninmentary)
which was undertaken by me out of devotion to ¢(hatory), and which (though thus undertaken) titne full of danger of
various kind--such as the danger from disease, and the dangedftmught, and the danger from the governmente
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province--has been safely brought to a conclusibis-{commentary), since it makes known the meaofrtge history of
old, the mission of the ancients, of the Buddhasheir disciples, and of the Pakkeka Buddhas, khbear the name
Vamsatthappakasini. . . .

'End of the Vamsatthappakasini, the commentarherPadyapadanuvamsa.'

This shows clearly that Turnour made a mistakeandiating this exceedingly involved, yet perfedtitelligible, passage,
and that so far from proving that the author ofdcbenmentary was the same person as the authoe ¢éxt{1], it proves the
very contrary. Nay, | feel bound to add, that wglminow argue that as the commentator must haed later than 601
A.D., the fact that he too breaks off at verse #8hapter 37, seems to show that at his time &lsdMahavamsa did not
extend as yet beyond that verse. But even theratt¢hat with the restoration of the Mahavih&f&ouradhapura an
interest in historical studies revived in Ceyloruld clearly show that we may trust the date of dhabhosa, as fixed by
the second part of the 37th chapter of the Mah&aaatsall events till stronger evidence is brodghivard against such a
date.

Now | am not aware of any such evidence[2]. Onciivgtrary, making allowance for a difference of sdereor twenty
years, all the evidence which we can gain from othuarters tends to confirm, the dat

[1. Dr. Oldenberg informs me that the commentatatgs various readings in the text of the Mahavamsa

2. The passage, quoted by Professor Minayeff fler&&sanavamsa, would assign to Buddhaghosa thefd#30-543 =
387 A.D., which can easily be reconciled with hisepted date. If he is called the contemporaryirgp&a, we ought to
know who that Siripala is.]

p. xxi Buddhaghosa[1]. | therefore feel no hesitatin here reprinting that story, as we find ittie Mahavamsa, not free
from legendary ingredients, it is true, yet restihigelieve, on a sound foundation of historicaitfa

‘A Brdhman youth, born in the neighbourhood oftdreace of the great Bo-tree (in Magadha), accahptl in the

"viggd" (knowledge) and "sippa" (art), who had &efeid the knowledge of the three Vedas, and postessat aptitude in
attaining acquirements; indefatigable as a schismd&putant, and himself a schismatic wanderer @ambudipa,
established himself, in the character of a disputara certain vihara[2], and was in the habitetfearsing, by night and by
day with clasped hands, a discourse which he fadée, perfect in all its component parts, andasnistl throughout in the
same lofty strain. A certain Mahathera, Revatapb®og acquainted with him there, and (saying todlf), "This
individual is a person of profound knowledge, ithie worthy (of me) to convert him;" enquired, "WFs this who is
braying like an ass?" The Brahman replied to hiffdu canst define, then, the meaning conveyedeibtay of asses.” On
the Thera rejoining, "I can define it;" he (the Bndan) exhibited the extent of the knowledge he ggsed. The Thera
criticised each of his propositions, and pointetliowhat respect they were fallacious. He who baen thus refuted, said,
"Well, then, descend to thy own creed;" and he puogled to him a passage from the Abhidhamma (oPitadattaya). He
(the Brdhman) could not divine the significationtlodt passage, and enquired, "Whose manta is tHis? Buddha's
manta." On his exclaiming, "Impart it to me;" thkerFa replied, "Enter the sacerdotal order." He whe desirous of
acquiring the knowledge of the Pitakattaya, subsetiy coming to this conviction, "This is the sotad" (to salvation),
became a convert to that faith. As he was as pnafdwi his eloquence (ghosa) as Buddha himself, ¢oeferred on him the
appellation of Buddhaghosa (the

[1. See Bigandet, Life of Gaudama. pp. 351, 381.
2. On this vihara, its foundation and charactez, @lenberg, Vinaya, vol. i. p. liii; Hiouen-thsarly, p. 487 seq.]

p. xxii voice of Buddha); and throughout the wankel became as renowned as Buddha. Having therea(irtbGdipa)
composed an original work called Nanodaya (Ris€raiwledge), he, at the same time, wrote the chagatided Atthasalini,
on the Dhammasangani (one of the commentarieseoAlthidhamma).

'Revata Thera then observing that he was desiroulsdertaking the compilation of a general commente the
Pitakattaya, thus addressed him: "The text aloribePitakattaya has been preserved in this liedAtthakathd are not
extant here, nor is there any version to be fodrtleschisms (vAda) complete. The Sinhalese Adttigkare genuine. They
were composed in the Sinhalese language by theedsand profoundly wise Mahinda, who had previgusinsulted the
discourses (kathAmagga) of Buddha, authenticatdekdhree convocations, and the dissertationsaeguiments of Sériputta
and others, and they are extant among the Sinh&esparing for this, and studying the same, tedaghem according
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the rules of the grammar of the Magadhas. It vélldm act conducive to the welfare of the whole d:brl

'Having been thus advised, this eminently wise gqaage rejoicing therein, departed from thence \vésited this island in
the reign of this monarch (i.e. Mahanama, 410-432)reaching the Mahavihara (at Anuradhapura) hitered the
Mahé&padhana hall, the most splendid of the apatsrierthe vihéra, and listened to the Sinhaleshaktitha, and the
Theravada, from the beginning to the end, propodiyethe Thera Sanghapéla; and became thoroughiyir®ed that they
conveyed the true meaning of the doctrines of il lof Dhamma. Thereupon paying reverential resjuettte priesthood,
he thus petitioned: "I am desirous of translatimg Atthakath&; give me access to all your bookke' priesthood, for the
purpose of testing his qualifications, gave onlg tyathas, saying, "Hence prove thy qualificaticayihg satisfied ourselves
on this point, we will then let thee have all oaoks." From these (taking these gatha for his text)l p. xxiii consulting th
Pitakattaya, together with the Atthakath&, and eosthg them into an abridged form, he composedvtitk called the
Visuddhimagga. Thereupon, having assembled thethoed, who had acquired a thorough knowledgeefitittrines of
Buddha, at the Bo-tree, he commenced to read euitik he had composed. The devatas, in ordetttbgtmight make his
(Buddhaghosa's) gifts of wisdom celebrated among, mendered that book invisible. He, however, feeaond and third
time recomposed it. When he was in the act of primduhis book for the third time, for the purpo$empounding it, the
devatas restored the other two copies also. Therdded priests then read out the three books sameriusly. In those three
versions there was no variation whatever from ttilecaglox Theravadas in passages, in words, or laldgk. Thereupon, the
priesthood rejoicing, again and again ferventlyushd forth, saying, "Most assuredly this is Mett¢gaddha) himself," and
made over to him the books in which the Pitakattagee recorded, together with the Atthakatha. Tgkip his residence in
the secluded Ganthakara-vihara (at Anuradhapueayahnslated, according to the grammatical ruldb@Magadhas, which
is the root of all languages, the whole of the Slabe Atthakath& (into Pali). This proved an acéesnt of the utmost
consequence to all beings, whatever their language.

'All the Theras and Akariyas held this compilatinrihe same estimation as the text (of the Pitaga)t Thereafter, the
objects of his mission having been fulfilled, huraed to Gambudipa, to worship at the Bo-treéJ(avelaya, or Uruvilva,
in Magadha).'

Here[1] we have a simple account of Buddhaghosaid]
[1. Mah&vamsa, p. 250, translated by Turnour.

2. The Burmese entertain the highest respect fddBaghosa. Bishop Bigandet, in his Life or Legeh@audama
(Rangoon, 1866), writes: 'lt is perhaps as wethention here an epoch which has been, at all tifaesyus in the history of
Budhism in Burma. | allude to the voyage which didgteus of Thaton, named Budhagosa, made to Ceytoilne year of
religion 943 = 400 A.D. The object of this voyagasato procure a copy of the scriptures. He succkideis undertaking.
He made use of the Burmese, or rather Talaing cteas in transcribing the manuscripts, which werigten with the
characters of Magatha. The Burmans lay much stness that voyage, and always carefully note dovenytar it took
place. In fact, it is to Budhagosa that the pedipleg on the shores of the Gulf of Martaban owe gossession of the
Budhist scriptures. From Thaton, the collection embyg Budhagosa was transferred to Pagan, six hdruhe fifty years
after it had been imported from Ceylon.' See ipid392.]

p. xxiv his literary labours written by a man, hitfsa priest, and who may well have known Buddhaghauring his stay in
Ceylon. It is true that the statement of his wgtthe same book three times over without a singteous reading, partakes a
little of the miraculous; but we find similar leg#gsmixed up with accounts of translations of otasred books, and we
cannot contend that writers who believed in sugeiels are therefore altogether unworthy to be edi@s historical
withesses.

But although the date which we can assign to Bughibsa's translation of the commentaries on theThdtiaka proves the
existence of that canon, not only for the beginminthe fifth century of our era, but likewise, thyh it may be, with less
stringency, for the first century before our eheg time of Vattagamani, the question whether Bugbbaa was merely a
compiler and translator of old commentaries, andenparticularly of the commentaries brought to ©ayy Mahinda (241
B.C.), or whether he added anything of his ownf@guires to be more carefully examined. The Buddhieemselves have
no difficulty on that point. They consider the Adtathas or commentaries as old as the canon itgelis, such a
supposition seems improbable, yet it has never pemred to be impossible. The Mah&vamsa tells ashtahinda, the son
of Asoka, who had become a priest, learnt the whbthe Buddhist canon, as it then was, in thresryép. 37)[2]; and that
at the end of the Third Council he was despatcbéelylon, in order to establish there the religgpBuddha (p. 71). The
king of Ceylon, Devanampiya Tissa, was convertad, Buddhism soon became the dominant

[1. He had written the Nanodaya, and the Atthagaimommentary on the Dham-sangani, before he went to Ceylon.
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Mah&vamsa, p. 251.

2. He learnt the five Nikayas, and the seven sest{of the Abhidhamma); the two Vibhangas of theayi, the Parivara
and the Khandhaka. See Dipavamsa VI, 42.]

p. xxv religion of the island, The Tipitaka and ththakathd, such as they had been collected tledeitt the Third Council
in 242 B.C., were brought to Ceylon by Mahinda, vphomulgated them orally, the Tipitaka in Pali, thithakatha in
Sinhalese, together with an additional Atthakathi®own. It does not follow that Mahinda knew thikole of that
enormous literature by heart, for, as he was supgday a number of priests, they may well haveddidithe different
sections among them, following the example of Araadd Upali at the First Council. The same apptigheir disciples
also. But the fact of their transmitting the sadiedtature by oral tradition[1] was evidently cgifiamiliar to the author of tl
Mah&vamsa. For when he comes to describe the oéigattagamani (88-76 B.C.) he simply says: 'Thefundly wise
priests had heretofore orally perpetuated the Fgdkattaya and its Atthakath& (commentaries) hist period these priests,
foreseeing the perdition of the people (from thevgesions of the true doctrines), assembled; armder that the religion
might endure for ages, wrote the same in booksvalid objection has yet been advanced to our ditepuddhaghosa’s
Atthakathas as a translation and new redactioheftthakathéds which were reduced to writing undetagamani[2], and
these again as a translation of the old Atthakaindigsght to Ceylon by Mahinda[3]. There is primaiéaevidence in favour
of the truth of historical events vouched for bglsworks as the Dipavamsa and the Mahdvamsa badarat least as
Mahinda, because we know that historical event®werorded in the monasteries of Ceylon long bdftakanama's time.
Beyond Mahinda we move in legendary history, andtrbe ready to surrender every name and everyadateon as
rebutting evidence has been produced, but ndah&h.

| cannot, therefore, see any reason why we shatltteat the verses of the Dhammapada, if notasittierances of Buddt
at least as what were believed by the

[1. On the importance of oral tradition in the bigtof Sanskrit literature see the writer's Anci€anskrit Literature, 1859,
pp. 497-524.

2. Mahavamsa, p. 207; Dipavamsa XX, 20.
3. Mahdvamsa, p. 251.]

p. xxvi members of the Council under Asoka, in B42., to have been the utterances of the foundtredf religion; nor ca
| see that Professor Minayeff has shaken the dada@ddhaghosa and the general credibility of thgl@eese tradition, that
he was the translator and editor of commentarigstwiiad existed in the island for many centurielsetlier from the time «
Vattagamani or from the time of Mahinda.

DATE OF THE BUDDHIST CANON.

We now return to the question of the date of thddBiist canon, which, as yet, we have only tracexdt bathe first century
before Christ, when it was reduced to writing irylde under King Vattagdmani. The question is, hawldfeyond that date
we may trace its existence in a collected fornindhe form of the three Pitakas or baskets. Theag be, and we shall see
that there is, some doubt as to the age of centaiks, now incorporated in the Tipitaka. We areltdbr instance, that some
doubt attached to the canonicity of the Karpjtaka; the Apadéana, and the Buddhavamsa[1l], asve tls another book of t
Abhidhamma-pitaka, the Kathavatthu, which was riegubto be the work of Tissa Moggaliputta, the piest of the Third
Council. Childers, s.v., stated that it was compdsgethe apostle Moggaliputtatissa, and delivenetin at the Third
Mahésangiti. The same scholar, however, withdrésvapinion on p. 507 of his valuable Dictionary,ev he says: 'lt is a
source of great regret to me that in my articl&kathavatthuppakaranam | inadvertently followed Jam&lwis in the
stupendous blunder of his assertion that the Kaittidi was added by Moggaliputtatissa at the Thodu@cation. The
Kathévatthu is one of the Abhidhamma books, meetidny Buddhaghosa as having been rehearsed atshe F
Convocation, immediately after Gotama's death;thagpassage in Mahdvamsa upon which D'Alwis rastagsertion is as
follows, Kath&vatthuppakararanam paravadappamaddabaési Tissatthero ka tasmim sangitimandale,iwgdiroply
means 'in that Convocation-assembly

[1. See Childers, s.v. Nikaya.]

p. xxvii the Thera Tissa also recited (Buddha'sesy-crushing Kathavatthuppakara
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This mistake, for | quite agree with Childers thiavas a mistake, becomes however less stupentiansat first sight it
would appear, when we read the account given ilDipavamsa. Here the impression is easily convéyadMoggaliputta
was the author of the Kathavatthu, and that heewdi for the first time at the Third Council. '8¢ Moggaliputta,' we read
[1], 'the destroyer of the schismatic doctrinesnly established the Theravada, and held the T®adncil. Having
destroyed the different (heretical) doctrines, anbddued many shameless people, and restored spteindbe (true) faith,
he proclaimed (pakasayi) (the treatise called) &edltthu.' And again: 'They all were sectariangphosed to the
Theravada; and in order to annihilate them anddkarhis own doctrine resplendent, the Thera s#t {desesi) the treatise
belonging to the Abhidhamma, which is called Kattftwi[3].'

At present, however, we are not concerned withetlsesaller questions. We treat the canon as a wilivieed into three
parts, and containing the books which still exisMSS., and we want to find out at what time suciol&ection was made.
The following is a short abstract of the Tipitakhiefly taken from Childers' Pali Dictionary:

l. Vinaya-pitaka.

Vibhanga[4].
Vol. |, beginning with Paragika, or sins involviegpulsion.
Vol. Il, beginning with Pakittiya, or sins involynpenance.

Khandhaka.
Vol. I, Mah&vagga, the large section.
Vol. I, Kullavagga, the small section.

Parivarapatha, an appendix and later resumé (38aisq. See p. xiii, n. 4; p. xxiv, n. 2.
[1. Dipavamsa VII, 40.

2. Dipavamsa VII, 55.

3. Dr. Oldenberg, in his Introduction to the Vingyitaka, p. xxxii.

4. Oldenberg, Vinaya-pitaka I, p. xvi, treats itaasextended reading of Patimokkha.]
p. xxviii

II. Sutta-pitaka.

Digha-nikaya, collection of long suttas (34 suftHs)

Magghima-nikaya, collection of middle suttas (15gas).

Samyutta-nikaya, collection of joined suttas.

Anguttara-nikaya[2], miscellaneous suttas, in dons the length of which increases by one.
Khuddaka-nikaya[3], the collection of short suttesnsisting of--

Khuddakapétha, the small texts[4].

Dhammapada, law verses (423)[5].

Udana, praise (82 suttas).

Itivuttaka, stories referring to sayings of Buddha.

Suttanipata 70 suttas|[6].

Vimanavatthu, stories of Vimanas, celestial palaces

Petavatthu, stories of Pretas, departed spirits.

Theragath, stanzas of monks.

Therigathd, stanzas of nuns.

Gataka, former births (550 tales)[7].

Niddesa, explanations of certain suttas by Saap

[1. The Mah&parinibbéna-sutta, ed. by Childersyilalof the Royal Asiatic Society, translated wather Suttas by Rhys
Dayids (S.B.E. vol. xi). Sept Suttas Palis, pam@ot, Paris, 1876.

2. The first four are sometimes called the Fourd\ds, the five together the five Nikayas. Theyespnt the Dharma, |
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settled at the First and Second Councils, desciib#te Kullavagga (Oldenberg, I, p. xi).

3. Sometimes Khuddaka-nikaya stands for the whal@ya and Abhidhamma- pitaka, with the fifteen slions here given
of Khuddaka-nikaya. In the commentary on the Brafgesutta it is said that the Dighanik&ya professshearsed the text
of the Gataka, Mahéa and Kulla Niddesa, Patisamiohédf@ya, Suttanipata, Dhammapada, Udana, Itivuttékaéna, and
Petavatthu, Thera and Theri Gath4, and calledutidbkagantha, and made it a canonical text, forpargof the
Abhidhamma; while the Magghimanikaya professorerdbat, with the addition of the Kariyapitaka,a&&na, and
Buddhavamsa, the whole of this Khuddakagantha m@sded in the Suttapitaka. See Childers, s.v. y&ik&See also p. x.

4. Published by Childers, Journal of the Royal AsiSociety, 1869.

5. Published by Fausbéll, 1855.

6. Thirty translated by Sir Coomara Swamy; the whn} Fausbdll, in Sacred Books of the East, vol. x.
7. Published by Fausbdll, translated by Rhys Dayids

p. XXix

Patisambhiddmagga, the road of discrimination,iatutive insight.

Apadéana[1], legends.

Buddhavamsa[1], story of twenty-four preceding Bualsland of Gotama.

Kariyapitaka[1], basket of conduct, Buddha's meidtas actions[2].
[ll. Abhidhamma-pitaka.

Dhammasangani, numeration of conditions of life[3].

Vibhanga, disquisitions (18).

Kathavatthupakarana, book of subjects for discus&i600 suttas).

Puggalapafifiatti or pannatti, declaration on pug@alpersonality.

Dhéatukath&, account of dhatus or elements.

Yamaka, pairs (ten divisions).

Patthdnapakarana, book of causes.

Taking this collection as a whole we may lay it doas self-evident that the canon, in its colledéteth, cannot be older
than any of the events related therein.

There are two important facts for determining the af the Pali canon, which, as Dr. Oldenberg[4] b@en the first to
show, should take precedence of all other argumeizts

1. That in the Tipitaka, as we now have it, no ritenis made of the soalled Third Council, which took place at Pataltpy
under King Asoka, about 242 B.C.

2. That in the Tipitaka, as we now have it, thest@ouncil of RAgagaha (477 B.C.) and the Seconth€&bof Vesali (377
B.C.) are both mentioned.

From these two facts it may safely be concludetittteaBuddhist canon, as handed down to us, waéiyfinlosed
[1. Buddhaghosa does not say whether these weatedet the First Council.

2. Partly translated by Gogerly, Journal of theafisiSociety of Ceylon, 1852,

3. Cf. Gogerly, Journal of the Asiatic Society afy®n. 1848, p. 7.

4. See Oldenberg's Vinaya-pitaka, Introductiorxqu. The kings Agatasatru (485-453 B.C.), Udayie34+37 B.C.), and
Munda (437-429 B.C.) are all mentioned in the Eik#. See Oldenberg, Zeitschrift der D. M. G., XXXPpp. 752, 753.]

p. xxx after the Second and before, or possiblyhat,Third Council. Nay, the fact that the desdoiptof the two Councils
stands at the very end of the Kullavagga may bernta&s Dr. Oldenberg remarks, as an indicationitias one of the late
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literary contributions which obtained canonicalkaarity, while the great bulk of the canon may pialpalaim a date
anterior to the Second Council.

This fact, namely, that the collection of the carasma whole, must have preceded the Second Caestslon an argument
which does great credit to the ingenuity of Dr. @liderg. The Second Council was convoked to condigeien deviations
[1] from the strict discipline of the earliest timiélhat discipline had been laid down first in B&imokkha rules, then in the
commentary now included in the Vibhanga, lastlyhie Mah&vagga and Kullavagga. The rules as to whatallowed or
forbidden to a Bhikkhu were most minute[2], andytirere so firmly established that no one could heagtured either to
take away or to add anything to them as they sitodide sacred code. In that code itself a distimcts made between the
offences which were from the first visited with [shment (paragika and pakittiya) and those misdeo@ws and crimes
which were put down as punishable at a later tidukKata and thullakkaya). With these classes thie s considered as
closed, and if any doubt arose as to the criminalitcertain acts, it could be settled at once tyappeal to the Vinaya-
pitaka. Now it so happens that, with one exceptilba ten deviations that had to be consideredeaSttond Council, are r
provided for in the Vinaya-pitaka; and | quite sgweith Dr. Oldenberg's argument that, if they hadrbmentioned in the
Vinaya-pitaka, the Second Council would have bdgaatless. A mere appeal to chapter and verseeiexisting Pitaka
would then have silenced all dissent. On the atfd, if it had been possible to add anything ®danon, as it then existed,
the ten, or nine, deviations might have been comeeim

[1. Oldenberg, Introduction, p. xxix.
2. Oldenberg, loc. cit. p. xx.]
p. xxxi by a few additional paragraphs of the caneithout convoking a new Council.

| think we may be nearly certain, therefore, thatpossess the principal portion of the Vinaya-gitak it existed before the
Council of Vesali.

So far | quite agree with Dr. Oldenberg. But ifgreceeds to argue[1] that certain portions of da@on must have been
finally settled before even the First Council tquéce, or was believed to have taken place, | dahiiok his arguments
conclusive. He contends that in the Parinibbantaswuthich tells of the last days of Buddha's Ig&his death, the cremation
of his body, and the distribution of his relicsdasf Subhadda's revolt, it would have been impdsdbleave out all
mention of the First Council, if that Council hdeeh been known. It is true, no doubt, that Subhadtisloyalty was the
chief cause of the First Council, but there wasecessity to mention that Council. On the contrdrseems to me that the
unity of the Parinibbana-sutta would have been émak besides telling of the last days of Buddhhad also given a full
description of the Council. The very title, the tauif the Great Decease, would have become inapatepif so important a
subject as the first Sangiti had been mixed up iithowever, how little we may trust to such geal@rguments, is best
shown by the fact that in some very early Chineselerings of the Hinayana text of the Mah&parimblksutta the story is
actually carried on to the First Council, two (N652 and 119) mentioning the rehearsal under Kasyahile the third (No.
118) simply states that the Tiptaka was then ctdi{2].

[1. Loc. cit. pp. XXvi-xxviii.

2. There are several Chinese translations of Satrake subject of the Mahé&parinirvana. Three liptorthe Mahayana
school: 1. Mahé&parinirvana-sdtra, translated byrBla@aksha, about 414-423 A.D.; afterwards revid@d;453 (Nos. 113,
114). 2. Translation by Fa-hian and Buddhabhadrayte415 A.D.; less complete (No. 120). 3. Tramstafvaipulya) by
Dharmaraksha I, i.e. Ku Fa-hu, about 261-308 AN. (116). Three belong to the Hinayana school: dhilglarinirvana-
s(tra. translated by Po-fa-tsu, about 290-306 A\®. 552). 2. Translation under the Eastern Tsimagyy, 317-420 A.D.
(No. 119). 3. Translation by Fa-hian, about 415 ANo. 118).]

p. Xxxii

We must be satisfied therefore, so far as | caraspeesent, with fixing the date, and the latededof a Buddhist canon at
the time of the Second Council, 377 B.C. That seraeks were added later, we know; that many of thatises included in
the canon existed before that Council, can hardlgdubted. The second chapter of the Dhammapadiastance, is called
the Appaméda-vagga, and if the Mah&vamsa (p. 35)u® that at the time when Asoka was converteligyodha, that
Buddhist priest explained to him the Appaméada-vaggacan hardly doubt that there existed then lectbn (vagga) of
verses on Appamada, such as we now possess irhtirarBapada and in the Samy-nikaya[1]
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With regard to the Vinaya, | should even feel ineti to admit, with Dr. Oldenberg, that it must haxested in a more or
less settled form before that time. What | doulwli®ther such terms as Pitaka, basket, or Tipithleathree baskets, i.e. the
canon, existed at that early time. They have netlmeet with, as yet, in any of the canonical boaks} if the Dipavamsa
(IV, 32) uses the word 'Tipitaka," when describing First Council, this is due to its transferrimgv terms to older times. If
Dr. Oldenberg speaks of a Dvi-pitaka[2] as the nafrtbe canon before the third basket, that ofAbkidhamma, was
admitted, this seems to me an impossible nameubedait the time when the Abhidhamma was not yegrésed as a third
part of the canon, the word pitaka had probablgxistence as a technical term[3].

We must always, | think, distinguish between theé¢hportions of the canon, called the basket ofihitas, the
[1. Feer, Revue Critique, 1870, No. 24, p. 377.
2. Introduction. pp. X, Xii.

3. Dr. Oldenberg informs me that pitaka occursim Kankisuttanta in the Magghima Nikaya (TurnoMtS., fol. the), but
applied to the Veda. He also refers to the tipikékgas mentioned in the Western Cave inscriptieansompared with the
Pafikanekayaka in the square Asoka character itisoisp(Cunningham, Bharhut, pl. Ivi, No. 52). IretB0trakrid-anga of
the Gainas, too, the term pidagam occurs (MS. B&bl77 a). He admils, however, that pitaka pitéika, as the technical
name of the Buddhist canon, has not yet been ntbtimthat canon itself, and defends Dvipitaka cadya convenient term.]

p. xxxiii basket of Vinaya, and the basket of Allifadhma, and the three subjects of Dhamma (suttagydi and
Abhidhamma, treated in these baskets. The sulgeitted and were taught long before the three baskere definitely
arranged. Dhamma had originally a much wider meapthan Suttgitaka. It often means the whole teaching of Budldima
even when it refers more particularly to the Spitaka, we know that the Dhamma there taught dasgely with Vinaya
and Abhidhamma doctrines. Even the fact that aFthst Council, according to the description giwerthe Kullavagga, the
Vinaya and Dhamma only were rehearsed, though pgatie absence at that time of the Abhidhamma, saparate Pitaka,
by no means excludes the subject of the Abhidhaimemang been taught under the head of Dhamma. In the
Mahéakarunapundarika-sitra the doctrine of Buddld#ided into Dharma and Vinaya; the Abhidharmaad$ mentioned.
But the same text knows of all the twelve Dharmagkanani[l1], the 1. Sitra; 2. Geya; 3. Vyakaran&atha; 5. Udana; 6.
Nidana; 7. Avadéana; 8. ltivrittaka; 9. Gataka; Y@ipulya; 11. Adbhutadharma; 12. Upadesa; sombaxd being decided
metaphysical.

To my mind nothing shows so well the historical rattéer both of the Kullavagga and of Buddhaghoghaénntroduction to
his commentary on the Digha-nikaya, as that thedoy in its account of the First Council, shouldwnonly of the Vinaya,
as rehearsed by Upali, and the Dhamma, as rehdayskdanda, while the much later Buddhaghosa, sreksicount of the
First Council[2], divides the Dhamma into two pagad states that the second part, the Abhidhamasrehearsed after
the first part, the Dhamma. Between the time ofkb#avagga and the time of Buddhaghosa the Abhittha must have
assumed its recognised position by the side of fWirend Sutta. It must be left to further resear¢cbaketermine, if possible,

[1. See Academy, August 28, 1880, Division of BudtBcriptures.
2. Oldenberg, Introduction, p. xii; Turnour, Jouraithe Asiatic Society of Bengal, vi, p. 510 deq.
p. xxxiv the time when the name of pitaka was firs¢d, and when Tipitaka was accepted as theofitlee whole canon.

Whenever we see such traces of growth, we feelthatre on historical ground, and in that senseditenberg's researct
into the growth of the Vinaya, previous to the Set&ouncil, deserve the highest credit. He showspposition to other
scholars, that the earliest elements of Vinaya headboked for in the short Patimokkha rules, whighre afterwards
supplemented by explanations, by glosses and comanes) and in that form answered for some timeyepeactical
purpose. Then followed a new generation who, nistghgatisfied, as it would seem, with these brigdés and comments,
wished to know the occasion on which these ruleslieeen originally promulgated. What we now call Yfiehanga, i.e. the
first and second divisions of the Vinaya-pitakaa isollection of the stories, illustrating the anigf each rule, of the rules
themselves (the Patimokkha), and of the glossesamnents on these rules.

The third and fourth books, the Mah&vagga and Kaljga, are looked upon as possibly of a slightisridate. They treat,
a similar manner as the Vibhanga, on the rulesnotided in that collection, and give a generatyie of the outward life «
the monks. While the Vibhanga deals chiefly with driginal so-called paragika, sanghadisesa, akittigé offences, the
Khandhaka, i.e. the Mahavagga and Kullavagga,smfahe s-called dukkata and thullakkaya crimes. The arraregens
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the same, story, rule, and comment succeedingaheh in regular sequence. If we follow the guidantthe Vinaya-
pitaka, we should be able to distinguish the foltaysteps in the growth of Buddhism before the &ddBouncil of Vesali:

Teaching of Buddha and his disciples (543/477 ADddha's death).
Collection of Patimokkha rules (first code).

Comment and glosses on these rules.

Stories in illustration of these rules (vibhanga).

Mahévagga and Kullavagga (Khandhaka).

P. XXXV

Council of Vesali for the repression of ten abugd8/377 A.D.)

Description of First and Second Councils in Kullgga.

The Kulavagga ascribes the settlement of the cémtme First Council, and does not even claim éien of that canon for
the Second Council. The Dipavamsa claims a revisidhe canon by the 700 Arhats for the Second €ibun

CHRONOLOGY.

In order to bring the Council of Vesali in conneatwith the chronology of the world, we must folltkie Buddhist
historians for another century. One hundred andte&n years after the Council of Veséali they ptheeanointment of King
Asoka, during whose reign a Third Council, under pnesidency of Tissa Moggaliputta, took place&akputta, the new
capital adopted by that king, instead of Ragagalda\aesali. This Council is chiefly known to us thgh the writings of the
southern Buddhists (Dipavamsa, Mahavamsa, and Bigthdisa), who belong to the school of Moggaliputtaetavada or
Vibhaggavada), which ruled supreme at Pataliputhdle Upagupta, the chief authority of the northBuddhists, is
altogether ignored in the Pali chronicles.

Now it is well known that Asoka was the grandsoiikahdagutta, and Kandagutta the contemporary ofakider the Grea
Here we see land, and | may refer to my Histor@afskrit Literature, published in 1859, for theqass by which the
storm-tossed ship of Indian chronology has beedddrin the harbour of real historical chronologye ¥fe told by the
monks of the Mahévihara in Ceylon that Asoka wasveied, according to their computation, 146 + 1&yé&afore the
accession of Dutthagamani, 161 B.C., i.e. 325 BHat between his coronation and his father's dieathyears had elapsed
(329 B.C.); that his father Binduséara had reigmeehty-eight years[1] (357-329 B.C.), and Bindusafather, Kandagutta,

[1. Mahadvamsa, p. 21.]

p. xxxvi twenty-four years (381-357). As we knovatiiKandagutta, whom the Ceylonese place 381-357, B&3 king of
India after Alexander's conquest, it follows thaytnese chronology is wrong by more than halfrewg. For reasons
stated in my History of Sanskrit Literature, | fhe exact fault in Ceylonese chronology as sixtxyygars, assigning to
Kandagutta the dates 315-291, instead of 381-3big.Jives us 291-263 for Binduséra, 259 for Asokhlsisheka; 259 +
118 = 377 for the Council of Vesali, and 377 + £0077 for Buddha's death, instead of 543 B.C.[1]

These dates are, of course, approximate only,l@yddepend on one or two points on which people diffgr. But, with
that reservation, | see no ground whatever for fgodj the chronological system which | put forwamnbre than twenty
years ago. Professor Westergaard and Professor Wkemhave since suggested different dates fodéa¢h of Buddha, d
not really differ from me in principle, but only their choice of one or the other alternative, aHiceadily admit as
possible, but not as more certain than my own.d€2smr Westergaard[2], for instance, fixes Buddiieégh at 368 (370),
instead of 477. This seems a wide difference, thatso in appearance only.

Following Justinus, who says that Sandrokyptosf&] bonquered the empire of India at the time whaaugus laid the
foundations of his own greatness, | had accept&#Bihalf-way between the murder of Porus andtétkéng of Babylon by
Seleucus, as the probable beginning

[1. According to Bigandet, Life of Gaudama, p. 36t era of Buddha's death was introduced by Agétasat the
conclusion of the First Council, and began in than6 of the older Eetzana era (p. 12). See, hen&hys Davids, Num.
Orient. vi, p. 38. In the Karanda-vy(ha, p. 96ateds given as 300 after the Nirvana, 'trittyeshasate gate mama
parinirvritasya.' In the Asoka-avadana we read, mairvritim &rabhya satavarshagata Upagupto narialoir utpatsyati.

2. Uber Buddha's Todesjahr (1860), 1t
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3. The Greek name Sandrokyptus shows that the®&liption Kandagutta was not yet the recognisedenaf the king.

4. Mr. Rhys Davids accepts 315 B.C. as the datewwddter the murder of king Nanda, Kandraguptatstép the vacant
throne, though he had begun to count his reignrseveight years before. Buddhism, p. 220.]

p. xxxvii of Kandragupta's reign. Westergaard mef220 as a more likely date for Kandragupta, &edefore places the
death of the last Nanda and the beginning of Asakg/al pretensions 268. Here there is a differémateveen him and me
five years, which depends chiefly on the view weetas to the time when Seleucus really laid whstidus calls the
foundation of his future greatness. Secondly, Wgaterd actually adopts the idea, at which | onhtdd as possible, that t
southern Buddhists made two Asokas out of one fpeodCouncils out of one. Trusting in the tradititwat 118 years elaps
between Buddha's death and the Council under A@ikataliputra), and that the Council took platthe king's tenth year
(as was the case with the imaginary Kalasoka's €iuhe gets 268 - 10 = 258 as the date of thenCibuand 368 or 370 as
the date of Buddha's death[1].

The two points on which Westergaard differs from seem to me questions which should be kept befarenind in
dealing with early Buddhist history, but which, the present at least, admit of no definite sotutio

The same remark seems to me to apply to the cétmseof another eminent Sanskrit scholar, Profekson[2]. He lays
great stress on the general untrustworthinessdifiinchronology, and | am the last to differ frommlon that point. He then
places the beginning of Kandragupta's reign inBZ2 Allowing twenty-four years to him and twentight to his son
Binduséra, he places the beginning of Asoka's reigY0. Asoka's inscriptions would fall about 288. Asoka reigned
thirty-six or thirty-seven years, his death wouddl in 234 or 233 B.C. Like Westergaard, Profeséem too eliminates
Kalasoka, as a kind of chronological Asoka, andGbancil of Vaisali, and therefore places Budddaath, according to tt
northern tradition, 100 or 110 years before Dhaokasi.e. 270 + 100 or + 110 = 370 or 380[3]; whédecording to the
southern

[1. Westergaard. loc. cit. p. 128.
2. Jaartelling der Zuidelijke Buddhisten, 1873.
3. See Professor Kern's remark in Indian Antiqua8yz4, p. 79.]

p. xxxviii tradition, that 118 years elapsed betwéeoka's accession and Buddha's death, the Cesgdanenks would seem
originally to have retained 270 + 118[1] = 388 BaS.Buddha's Nirvana, a date which, as Professor Kalds, happens to
coincide with the date assigned to the death of&vah, the founder of the Gaina religion.

Here we see again that the moot point is the baggnof Kandragupta's reign in accordance with tiferimation supplied b
Greek historians. Professor Kern places it in 3¥8stergaard in 320, | myself in 315. That differeence granted, Dr.
Kern's reasoning is the same as my own. Accordirge traditions which we follow, Buddha's deatbkt@lace 100, 110,
118, or 228 years before Asoka. Hence ProfessotaMgsard arrives at 368 or 370 B.C., Professor kkeBv0 (380) or 388
B.C., | myself at 477 B.C. Every one of these di&dimble to certain objections, and if | prefey own date, 477 B. C., itis
simply because it seems to me liable to neitheremor less reservations than those of Professotéigasird and Professor
Kern, and because, so long as we always remembegrdunds of our differences, namely, the beginoingandragupta's
reign, and the additional century, every one o$¢héates furnishes a good hypothesis to work dit vum can arrive at
greater certainty in the ancient chronology of éndio my mind all dates beyond Kandragupta aresapyrely tentative,
resting far more on a chronological theory tharactual tradition; and though | do not doubt thedrisal chatacter of the
Council of Vaisali, | look upon the date assigned,ton the authority of the Dipavamsa and Mah&aras, for the present,
hypothetical only.

[1. When Professor Kern states that the Mah&dvams2?)) places the Third Council 218 years afterdhads death, this is
not so. Asoka's abhisheka takes place in that {iér prophecy that a calamity would befall theligien, 118 years after
the Second Council (Mahavamsa, p. 28), does net tefthe Council, but to Kandasoka's accession,-£18 = 259 B.C.]

p. XXXiX

B.C.
557. Buddha born.
552. Bimbisara borr
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537-485. Bimbiséra, 5 years younger than Buddha,Msavhen crowned, 30 or 31 when he met Buddh@n 5
485-453. Agatasatru (4 x 8 years).

477. Buddha's death (485 - 8 = 477).

477. COUNCIL AT RAGAGRIHA under Kasyapa, Anandadasipali.
453-437. Udayibhadra (2 x 8 years).

437-429. { Anuruddhaka (8 years).

Munda (at Pataliputra).

429-405. Nagadéasaka (3 x 8 years).

405-387. Sisunaga (at Vaisali).

387-359. Kalasoka.

377. COUNCIL AT VAISALI, under Yasas and Revatalisciple of Ananda (259 + 118 = 377).
359-337. Ten sons of Kalasoka (22 years).

337-315. Nine Nandas (22 years); the last, Dhardméddlled by Kanakya.
315-291. Kandragupta (477 - 162 = 315; 3 x 8 ygHrs)

291-263. Binduséra.

263-259. Asoka, sub-king at Uggayini, as pretentisrbrothers killed.
259. Asoka anointed at Pataliputra (477 - 218 5259

256. Asoka converted by Nigrodha (D. V. VI, 18).

256-253. Building of Viharas, Sthlpas, &c.

255. Conversion of Tishya (M. V. p. 34).

253. Ordination of Mahendra (born 477 - 204 = 273).

251. Tishya and Sumitra die (D. V. VII, 32).

242. COUNCIL AT PATALIPUTRA (259 - 17 = 242; 477236 = 271), under Tishya Maudgaliputra (4286 = 241; D.V
VII, 37).

241. Mahendra to Ceylon.

222. Asoka died (259 - 37 = 222).

193. Mahendra died (D. V. XVII, 93).

161. Dutthagamani.

88-76. Vattagamani, canon reduced to writing.

A.D.

400. Dipavamsa.

420. Buddhaghosha, Pali commentaries.

459-477. Mahavamsa.

[1. Westergaard, 320-296; Kern, 322-298.]

p. x|

Though the preceding table, embodying in the mtaénrésults at which | arrived in my History of Aant Sanskrit
Literature, still represents what | hold to be tananost probable with respect to Indian chrono)qaygvious to the
beginning of our era, yet | suppose | may be exguktd say here a few words on the two latest atteitogfix the date of
Buddha's death; the one by Mr. Rhys Davids in thbendmata Orientalia, Part VI, 1877, the other by Bithler in the
Indian Antiquary, 1877 and 1878[1]. Mr. Rhys Davittswhom we owe so much for the elucidation ofhistory of
Buddha's religion, accepts Westergaard's datééobéginning of Kandragupta's reign, 320 B.C. gadtof 322 (Kern), 315
(myself); and as he assigns (p. 41) to Bindusange®s instead of 28 (Mahavamsa, p. 21), he arav@68 as the year of
Asoka's coronation[2]. He admits that the argundgemived from the mention of the five foreign kingsone of Asoka's
inscriptions, dated the twelfth year of his reigntoo precarious to enable us to fix the date @bléa's reign more definitely,
and though, in a general way, that inscription card the date assigned by nearly all scholars twkAsn the middle of the
third century B.C., yet there is nothing in it tietoka might not have written in 247 quite as vesllin 258-261. What
chiefly distinguishes Mr. Rhys Davids' chronologgrh that of his predecessors is the shortnessegiehiod between
Asoka's coronation and Buddha's death. On thegitreaf an examination of the list of kings and liseof the so-called
patriarchs, he reduces the traditional 218 yeatsl@or 150, and thus arrives at 412 B.C. as thbglle beginning of the
Buddhist era.

In this, however, | cannot follow him, but havefédlow Dr. Bihler. As soon as | saw Dr. Bihlerisfiessay on the Three
New Edicts of Asoka, | naturally felt delightedthé unexpected confirmation which he furnishechefdate which | ha
assigned to Buddha's death, 477 B.C. And though djaite aware of the

[1. Three New Edicts of Asoka, Bombay, 1877; Seddntice, Bombay, 187
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2. Mr. Rhys Davids on p. 50 assigns the 35 yeaBirmdusara rightly to the Purénas, the 38 yeathedCeylon Chronicles.]

p. xli danger of unexpected confirmations of olw&® views, yet, after carefully weighing the objens raised by Mr. Rhy
Davids and Professor Pischel against Dr. Bihlegsraents, | cannot think that they have shakerBDhler's position. |
fully admit the difficulties in the phraseology thfese inscriptions: but | ask, Who could have wmitthese inscriptions, if r
Asoka? And how, if written by Asoka, can the datdah they contain mean anything but 256 years &tetdha’s Nirvana?
These points, however, have been argued in so fyaagteanner by Dr. Buhler in his 'Second Notitegt | should be afra
of weakening his case by adding anything of my cawrd must refer my readers to his 'Second No#dewing that
latitude which, owing to the doubtful readings o8Bl., and the constant neglect of odd months, w¢ atlosv in the
interpretation of Buddhist chronology, Asoka is tmdy king we know of who could have spoken of istyifourth year
since the beginning of his reign and since his eosien to Buddhism. And if he calls that year, 8&yvery last of his reign
(212 B.C.), 256 after the departure of the Masterhave a right to say that as early as Asokas, tBnddha was believed
have died about 477 B.C. Whether the inscripticmgetbeen accurately copied and rightly read is,dvew a more serious
guestion, and the doubts raised by Dr. Oldenberh@fagga, p. xxxviii) make a new collation of thigimals absolutely
indispensable, before we can definitely acceptHiihler's interpretation.

| cannot share Dr. Biihler's opinion[1] as to thérerworthlessness of the Gaina chronology in camifig the date of
Buddha's death. If the Svetambara Gainas placeethth of Mahavira 470 before Vikramaditya, i.eB56. + 470 = 526
B.C.,and the Digambaras 605, i.e. 78 A.D. dedufrtad 605 = 527 B.C., this so far confirms Dr. Biitdeand Dr. Jacobi's
brilliant discovery that Mah&vira was the same mmhtha Nataputta, who died at Pava during Buddifietsne[2]. Most
likely 527 is too early a date, while another

[1. Three Edicts. p. 21; Second Notice. pp. 9, 10.
2. See Jacobi, Kalpa-satra of Bhadrabahu, and ®&tgnZeitschrift der D.M.G., XXXIV, p. 749.]

p. xlii tradition fixing Mahavira's death 155 yedrsfore Kandragupta[1], 470 B.C., is too late. ety both show that the
distance between Asoka (259-222 B.C.), the grandé#&m@ndragupta (315-291 B.C.), and the contempesarf Buddha
was by the Gainas also believed to be one of ttéwrdahan one century.

When | saw that the date of Buddha's death, 477, Buiich in my History of Ancient Sanskrit Litera&(1859) | had
myself tried to support by such arguments as wee aiccessible, had received so powerful a supgdtte discovery of tt
inscriptions of Sahasram, Rapnath, and Bairat tdigeneral Cunningham, who had himself always la@eadvocate of the
date 477 B.C., and through their careful deciphetrbg Dr. Bihler, | lost no time in testing thatel@nce more by the
Dipavamsa, that Ceylonese chronicle having latebpoe accessible through Dr. Oldenberg's editiant@mslation[2].
And here | am able to say that, before having iadihler's Second Notice, | arrived, though tsoamewhat different
way, at nearly the same conclusions as those dowveted out by Dr. Bihler in his restoration oétBpiscopal Succession
(theravali) of the Buddhists, and therefore feelwinced that, making all such allowances as the oaguires, we know na
as much of early Buddhist chronology as could beaknat the time of Asoka's Council, 242 B.C.

Taking the date of Buddha's death 477 B.C. fortgar found that Upéali, who rehearsed the Vinatytha First Council,
477 B.C., had been in orders sixty years in thentysfourth year of Agatasatru, i.e. 461 B.C., whweas the sixteenth year
A.B. He must therefore[3] have been born in 541.Ba@d he died 447 B.C., i.e. thirty years A.D that age of 94. This is
said to have been the sixth year of Udayi, and &0 453 - 6 = 447 B.C.

In the year 461 B.C. Dasaka received orders frorliigwho was then 80 years of age; and when Délsaldldbeen
[1. Oldenberg, loc. cit. p. 750.

2. The Dipavamsa, an ancient Buddhist historicadne: London, 1879.

3. Assuming twenty to be the minimum age at whichaam could be ordained.]

p. xliii in orders forty-five years (Dipavamsa I¥1), he ordained Saunaka. This would give us 48 = 416 B.C., while
the tenth year of Nagadéasa, 429 - 10, would givé19sA.D. Later on the Dipavamsa (V, 78) allowsrdarval of forty
years between the ordinations of Dasaka and Sauwdikeh would bring the date of Saunaka's ordimat®m421 B.C.
instead of 419 or 416 B.C. Here there is a faulctvimust be noted. Dasaka died 461 - 64 = 397 Avbich is called the
eighth year of Sisunaga, and soitis - 8 =397 A.D
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When Saunaka had been in orders forty years,ife- 40 = 376, Kalasoka is said to have reignétle dver ten years, i.e.
387 -11 =376 A.D., and in that year Saunaka oethSiggava. He died 416 - 66 = 350 A.D., whictabed the sixth year
of the Ten, while in reality it is the ninth, 358 = 353 A.D. If, however, we take 419 as the yd&aunaka's ordination, |
death would fall 419 - 66 = 353 B.C.

Siggava, when he had been in orders sixty-foursyeadained Tishya Maudgaliputra. This date 388 = 312 B.C. is calle
more than two years after Kandragupta's accesai@hso it very nearly is, 315 - 2 = 313.

Siggava died when he had been in orders seventyesis, i.e. 376 - 76 = 300 A.D. This year is ahtlee fourteenth year of
Kandragupta, which it very nearly is, 315 - 14 430

When Tishya had been in orders sixty[1] years, fd@ioed Mahendra, 312 - 60 = 252 B.C. This is dadi& years after
Asoka's coronation, 259 - 6 = 253, and so it vesgrly is. He died 312 - 80 = 232 B.C., which idexthe twentysixth yeai
of Asoka, and so it very nearly is.

[1. | take 60 (80), as given in Dipavamsa V, 95,lifistead of 66 (86), given in Dipavamsa V. 94.]
p. xliv
BUDDHIST PATRIARCHS.

{not all of the formatting could be reproduced listtable; all cells with three number are joindthva brace on the right in
the original}

Birth. Ordination. Ordination of
successor. Death. Age. Patriarchate.
Upéli (Generally
20 years
before
ordination.) 527 461 447 94 30
(60)
Déasaka 461 416
419
421 397 84 50
45
42
40
Saunaka " 416
419
421 376
379
381 350
353 86 44 (47)
(40)
Siggava " 376% 312% 300% 96 50 (52)
(64)
Tishya " 312%2 253 233 100 68
(60)
Mahendra 273 253 " 193 80 40
282 (284

If we test the dates of this table by the lengttiroé assigned to each patriarchate, we find th#tliltuled thirty years, fror

Buddha's death, 477 to 447; Dasaka fifty yearsSaonaka forty-four years are assigned, insteadrtf-6even, owing to a

fault pointed out before; and to Siggava fifty-tyars, or fifty-five[1] instead of fifty. Tishyafsatriarchate is said to have
lasted sixty-eight years, which agrees with presistatements.

Lastly, the years of the death of the six patriarets fixed according to the reigns of the kingsdlafjadha, agree extremely
well.
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Upéli died in the sixth year of Udayi, i.e. 453 =@l47 B.C.

Désaka died in the eighth year of Sisunaga, i.8.-8= 397 B.C.

Saunaka died in the sixth year of the Ten, i.e.-35% 353 B.C., showing again the difference oééhyears.
[1. The combined patriarchates of Saunaka and 8&ggee given as 99 by the Dipavamsa.]

p. xlv

Siggava died in the fourteenth year of Kandragupa315 - 14 = 301 B.C.

Tishya died in the twenty-sixth or twenty-seven#dayof Asoka, i.e. 259 - 27 = 233 B.C.

This general and more than general agreement betiages taken from the history of the kings andhiktory of the
patriarchs leaves on my mind a decided impressi@nti@dition which, though not strictly historica our sense of the
word, represents at all events the result of sacjuieies as could be made into the past ages odiiianh at the time of
Asoka. There are difficulties in that tradition whiwould certainly have been avoided, if the whableonology had been
simply made up: but there is no doubt a certairhotbtoo perceptible throughout, which warns us W&must not mistake
a smooth chronology for solid history.

THE TITLE OF DHAMMAPADA.

The title of Dhammapada has been interpreted ilmwamways. It is an ambiguous word, and has beeepéed as such by
the Buddhists themselves. Dhamma has many mearingler one aspect it means religion, particuldrly religion taught
by Buddha, the law which every Buddhist should ptesmd observe. Under another aspect dhamma iyt the
realisation of the law.

Pada also has many meanings. In the Abhidhanaadips explained by place, protection, Nirvanayse, word, thing,
portion, foot, footstep.

Hence dhammapada may mean 'footstep of religind,tfaus the title was first rendered by Gogerlylydhat he used the
plural instead of the singular, and called it "Huotsteps of Religion," while Spence Hardy stillrenfreely called it "The
Paths of Religion.' It may be quite true, as palrdat by Childers, that pada by itself never mgzath. But it means
footstep, and the footstep towards a thing is mhelsame as what we call the path to a thing. Weusead, verse 21,
'‘appamado amatapadam,’ earnestness is the stéjpeipath that leads to immortality. p. xlvi Agaimamado makkuno
padam' can hardly mean anything but that thougdrkess is the path of death, is the path that eadsath. The
commentator, too, rightly explains it here by amgéaadhigamupaya, the means of obtaining immartald. Nirvana, or
simply by upayo, and even by maggo, the way. Itempare verses 92 and 93 of our text, and versési2® 255, we see
that pada is used synonymously with gati, goinghtnsame manner dhammapada would mean the footsthe footpath
of virtue, i.e. the path that leads to virtue, angply a very appropriate title for a collectionnobral precepts. In verses 44
and 45 'path of virtue' seems to be the most aptepmeaning for dhammapada([1], and it is hardigsible to assign any
other meaning to it in the following verse (Kund@ésuv. 6):

Yo dhammapade sudesite

Magge givati safifiato satima,
Anavagga-padani sevamano
Tatiyam bhikkhum ahu maggagivim,

'He who lives restrained and attentive in the weat has been well pointed out, in the path of #wg kultivating blameless
words, such a Bhikkhu they call a Maggagivi (livinghe way).'

| therefore think that 'Path of Virtue,' or 'Foefstof the Law,’ was the idea most prominent inntired of those who
originally framed the title of this collection otxses. It seems to me that Buddhaghosa also teddathe view, for the verse
which D'Alwis[2] quotes from the introduction of Bdhaghosa's commentary,--

Sampatt-saddhammapado satthd dhammapadam subham |
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and which he translates, 'The Teacher who had eekttie very depths (lit. bottom) of Saddhamma, gired this holy
Dhammapada,'--lends itself far better to anothaardiation, viz. 'The Teacher who had gained a firm

[1. Cf. Dhammapada, v. 285, nibbanam sugatenaasesit
2. Buddhist Nirvana, p. 62.]
p. xlvii footing in the Good Law, showed (preach#t holy Path of the Law.’

Gogerly, again, who may generally be taken asthftairepresentative of the tradition of the Budxdkistill preserved in
Ceylon, translates the title by the 'Footsteps@afdgion,’ so that there can be little doubt that piiests of that island accept
Dhammapada in the sense of 'Vestiges of Religimnfrom a different point of view, 'The Path ofritie.'

M. L. Feer[1] takes a slightly different view, aadsigning to pada the meaning of foot or baserdmsiates Dhammapada
by Loi fondamentale, or Base de la Religion.

But it cannot be denied that the title of Dhammapads very soon understood in a different sense asnely, as
'Sentences of Religion.' Pada means certainly aofoa verse, a verse, or a line, and dhammapadamnally occurs in the
sense of a 'religious sentence.' Thus we readrgevi2, 'Though a man recite a hundred Géathas omdésenseless
words, one dhammapadam, i.e. one single word erdfrthe law, is better, which if a man hears, &edmes quiet.' But he
we see at once the difficulty of translating thke tof 'dhammapadam’ by 'religious sentences.' Dh@padam means one |
verse, or wise saw, not many. Professor Fausbib, iw his excellent edition of the Dhammapada tetad that title by 'a
collection of verses on religion,' appeals to spabksages as verses 44 and 102 in support of éipriatation. But in verse
42 dhammapadam sudesitam, even if it does not thegmath of the law, could never mean 'versus legige enarratos," but
only versum legis bene enarratum, as Dr. Fauslrdbéif renders ekam dhammapadam, in verse 102nby legis versus.
Buddhaghosa, too, when he speaks of many law vassesthe plural, for instance[2], 'Be it knowntttinee Gatha consists
the Dhammapadani, Theragatha, Therigatha, and thhmsixed (detached) Gatha not comprehended in atheabove-
named Suttanta.'

[1. Revue Critique, 1870, p. 378.
2. D'Alwis, Pali Grammar, p. 61.]
p. xlviii

The only way in which Dhammapada could be defenidéke sense of 'Collection of Verses of the Lavauld be if we
took it for an aggregate compound. But such aggesgmmpounds, in Sanskrit at least, are possiltle nvimerals only; for
instance, tribhuvanam, the three worlds; katuryughmfour ages[1]. It might therefore be possiblPali, too, to form suc
compounds as dasapadam, a collection of ten padesrk consisting of ten padas, a decameronet kddld in no wise
follow that we could in that language attempt sacdompound as Dhammapadam, in order to expredteatim of law
verses[2]. Mr. Beal[3] informs us that the Chinesem to have taken Dhammapada in the sense afdstaflaw,' 'law
texts," or 'scripture texts.'

It should be remembered, also, that the idea aEsgmting life, and particularly the life of thetffdul, as a path of duty or
virtue leading to deliverance, (in Sanskrit dharathp,) is very familiar to Buddhists. The four grigaths of their religion
[4] consist in the recognition of the following pciples: 1. that there is suffering; 2. that thisra cause of that suffering; 3.
that such cause can be removed; 4. that therevés/af deliverance, viz. the doctrine of BuddhaisTiay is the ashtanga-
marga, the eightfold way[5], taught by Buddha, kradling to Nirvana[6]. The faithful advances ort tteead, padat padam,

[1. See M. M.'s Sanskrit Grammar, § 519.

2. Mr. D'Alwis' arguments (Buddhist Nirvana, pp-63) in support of this view, viz. the dhammapadsyrbe a collective
term, do not seem to me to strengthen my own ctanjec

3. Dhammapada from Chinese, p. 4.

4. Spence Hardy, Manual, p. 4
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5. Burnouf, Lotus, p. 520, 'Ajoutons, pour termigerque nous trouvons a dire sur le mot maggaggaeelommentaire qu"
en donne d'ailleurs, que suivant une définitiorpoaite par Turnour, le magga renferme une sousidivigue I'on nomme
patipada, en sanscrit pratipad. Le magga, dit Turest la voie qui conduit au Nibbana, la patipditt&ralement "la marct
pas a pas, ou le degré," est la vie de rectitutngloit suivre, quand on marche dans la voie dggaa

6. See Spence Hardy, Manual, p. 496. Should nat\kdahadharmapada, mentioned on p. 497, be translatettidyourfold
path of the Law?' It can hardly be the fourfold @of the Law.]

p. xlix step by step, and it is therefore calletigeda, lit. the step by step.

If we make allowance for these ambiguities, inhenetthe name of Dhammapada, we may well underdtamdthe
Buddhists themselves play with the word pada (sé&&): Thus we read in Mr. Beal's translation @ftanese version of the
Pratimokshal1]:

‘Let all those who desire such birth,
Who now are living in the world,
Guard and preselve these Precepts, as feet.'

TRANSLATION.

In translating the verses of the Dhammapada, | fail@ved the edition of the Pali text, publishedli855 by Dr. Fausbdll,
and | have derived great advantage from his Lagindlation, his notes, and his copious extracts fBuddhaghosa'’s
commentary. | have also consulted translationseeibf the whole of the Dhammapada, or of portiois, by Burnouf,
Gogerly[2], Upham, Weber, and others. Though it & seen that in many places my translation diffesm those of my
predecessors, | can only claim for myself the nafreevery humble gleaner in this field of Pali tature. The greatest credit
is due to Dr. Fausbdll, whose editio princeps effthammapada will mark for ever an important epgadhe history of Pali
scholarship; and though later critics have beea &bpoint out some mistakes, both in his textiartds translation, the
value of their labours is not to be compared whtit f the work accomplished single-handed by ¢ngihent Danish
scholar.

In revising my translation, first published in 1§3]) for
[1. Catena, p. 207.

2. Several of the chapters have been translatédrbgogerly, and have appeared in The Friend,ivpll840. (Spence
Hardy, Eastern Monachism, p. 169.)

3. Buddhaghosha's Parables, translated from Burtne€aptain T. Rogers, R. E. With an Introducticontaining Buddha'
Dhammapada, translated from Pali by F. Max Mullendon, 1870.]

p. | the Sacred Books of the East, | have beentaldeail myself of 'Notes on Dhammapada,' publisiie Childers in the
Journal of the Royal Asiatic Society (May, 187X)daf valuable hints as to the meaning of certainds and verses
scattered about in the Pali Dictionary of that muedretted scholar, 1875. | have carefully weigthedremarks of Mr.
James D'Alwis in his 'Buddhist Nirvana, a reviewmdx Miller's Dhammapada' (Colombo, 1871), and pimzksome of hi
suggestions. Some very successful renderings ofrdar of verses by Mr. Rhys Davids in his (‘Buddhisand a French
translation, too, of the Dhammapada, publisheddm&nd HaO[1], have been consulted with advantage.

It was hoped for a time that much assistance fopee accurate understanding of this work might éréveéd from a Chinese
translation of the Dhammapada[2], of which Mr. $aBpublished an English translation in 1878. Big hope has not been
entirely fulfilled. It was, no doubt, a discoverf/great interest, when Mr. Beal announced thatélkeof the Dhammapada
was not restricted to the southern Buddhists dmiy that similar collections existed in the nodhd had been translated i
Chinese. It was equally important when Schiefneved the existence of the same work in the saaadrcof the Tibetans.
But as yet neither a Chinese nor a Tibetan traonslaf the Pali Dhammapada has been rendered dulesgsus by
translations of these translations into Englisiderman, and what we have received instead, canaiké np for what we
had hoped for.

The state of the case is this. There are, as Mal iBorms us, four principal copies of what maydadled Dhammapada in
Chinese, the first dating from the Wu dynasty, dltbe beginning of the third century A.D. This tstation, called F-khet-
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king, is the work of a

[1. Le Dhammapada avec introduction et notes pardrel HQ, suivi du Sutra en 42 articles, traduiffchetain, par Léon
Feer. Paris, 1878.

2. Texts from the Buddhist Canon, commonly knowiDhammapada, translated from the Chinese by SaBeat| London
1878.]

p. li Shaman Wei-ki-lan and others. Its title medihe Sitra of Law verses,' kheu being explainedatha, a verse, a word
which we shall meet with again in the Tibetan tiGé&thasangraha. In the preface the Chinese ttanstates that the
Shamans in after ages copied from the canonicigtspes various gathas, some of four lines and sofnsé, and attached
to each set of verses a title, according to thgestitherein explained. This work of extracting awdlecting is ascribed to
Tsun-ke-Fa-kieou, i.e. Arya-Dharmatrata, the autifdhe Samyuktabhidharma-sastra and other worldstlee uncle of
Vasumitra. If this Vasumitra was the patriarch vibok a prominent part in the Council under Kanishkaarmatrata's
collection would belong to the first century B.6ut this is, as yet, very doubtful.

In the preface to the Fa-kheu-king we are told thatoriginal, which consisted of 500 verses, wasight from India by
Wai-ki-lan in 223 A.D., and that it was translatetb Chinese with the help of another Indian callsthng-sin. After the
translation was finished, thirteen sections weedd making up the whole to 752 verses, 14,580 sy@md 39 chapters[1].

If the Chinese translation is compared with the fat, it appears that the two agree from thet®tthe 35th chapter (with
the exception of the 33rd), so far as their subjact concerned, though the Chinese has in thegpterh 79 verses more
than the Pali. But the Chinese translation haste@idtitional chapters in the beginning (viz. Oremperance, Inciting to
Wisdom; The Sravaka, Simple Faith, Observance d¢f Reflection, Loving-kindness, Conversation), &odr at the end
(viz. Nirvana, Birth and Death, Profit of Religiomnd Good Fortune), and one between the 24th athdcB&pter of the Pali
text (viz. Advantageous Seivice), all of which afesent in our Pali texts. This, the most ancient

[1. Beal, Dhammapada, p. 30. The real number cfessthowever, is 760. In the Pali text, too, tlaeesfive verses more
than stated in the Index; see M.M., BuddhaghosPaxables, p. ix, note; Beal, loc. cit. p. 11. rlote.

p. lii Chinese translation of Dharmatrata's works mot been rendered into English by Mr. Beal Heuassures us that it is a
faithful reproduction of the original. The book whihe has chosen for translation is the Fa-khdiy-pe. parables connec
with the Dhammapada, and translated into ChinegebyShamans of the western Tsin dynasty (A.D. 263}. These
parables are meant to illustrate the teachinge¥trses, like the parables of Buddhaghosa, bytatenot the same
parables, nor do they illustrate all the verses.

A third Chinese version is called Kuh-yan-king, tlee Sitra of the Dawn (avadana?), consistingeés volumes. Its
author was Dharmatréata, its translator Ku-fo-niBaddhasmriti), about 410 A.D. The MS. of the waslsaid to have been
broght from India by a Shaman Sanghabhadanga af K@abul), about 345 A.D. It is a much more exiemsvork in 33
chapters, the last being, as in the Pali textherBrahmana.

A fourth translation dates from the Sung dynas80(8r 900 A.D.), and in it, too, the authorshigiué text is ascribed to
Arya-Dharmatrata.

A Tibetan translation of a Dhammapada was discavbyeSchiefner in the 28th volume of the Shtraghacollection
called Udanavarga. It contains 33 chapters, and itham 1000 verses, of which about one-fourth oalybe traced in the
Pali text. The same collection is found also inTlaagur, vol. 71 of the Satras, foll. 1-53, folladviey a commentary, the
Udanavarga-vivarana by the Akarya Pragiavarmarottinfately Schiefner's intention of publishing anslation of it
(Mélanges Asiatiques, tom. viii. p. 560) has baestfated by his death. All that he gives us inl&ss paper is the Tibetan
text with translation of another shorter collectithe Gathadsangraha by Vasubandhu, equally puldlish#ne 72nd volume
of the Sdtras in the Tangur, and accompanied myraentary.

p. liii
SPELLING OF BUDDHIST TERMS.

I had on a former occasion[1] pleaded so strongfiavour of retaining, as much as possible, thgimal Sanskrit forms of
Pali Buddhist terms, that | feel bound to confgssriy that | hold this opinion no longer, or, dtealents, that | see it
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hopeless to expect that Pali scholars will accgppmposal. My arguments were these: '‘Most of #o@tical terms
employed by Buddhist writers come from Sanskritj anthe eyes of the philologist the various fomtsch they have
assumed in Pali, in Burmese, in Tibetan, in Chings®ongolian, are only so many corruptions of #aene original forms.
Everything, therefore, would seem to be in favduretaining the Sanskrit forms throughout, and ating, for instance,
Nirvana instead of the Pali Nibbana, the BurmedmaNior Nepbhéan, the Siamese Niruphan, the ChingsmNThe only
hope, in fact, that writers on Buddhism will evetive at a uniform and generally intelligible pheatogy seems to lie in
their agreeing to use throughout the Sanskrit témtiseir original form, instead of the various ddisguises and
disfigurements which they present in Ceylon, Burp&iam, Tibet, China, and Mongolia.'

| fully admitted that many Buddhist words have ased such a strongly marked local or national chiarac the different
countries and in the different languages in whighreligion of Buddha has found a new home, thaiataslate them back
into Sanskrit might seem as affected, nay, proventain cases as misleading, as if, in speakirmiests and kings, we
were to speak of presbyters and cynings. The mulglich | meant mainly to be guided was to useShaskrit forms as
much as possible; in fact, everywhere except wheseemed affected to do so. | therefore wrote Badthosha instead of
the Pali Buddhaghosa, because the name of thaufatheologian, 'the Voice of Buddha,' seemed te itsssignificance if
turned

[1. Introduction to Buddhaghosha's Parables, 1870}

p. livinto Buddhaghosa. But | was well aware wimaty be said on the other side. The name of BuddisagtVoice of
Buddha," was given him after he had been convémned Brahmanism to Buddhism, and it was given to by people to
whom the Pali word ghosa conveyed the same measigfposha does to us. On the other hand, | rettiec@ali
Dhammapada instead of Dharmapada, simply becasisiee ditle of a Pali book, it has become so familhat to speak of it
as Dharmapada seemed like speaking of another Wéglare accustomed to speak of Samanas insteadrmf8as, for
even in the days of Alexander's conquest, the Sanedrd Sramana had assumed the prakritized agardiorm which we
find in Pali, and which alone could have been readdy the later Greek writers (first by Alexan@&alyhistor, 80-60 B.C.)
by {Greek: samanaioi}[1]. As a Buddhist term, th@iFPorm Samana has so entirely supplanted th&rafmana that, even in
the Dhammapada (v. 388), we find an etymology oh&=a as derived from sam, 'to be quiet,' and oot gram, 'to toil.'
But if we speak of Samanas, we ought also to speB&hmanas instead of BrAhmanas, for this wordidesh replaced by
bahmana at so early a time, that in the Dhammaipasiderived from a root vah, 'to remove, to separto cleanse[2].'

| still believe that it would be best if writers @uddhist literature and religion were to adopt &ait throughout as the
lingua franca. For an accurate understanding obtlggnal meaning of most of the technical term&atidhism a knowled
of their Sanskrit form is indispensable; and naghimlost, while much would be gained, if, everitia treating of southern
Buddhism, we were to

[1. See Lassen, Indische Alterthumskunde, vop.iiz00, note. That Lassen is right in taking thedé&k: Sarmanai},
mentioned by Megasthenes, for Brahmanic, not fatdBist ascetics, might be proved also by theirdrBsesses made of
the bark of trees are not strictly Buddhistic.

2. See Dhammapada, v. 388; Bastian. Volker deglist Asien, vol iii. p. 412: 'Ein buddhistischebhth erklarte mir, da
die Brahmanen ihren Namen fiihrten, als Leute,ld® $iinden abgespiilt hatten.' See also Lalita-dispa 551, line 1; p.
553, line 7.]

p. Iv speak of the town of Sravasti instead of 8avan PAali, Sevet in Sinhalese; of Tripitakag'three baskets," instead of
Tipitaka in Pali, Tunpitaka in Sinhalese; of Artla#th&, ‘'commentary,' instead of Atthakatha in Péliwava in Sinhalese;
and therefore also of Dharmapada, 'the path aiejrinstead of Dhammapada.

But inclinations are stronger than arguments. $tiiblars prefer their Pali terms, and | cannot leléinem for it. Mr.
D'Alwis (Buddhist Nirvana, p. 68) says: ‘It will lIs2en how very difficult it is to follow the ruleggidly. We are, therefore,
inclined to believe that in translating Pali works$)east, much inconvenience may not be felt lkyrétention of the forms
the language in which the Buddhist doctrines weigirally delivered.' For the sake of uniformithetrefore, | have given |
my former plan. | use the Pali forms when | queterf Pali, but | still prefer the Sanskrit formstrooaly when | quote from
Sanskrit Buddhist books, but also when | have &akmf Buddhism in general. | speak of Nirvana,radteg and bhikshu,
rather than of Nibbana, dhamma, and bhikkhu, whstudsing the meaning of these words without spesfiarence to
southern Buddhism; but when treating of the literatand religion of the Theravada school | mudasgield to the
arguments of Pali scholars as to admit that itisflir to use their language when speaking ofr thginions.

DHAMMAPADA.
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CHAPTERII.
THE TWIN-VERSES.

1. All that we are is the result of what we haveutdsht: it is founded on our thoughts, it is madeotipur thoughts. If a man
speaks or acts with an evil thought, pain follows,has the wheel follows the foot of the ox thadwls the carriage.

[1. Dharma, though clear in its meaning, is diffido translate. It has different meanings in diffiet systems of philosophy,
and its peculiar application in the phraseologBofildhism has been fully elucidated by Burnouf,ddtrction a I'Histoire d
Buddhisme, p. 41 seq. He writes: 'Je traduis ondingent ce terme par condition, d'autres fois pax; inais aucune de ces
traductions n'est parfaitement compléte; il fadeadre par dharma ce qui fait qu'une chose esti'eflegjest, ce qui constiti
sa nature propre, comme l|'a bien montré Lasséoc@akion de la célébre formule, "Ye dharméa hetipea."
Etymologically the Latin for-ma expresses the saemeral idea which was expressed by dhar-ma. SedBaknouf, Lotus
de la bonne Loi, p. 524. Fausbdll translates: 'Nestia mente principium ducunt, which shows thatidgtgly understood
dharma in the Buddhist sense. Gogerly (see SpeaodyHEastern Monachism, p. 28) translates: 'Miret@des action,'
which, if not wrong, is at all events wrongly exgsed; while Professor Weber's rendering, 'Die Riftic aus dem Herz
folgern," is quite inadmissible. D'Alwis (Buddhisirwana, p. 70 seq.), following the commentary,qm®es to give a more
technical interpretation of this verse, viz. 'Misdhe leader or all its faculties. Mind is theefhjof all its faculties). The
very mind is made up of those (faculties). If opeaks or acts with a polluted mind, then afflictiolows him as the wheel
follows the feet of the bearer (the bullock).' Te this technical acceptation seems not applicadiie, vhere we have to
deal with the simplest moral precepts, and not witychological niceties of Buddhist philosophyshbuld be stated,
however, that Childers, who first (s.v. dhamma)rappd of my translation, seems afterwards to hémamged his opinion.
On p. 120 of his excellent Pali Dictionary he saldiiree of the five khandhas, viz. vedana, safifidsankhara, are
collectively termed dhamma (plur.), "mental facest' and in the first verse of Dhammapada the camtear takes the
word dhammé to mean those three faculties. Buiirtkespretation appears forced and unnatural, dodk upon Dr. Max
Muller's translation, "All that we are is the resoil what we have thought," as the best possibidesng of the spirit of the
phrase mano pubbangam& dhamma.' But on p. 57ate scholar writes: 'Of the four mental khandhasstiperiority of
vififidna is strongly asserted in the first versBloimmapada, "The mental faculties (vedand, safiiiésankhéara) are
dominated by Mind," they are governed by Mind, theg made up of Mind." That this is the true megruhthe passage |
am now convinced; see D'Alwis, Nirwana, pp. 70-V80 not deny that this may have been the trathtiinterpretation, at
all events since the days of Buddhaghosa, butéhelegend quoted by Buddhaghosa in illustratiothif verse shows that
its simpler and purely moral interpretation waglikse supported by tradition, and | therefore aglh@my original
translation.]

p. 4

2. All that we are is the result of what we haveuight: it is founded on our thoughts, it is madeotipur thoughts. If a man
speaks or acts with a pure thought, happinessaisitim, like a shadow that never leaves him.

3. 'He abused me, he beat me, he defeated mebbedane,'--in those who harbour such thoughts thati never cease.
4. 'He abused me, he beat me, he defeated mebhedme,'--in those who do not harbour such thaugatred will cease.
[2. See Beal, Dhammapada, p. 169.

3. On akkokkhi, see Kakkayana VI, 4, 17. D'Alwi§lilsGrammar, p. 38 note, 'When akkokkhi means 'thesad," it is
derived from krus, not from krudh.' See Senart, kéglana, |. c.]

p.5
5. For hatred does not cease by hatred at any tiateed ceases by love, this is an old rule.
6. The world does not know that we must all comart@nd here;--but those who know it, their quarcelase at once.

7. He who lives looking for pleasures only, hisssnuncontrolled, immoderate in his food, idle, aedk, Mara (the
tempter) will certainly overthrow him, as the witidows down a weak tre
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8. He who lives without looking for pleasures, &nses well controlled, moderate in his food, faitand strong, him Méara
will certainly not overthrow, any more than the dithrows down a rocky mountain.

9. He who wishes to put on the yellow dress withwiting cleansed himself from sin, who disregaettsgerance and truth,
is unworthy of the yellow dress.

[6. Pare is explained by ‘fools,’ but it has thaaming by implication only. It is {Greek: oi pdllpicf. Vinaya, ed. Oldenber
vol. i., p. 5, I. 4. Yamamase, a 1 pers. plur. ilxfm., but really a Let in Pali. See Fausbdll, F¥étakas, p. 38.

7. Mara must be taken in the Buddhist sense opten or ‘evil spirit." See Burnouf, Introductign,76: 'Mara est le démon
de I'amour, du péché et de la mort; c'est le teatadt I'ennemi de Buddha.' As to the definite nvegof virya, see Burnouf,
Lotus, p. 548.

In the Buddhistical Sanskrit, kusida, 'idle," is thxact counterpart of the Pali kusita; see Burroatfis, p. 548. On the
change of Sanskrit d into Pali t, see Kuhn, Bedragr Pali Grammatik, p. 40; Weber, Ind. StudieHl, . 135.

9. The dark yellow dress, the Kasava or Kashaytagislistinctive garment of the Buddhist priesese ¥ishnu-satra LXIII,
36. The play on the words anikkasavo kasavam, 8aimskrit anishkashayah kédshayam, cannot be rehuoeEnglish.
Kashaya means 'impurity,' nish-kashaya, 'free fimmpurity," anish-kashaya, 'not free from impurityhile kashaya is the
name of the yellowish Buddhist garment. The puevisently a favourite one, for, as Fausbdll shawsgcurs also in the
Mahébhérata, XIl, 568:

Anishkashaye kashayam thartham iti viddhi tam,

Dharmadhvagdnam mundanam vrittyartham iti me matih.

'Know that this yelloweoloured garment on a man who is not free from irtypuserves only for the purpose or cupidity;
opinion is, that it is meant to supply the meanbwirig to those shavelings, who carry their virmrethe dharma like a flag.'

(I read vrittyartham, according to the Bombay edfifiinstead of kritartham, the reading of the Ciicadition.)

On the exact colour of the dress, see Bishop Bigafidhe Life or Legend or Gaudama, the Budha oBilmenese, Rangoo
1866, p. 504. Cf. Géataka, vol. ii. p. 198.]

p. 6

10. But he who has cleansed himself from sin, i greunded in all virtues, and regards also terapee and truth, he is
indeed worthy of the yellow dress.

11. They who imagine truth in untruth, and seeuthtin truth, never arrive at truth, but follow malesires.
12. They who know truth in truth, and untruth irtruth, arrive at truth, and follow true desires.

13. As rain breaks through an ill-thatched housssjpn will break through an unreflecting mind.

14. As rain does not break through a well-thatdiaase, passion will not break through a well-reftegmind.
15. The evil-doer mourns in this world, and he

[10. With regard to sila, 'virtue,' see Burnouftusy p. 547.

11, 12. Séra, which | have translated by 'trutlis' Imany meanings in Sanskrit. It means the saptohg, then essence or
reality; in a metaphysical sense, the highesttseati a moral sense, truth. It is impossible imamslation to do more than
indicate the meaning of such words, and in ordemigderstand them fully, we must know not only thifinition, but their
history. See Beal, Dhammapada, p. 64.

13. See Beal, Dhammapada, p. 65.

15. Kilittha is klishta, a participle of klis. It @ans literally, what is spoilt. The abstract noles4, 'evil or sin," is contantly
employed in Budddist works; see Burnouf, Lotus}43.]
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p.7
mourns in the next; he mourns in both. He mourmbsarffers when he sees the evil of his own work.

16. The virtuous man delights in this world, anddeéights in the next; he delights in both. He gles and rejoices, when
sees the purity of his own work.

17. The evil-doer suffers in this world, and hefarsf in the next; he suffers in both. He sufferewhe thinks of the evil he
has done; he suffers more when going on the etfil. pa

18. The virtuous man is happy in this world, andshieappy in the next; he is happy in both. Heapgy when he thinks of
the good he has done; he is still more happy wioémggon the good path.

19. The thoughtless man, even if he can recitege lportion (of the law), but is not a doer ohids no share in the
priesthood, but is like a cowherd counting the coivsthers.

[16. Like klishta in the preceding verse, visudifhihe present has a technical meaning. One of Baglibsa's most famous
works is called Visuddhi-magga. See Burnouf, Lopus344; Beal, Dhammapada, p. 67.

17, 18. 'The evil path and the good path' are tieehexpressions for the descending and ascendidg sf worlds through
which all beings have to travel upward or downwaatording to their deeds; see Bigandet; Life ofidzena, p. 5, note 4,
and p. 449; Burnouf, Introduction, p. 599; Lotus865, I. 7; . 11. Fausbdll translates 'heaventaei]' which comes to the
same; cf. vv. 126, 306.

19. In taking sahitam in the sense of samhitanaorhéta, | follow the commentator who says, TepitseaBuddhavakanass'
etam namam, but | cannot find another passage wher€ipitaka, or any portion of it, is called SahiSamhita in vv. 100-
102 has a different meaning. The fact that somevi@rs of Buddha were allowed to learn short pogionly of the sacred
writings by heart, and to repeat them, while otlierd to learn a larger collection, is shown bystoey of Kakkhupéla, p. 3.
of Mahékala, p. 26, &c. See Childers, s.v. sahita.]

p. 8

20. The follower of the law, even if he can redtdy a small portion (of the law), but, having faken passion and hatred
and foolishness, possesses true knowledge andtgesEmind, he, caring for nothing in this world that to come, has
indeed a share in the priesthood.

[20. Samafifia, which | have rendered by 'priestheagresses all that belongs to, or constituteab3amana or Sramana,
this being the Buddhist name corresponding to ttédhBana, or priest, of the orthodox Hindus. Buddaself is frequentl
called the Good Samana. Fausbdll takes the abstoadtsdmarifia as corresponding to the Sanskritrsan@ommunity,’'
but Weber has well shown that it ought to be te&k®nepresenting sr@manya. He might have quote8&hmfifia-phala-
sutta, of which Burnouf has given such interestiatpils in his Lotus, p. 449 seq. Fausbdll alsdisnotes on v. 332,
rightly explains sdmafifiata by sramanyata. See €kild.v. samafifia.

Anupéadiyano, which | have translated by 'caringrfothing,’ has a technical meaning. It is the riegatf the fourth Nidana,
the so-called Upadéana, which Kdppen has well erptaby Anhanglichkeit, ‘taking to the world, lovitige world.' Képpen,
Die Religion des Buddha, p. 610. Cf. Suttanipata,A0.]

CHAPTER IL.
ON EARNESTNESSI[1].

21. Earnestness is the path of immortality (Niryatteoughtlessness the path of death. Those whim &&rnest do not die,
those who are thoughtless are as if dead already.

22. Those who are advanced in earnestness, handegstood this clearly, delight in earnestness,rajuice in the
knowledge of the Ariyas (the elect).

23. These wise people, meditative, steady, alwagsessed of strong powers, attain to Nirvana, idteekt happines
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[1. There is nothing in the tenth section of theaBimapada, as translated by Beal, correspondirtgtedrses of this
chapter.

21. Apramada, which Fausbéll translates by 'vigihGogerly by 'religion,’ Childers by 'diligentexpresses literally the
absence of that giddiness or thoughtlessness whiatacterizes the state of mind of worldly peofiles the first entering
into oneself, and hence all virtues are said teettheir root in apraméda. (Ye keki kusala dhamrbéeae
appaméadamlaka.) | have translated it by 'earngestreometimes by 'reflection.' 'Immortality," aaris explained by
Buddhaghosa as Nirvana. Amrita is used, no dosld, gynonym of Nirvana, but this very fact shows imeany different
conceptions entered from the very first into thevBlina of the Buddhists. See Childers, s.v. nibbAn269.

This verse, as recited to Asoka; occurs in the pea VI, 53, and in the Mah&vamsa, p. 25. SeeSasatsugatiya,
translated by Telang, Sacred Books of the Eastwiolp. 138.

22. The Ariyas, the noble or elect, are those wdnaetentered on the path that leads to Nirvanakéeeen, p. 396. Their
knowledge and general status is minutely described;Koppen, p. 436.

23. Childers, s.v. nibbana, thinks that nibbé&na faexd in many other places means Arhatship.]
p. 10

24. If an earnest person has roused himself, i§ het forgetful, if his deeds are pure, if he agith consideration, if he
restrains himself, and lives according to law,-thés glory will increase.

25. By rousing himself, by earnestness, by restexd control, the wise man may make for himselistand which no floo
can overwhelm.

26. Fools follow after vanity, men of evil wisdoifhe wise man keeps earnestness as his best jewel.
27. Follow not after vanity, nor after the enjoyrehlove and lust! He who is earnest and medittobtains ample joy.

28. When the learned man drives away vanity byesiness, he, the wise, climbing the terraced reghisdom, looks
down upon the fools, serene he looks upon thentpdrowd, as one that stands on a mountain looks dgpon them that
stand upon the plain.

29. Earnest among the thoughtless, awake amorglgbpers, the wise man advances like a racernigéahind the hack.

30. By earnestness did Maghavan (Indra) rise tdatfiship of the gods. People praise earnestnesgghtlessness is alwe
blamed.

31. A Bhikshu (mendicant) who delights in earnessn&ho looks with fear on thoughtlessness,
[25. Childers explains this island again as theesthan Arhat (arahatta-phalam).
28. Cf. Childers, Dictionary, Preface, p. xiv. Sépaya, ed. Oldenberg, vol. i. p. 5, s.f.

31. Instead of saham, which Dr. Fausbdll translbye'sincens,' Dr. Weber by ‘conquering,’ | thing aught to read dahan,
'burning," which was evidently the reading adogigdBuddhaghosa. Mr. R. C. Childers, whom | requstesee whether t
MS. at the India Office gives saham or daham, wiitat the reading daham is as clear as possilti@iMS. The fetters a
meant for the senses. See verse 370.]

p.11
moves about like fire, burning all his fetters, #malarge.

32. A Bhikshu (mendicant) who delights in refleatiovho looks with fear on thoughtlessness, carasibaifvay (from his
perfect state--he is close upon Nirvar
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[1. See Childers, Notes, p. 5.]

CHAPTER III.
THOUGHT.

33. As a fletcher makes straight his arrow, a wis@ makes straight his trembling and unsteady thipwehich is difficult
to guard, difficult to hold back.

34. As a fish taken from his watery home and threnrdry ground, our thought trembles all over idesrto escape the
dominion of Méara (the tempter).

35. It is good to tame the mind, which is diffictdthold in and flighty, rushing wherever it lidgtel tamed mind brings
happiness.

36. Let the wise man guard his thoughts, for theydifficult to perceive, very artful, and they husherever they list:
thoughts well guarded bring happiness.

37. Those who bridle their mind which travels faQves about alone, is without a body, and hidéserchamber (of the
heart), will be free from the bonds of Mara (thenpger).

38. If a man's thoughts are unsteady, if he doekmmw the true law, if his peace of mind is traethl his knowledge will
never be perfect.

39. If a man's thoughts are not dissipated, if
[33. Cf. Gataka, vol. i. p. 400.

34. On Méra, see verses 7 and 8.

35-39. Cf. Gataka, vol. i. pp. 312, 400.

39. Fausboll traces anavassuta, 'dissipated,'toatle Sanskrit root syai, 'to become rigid;' i participle of that root
would be sita, not syuta. Professor Weber sugdfestanavassuta stands for the Sanskrit anavasraiet) he translates
unbefleckt, 'unspotted.’ If avasruta were the righitd; it might be taken in the sense of 'not faltdéf, not fallen away,' but
could not mean 'unspotted;' cf. dhairyam no 'swtrueur firmness ran away.' | have little doulmwiever, that avassuta
represents the Sanskrit avasruta, and is deriead fine root sru, here used in its technical sqressyliar to the Buddhist
literature, and so well explained by Burnouf in Aigpendix XIV (Lotus, p. 820). He shows that, ading to Hemakandra
and the Gina-alankéara, asravakshaya, Pali &savasgaks counted as the sixth abhigfia, wherevearfdixese intellectual
powers are mentioned, instead of five. The Chiteseslate the term in their Own Chinese fashiofstijationis finis," but
Burnouf claims for it the definite sense of dedtiut of faults or vices. He quotes from the Lalifatara (Adhyaya XXIl, ec
Réajendra Lal Mittra, p. 448) the words uttered lydBha when he arrived at his complete Buddhahood:--

Sushké asravé na punah sravanti,

"The vices are dried up, they will not flow again;'

and he shows that the Pali Dictionary, the Abhicdipgradipika, explains dsava simply by kdma, 'loleagure of the sense
In the Mahé&parinibbéna-sutta, three classes ofeéaaevdistinguished, the kAméasava, the bhavasadaha aviggasava. See
also Burnouf, Lotus, p. 665; Childers, s.v. &savo.

That sru means 'to run,’ and is in fact a meredjedtic variety of sru, has been proved by Burnaiije Boehtlingk thinks
the substitution of s for s is a mistake. Asravexefore, or asrava, meant originally 'the runniotjtowards objects of the
senses' (cf. sanga, alara, &c.), and had nothinlg twith &srava, 'a running, a sore,' Atharva-ve@a4. This conception of
the original purport of & + sru or ava-sru is conéd by a statement of Colebrooke's, who, whetingaf the Gainas,
writes (Miscellaneous Essays, |, 382); 'Asravéai which directs the embodied spirit (Asravayatupham) towards
external objects. It is the occupation and emplayinferitti or pravritti) of the senses or organssansible objects. Through
the means of the senses it, affects the embodidtiveiph the sentiment of taction, colour, smalhd taste. Or it is the
association or connection of body with right an@mg deeds. It comprises all the karmas, for theyaféayanti) pervade,
influence, and attend the doer, following him daeling to him. It is a misdirection (mithya-pratijiof the organs, for it is
vain, a cause of disappointment, rendering therr@é sense and sensible objects subservientitmfruSamvara is that
which stops (samvrinoti) the course of the foregpr closes up the door or passage to it, andstsris sel-command o
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restraint of organs internal and external, embalhmeans of self-control and subjection of taeses, calming and
subduing them.'

For a full account of the asravas, see Lalita-véstad. Calc. pp. 445 and 552, where Kshinasragiwésn as a name of
Buddha. Asrava occurs in Apastamba's Dhasfitaas 11, 5, 9, where the commentator explaiby ibbjects of the senses,
which the soul is made to run out. It is bettenvbeer, to take asrava here, too, as the act ofimgrout, the affections,
appetites, passions.]

p. 13
his mind is not perplexed, if he has ceased tdthfrgood or evil, then there is no fear for himilethe is watchful.
p. 14

40. Knowing that this body is (fragile) like a jand making this thought firm like a fortress, aheuld attack Méara (the
tempter) with the weapon of knowledge, one showdtttv him when conquered, and should never rest.

41. Before long, alas! this body will lie on thathbadespised, without understanding, like a usdieg.
42. Whatever a hater may do to a hater, or

[40. Anivesana has no doubt a technical meanindjnaay signify, one who has left his house, his famind friends, to
become a monk. A monk shall not return to his hdoo¢ tfravel about; he shall be anivesana, 'homébasagara, 'houseles
But | doubt whether this can be the meaning of esawna here, as the sentence, let him be an am;heoild come in too
abruptly. | translate it therefore in a more gehsease, let him not return or turn away from thélb, let him watch Mara,
even after he is vanquished, let him keep up atanhfight against the adversary, without beingated to anything or
anybody.]

p. 15

an enemy to an enemy, a wrongly-directed mind ddglus greater mischief.

43. Not a mother, not a father will do so much, aay other relative; a well-directed mind will ds greater service.
[43. See Beal, Dhammapada, p. 73.]

CHAPTER IV.
FLOWERSI[1].

44. Who shall overcome this earth, and the worl¥arha (the lord of the departed), and the worlthefgods? Who shall
find out the plainly shown path of virtue, as aveleman finds out the (right) flower?

45. The disciple will overcome the earth, and tleglvof Yama, and the world of the gods. The dikigill find out the
plainly shown path of virtue, as a clever man findsthe (right) flower.

[1. See Beal, Dhammapada, p. 75.

44, 45, If | differ from the translation of Fausbéhd Weber, it is because the commentary takesmbeerbs, vigessati and
pakessati, to mean in the end the same thingaléhi-karissati, 'he will perceive.' | have nohiteed to take vigessate for
viganissati, though it should be remembered ttabtlercoming of the earth and of the worlds belad above, as here
alluded to, is meant to be achieved by means ofvletge. Pakessati, 'he will gather' (cf. vi-ki, isthe Spriiche, 4560),
means also, like 'to gather' in English, 'he wéliqeive or understand,’ and the dhammapada, ordpairtue,’ is distinctly
explained by Buddhaghosa as consisting of theyteeten states or stations which lead to Bodhie @&nouf, Lotus, p.
430; Hardy, Manual, p. 497.) Dhammapada might, subti mean also 'a law-verse,' and sudesita, teugdjiht," and this
double meaning may be intentional here as elsewBaddha himself is called Marga-darsaka and Méakegika (cf. Lal.
Vist. p. 551). There is a curions similarity betweabkese verses and verses 6540-41, and 9939 Séthteparva:
Pushpaniva vikinvantam anyatragatamana
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Anavapteshu kAmeshu mrityur abhyeti manavam.

'Death approaches man like one who is gatherimgeits, and whose mind is turned elsewhere, beferddsires have been
fulfilled.'

Suptam vyaghram mahaugho va mrityur adaya gakkhati,

Safikinvanakam evainam kdmanam avitriptikam.

'As a stream (carries off) a sleeping tiger, deathies off this man who is gathering flowers, arft is not satiated in his
pleasures.'

This last verse, particularly, seems to me clearisanslation from Pali, and the kam of safkinvamakooks as if put in
metri causa.]

p. 17

46. He who knows that this body is like froth, dvas learnt that it is as unsubstantial as a minaglehreak the flower-
pointed arrow of Mara, and never see the king aflie

47. Death carries off a man who is gathering fleagard whose mind is distracted, as a flood caofiea sleeping village.
48. Death subdues a man who is gathering flowaswdose mind is distracted, before he is satimtdiis pleasures.

49. As the bee collects nectar and departs witimpuing the flower, or its colour or scent, so é&esage dwell in his village.
50. Not the perversities of others, not their sins

[46. The flower-arrows of Mara, the tempter, arerbaed from Kama, the Hindu god of love. For a simexpression see
Lalita-vistara, ed. Calc. p. 40, |. 20, mayama#gHissa vidyutphenopamés kapaléh. It is on accolutmi®parallel passage
that | prefer to translate mariki by 'mirage,’ aod by 'sunbeam," as Fausbdll, or by 'solar atasn\WWeber proposes. The
expression, 'he will never see the king of deéfsupposed to mean Arhatship by Childers, s.\bamh, p. 270.

47. See Thiessen, Die Legende von Kisagotamt, p. 9.
48. Antaka, 'death," is given as an explanatioMa@ifa in the Amarakosha and Abhidh&nappadipikaHgiisboll, p. 210).

49. See Beal, Catena, p. 159, where vv. 49 andesaszribed to Wessabhu, i.e. Visvabh(. See als®\[2ése und der Tho
p. 134.]

p. 18
of commission or omission, but his own misdeedsragligences should a sage take notice of.

51. Like a beautiful flower, full of colour, but thiout scent, are the fine but fruitless words ofi tho does not act
accordingly.

52. But, like a beautiful flower, full of colour drfull of scent, are the fine and fruitful wordshafim who acts accordingly.

53. As many kinds of wreaths can be made from @ béflowers, so many good things may be achiewed mortal when
once he is born.

54. The scent of flowers does not travel againstiind, nor (that of) sandatood, or of Tagara and Mallika flowers; but
odour of good people travels even against the wvarghod man pervades every place.

55. Sandal-wood or Tagara, a lotus-flower, or asikisamong these sorts of perfumes, the perfunviriofe is unsurpassed.

56. Mean is the scent that comes from Tagara amdbsavood;-the perfume of those who possess virtue rises tipetgod:
as the highes
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57. Of the people who possess these virtues, whanlithout thoughtlessness, and who are emancipated
[51. St. Matthew xxiii. 3, 'For they say, and dd.ho

54. Tagara, a plant from which a scented powderade. Mallaka or mallik&, according to Benfey,rsodl vessel. Hence
tagaramallikd was supposed to mean a bottle holiogatic powder, or oil made of the Tagara. Mélllkowever, is given
by Dr. Eitel (Handbook of Chinese Buddhism) asrtame of a flower now called Casturi (musk) on actai its rich
odour, and Dr. Morris informs me that he has foorallika in Pali as a name of jasmine. See alsodglsl, s.v.; Notes, p. ¢
and Beal, Dhammapada, p. 76.]

p. 19
through true knowledge, Mara, the tempter, neveldithe way.

58., 59. As on a heap of rubbish cast upon thewagtthe lily will grow full of sweet perfume andlaght, thus the disciple
of the truly enlightened Buddha shines forth byKkrniswledge among those who are like rubbish, antbageople that wa
in darkness.

[58, 59. Cf. Beal, Dhammapada, p. 76.]

CHAPTER V.
THE FOOL.

60. Long is the night to him who is awake; long iile to him who is tired; long is life to the f&h who do not know the
true law.

61. If a traveller does not meet with one who &sligtter, or his equal, let him firmly keep to $dditary journey; there is no
companionship with a fool.

62. 'These sons belong to me, and this wealth gsltmme," with such thoughts a fool is tormenkéel himself does not
belong to himself; how much less sons and wealth?

63. The fool who knows his foolishness, is wisteast so far. But a fool who thinks himself wise,if called a fool indeed.

64. If a fool be associated with a wise man evehiallife, he will perceive the truth as little aspoon perceives the taste
soup.

65. If an intelligent man be associated for oneut@ronly with a wise man, he will soon perceivetiigh, as the tongue
perceives the taste of soup.

66. Fools of little understanding have themselves

[60. 'Life,' samsara, is the constant revolutiotioth and death which goes on for ever until thewledge of the true law
the true doctrine of Buddha enables a man to fimsdlf from samsara, and to enter into Nirvana. Beddhaghosha's
Parables, Parable XIX, p. 134.

61. Cf. Suttanipata, v. 46.

63. Cf. Beal, Dhammapada, p. 77.
65. Cf. Beal, Dhammapada, p. 78.]
p. 21

for their greatest enemies, for they do evil degdeh must bear bitter fruit
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67. That deed is not well done of which a man mesént, and the reward of which he receives crgimgywith a tearful
face.

68. No, that deed is well done of which a man dagtsepent, and the reward of which he receivedlgland cheerfully.

69. As long as the evil deed done does not be#y tine fool thinks it is like honey; but when ipens, then the fool suffers
grief.

70. Let a fool month after month eat his food (ldeascetic) with the tip of a blade of Kusa grgss he is not worth the
sixteenth particle of those who have well weighwasllaw.

71. An evil deed, like newly-drawn milk, does natrt (suddenly); smouldering, like fire covered Ishes, it follows the
fool.

[67. See Beal, l.c. p. 78.

69. Taken from the Samyutta-nikaya, where, howewvertead thananhi instead of madhuvé; see FeerptésrkRendus,
1871, p. 64.

70. The commentator clearly takes sankhata inghsesof sankhyéta, 'reckoned,’ for he explaing iidtadhamma,
tulitadhamma. The eating with the tip of Kusa giaas reference to the fastings performed by thérBeas, but
disapproved of, except as a moderate disciplingh&yollowers of Buddha. This verse seems to infgrthe continuity of
the other verses which treat of the reward of @edds, or of the slow but sure ripening of evemjusiact. See Childers, s.v.
sankhato.

71. 1 am not at all certain of the simile, unleaskkati, as applied to milk, can be used in the seishanging or turning
sour. In Manu IV, 172, where a similar sentencaiogcthe commentators are equally doubtful: Nadharkarito loke
sadyah phalati gaur iva, 'for an evil act commiitethe world does not bear fruit at once, likeoag or 'like the earth (in
due season);' or 'like milk." See Childers, Nopes$.]

p. 22

72. And when the evil deed, after it has becomenkmdrings sorrow to the fool, then it destroyshright lot, nay, it
cleaves his head.

73. Let the fool wish for a false reputation, foepedence among the Bhikshus, for lordship in trevents, for worship
among other people!

74.'May both the layman and he who has left thadathink that this is done by me; may they be sabjo me in
everything which is to be done or is not to be dahes is the mind of the fool, and his desire pride increase.

75. 'One is the road that leads to wealth, andtieeroad that leads to Nirvana;' if the Bhikshw, disciple of Buddha, has
learnt this, he will not yearn for honour, he vglitive after separation from the world.

[72. | take Aattam for gfiapitam, the causativefitgm, for which in Sanskrit, too, we have the feovithout i, giiaptam.
This gfiaptam, 'made known, revealed," stands ipgippn to the khanna, 'covered, hid,’ of the pdéng verse. Sukkamsa,
which Fausboll explains by suklamsa, has probalmhoee technical and special meaning. Childers sréie¢tam to the
Vedic gfiatram, 'knowledge.' Fausboéll refers to &taol. i. p. 445, v. 118.

75. Viveka, which in Sanskrit means chiefly undansling, has with the Buddhists the more techniesdmng of separatio
whether separation from the world and retiremerhéosolitude of the forest (kya-viveka), or sefian from idle thoughts
(kitta-viveka), or the highest separation and fosadNirvana).]

CHAPTER VI.
THE WISE MAN (PANDITA).

76. If you see an intelligent man who tells you vehteue treasures are to be found, who shows wshathe avoided, ar

file://G:\geniuscode\library\spiritual library\Dhanapada .hti 07/08/0¢



The Dhammapat Page33 of 67

administers reproofs, follow that wise man; it vii# better, not worse, for those who follow him.

77. Let him admonish, let him teach, let him forbidat is improper!--he will be beloved of the gobg,the bad he will be
hated.

78. Do not have evil-doers for friends, do not hiwe people for friends: have virtuous people fderids, have for friends
the best of men.

79. He who drinks in the law lives happily witherane mind: the sage rejoices always in the laypreached by the elect
(Ariyas).

80. Well-makers lead the water (wherever they JiRejchers bend the arrow; carpenters bend afagood; wise people
fashion themselves.

[78. It is hardly possible to take mitte kalyandhe technical sense of kalyana-mitra, 'ein geiséli Rath,' a spiritual guide.
Burnouf (Introd. p. 284) shows that in the techhgemse kalyana-mitra was widely spread in the Bigddvorld.

79. Ariya, 'elect, venerable,' is explained by tbenmentator as referring to Buddha and other teache

80. See verses 33 and 145, the latter being a mpetition of our verse. The nettikas, to judgerfrine commentary and
from the general purport of the verse, are not img@tercarriers, but builders of canals and aqueducts, fatoe the wate
to go where it would not go by itself. The Chinésmslator says, 'the pilot manages his ship.'Bted, I.c. p. 79.]

p. 24
81. As a solid rock is not shaken by the wind, wiseple falter not amidst blame and praise.
82. Wise people, after they have listened to thes|dbecome serene, like a deep, smooth, andadtdl |

83. Good people walk on whatever befall, the gomaat prattle, longing for pleasure; whether touthg happiness or
sorrow wise people never appear elated or depressed

84. If, whether for his own sake, or for the saketbers, a man wishes neither for a son, nor fealt, nor for lordship, ar
if he does not wish for his own success by unfaans, then he is good, wise, and virtuous.

85. Few are there among men who arrive at the sth@re (become Arhats); the other people here piemd down the
shore.

[83. The first line is very doubtful. | have adoghtén my translation, a suggestion of Mr. Childevbo writes, 'l think it will
be necessary to take sabbattha in the sense af/dvere,” or "under every condition;" pafikakhanti&edesu,
sabbadhammesu, says Buddhaghosha. | do not thimeeg:assume that B. means the word vigahanti éodyaonym of
vaganti. | would rather take the whole sentencettogy as a gloss upon the word vaganti:--vagaaratiattafidnena
apakaddhanta khandardgam vigahanti; vaganti meahgsitding themselves of lust by the wisdom whiehatship
confers, they cast it away.' | am inclined to thih& line means 'the righteous walk on (unmovedjlithe conditions of
life." Nind4a, pasamsa, sukha, dukkha are four efeiight lokadhammas, or earthly conditions; theaiamg lokadhammas
are labba, alabha, yasa, ayasa.

In v. 245, passaté, 'by a man who sees,' measrign who sees clearly or truly.' In the same mawag may mean, not
simply 'to walk," but 'to walk properly,’ or may beed synonymously with pravrag.

85. 'The other shore' is meant for Nirvana, 'thisre' for common life. On reaching Nirvana, the duon of death is
overcome. The commentator supplies taritva, 'hagmgsed,' in order to explain the accusative mdk&yyam. Possibly
param essanti should here be taken as one watttk sense of overcoming.]

p. 25

86. But those who, when the law has been well predito them, follow the law, will pass across thenthion of death
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however difficult to overcome.

87., 88. A wise man should leave the dark stateir@hary life), and follow the bright state (oftiBhikshu). After going
from his home to a homeless state, he should iretilement look for enjoyment where there seemdiktno enjoyment.
Leaving all pleasures behind, and calling nothiisgduwn, the wise man should purge himself fromtted troubles of the
mind.

89. Those whose mind is well grounded in the (spements of knowledge, who without clinging

[87, 88. Dark and bright are meant for bad and gobdsutta-nipata, v. 526, and Dhp. v. 167. Legwme's home is the
same as becoming a mendicant, without a home ahfaam andgéara, or anchorite. A man in that sthtaveka, or
retirement (see v. 75, note), sees, that wheradéfiere seemed to be no pleasure there real péeiasio be found, or vice
versa. A similar idea is expressed in verse 99.B8grouf, Lotus, p. 474, where he speaks of 'Lesplde la satisfaction, né
de la distinction.'

The five troubles or evils of the mind are passamger, ignorance, arrogance, pride; see Burnaifjd. pp. 360, 443. As to
pariyodapeyya, see verse 183, and Lotus, pp. 28,d to akifikano, see Mahabh. XIl, 6568, 1240.

89. The elements of knowledge are the seven Sambaogdhs, on which see Burnouf, Lotus, p. 796. D'Alaiplains them
as the thirty-seven Bodhipakkhiya-dhamma. Khindsafich | have translated by 'they whose frailtiese been
conquered,’ may also be taken in a more metaphysnae, as explained in the note to v. 39. Theesapplies to the other
terms occurring in this verse, such as adana, a@ypé &c. Dr. Faushdll seems inclined to take asavhais passage, and in
the other passages where it occurs, as the Péiseptative of &sraya. But asraya, in Buddhistggolmgy, means rather the
five organs of sense with manas, 'the soul,’ aesgetlare kept distinct from the &savas, 'the intiting, the appetites,
passions, or vices.' The commentary on the Abhidhawhen speaking of the Yogékaras, says, 'Enssani ensemble les
réceptacles (asr ya), les choses regues (asrieg stipports (dlambana), qui sont chacun compieséi termes, on a dix-
huit termes qu'on appelle "Dhatus" ou contenarascdllection des six réceptacles, ce sont les egde la vue, de l'ouie,
l'odorat, du godt, du toucher, et le "manas” (otghne du coeur), qui est le dernier. La collectiea six choses recues, c'est
la connaissance produite par la vue et par legagtns jusqu'au "manas” inclusivement. La calleates six supports, ce
sont la forme et les autres attributs sensiblegufasi "Dharma” (la loi ou I'étre) inclusivemengeBurnouf, Introduction, p.
449,

Parinibbuta is again a technical term, the Sanphriinivrita meaning 'freed from all worldly fetggrlike vimukta. See
Burnouf, Introduction, p. 590. See Childers, sikbbéna, p. 270, and Notes on Dhammapada, p. 3Dakldis, Buddhist
Nirvana, p. 75

p. 26

to anything, rejoice in freedom from attachmentpad appetites have been conquered, and who ad fight, are free
(even) in this world.

CHAPTER VII.
THE VENERABLE (ARHAT).

90. There is no suffering for him who has finistnésl journey, and abandoned grief, who has freedlihon all sides, and
thrown off all fetters.

91. They depart with their thoughts wethlected, they are not happy in their abode; $ilk@ns who have left their lake, tt
leave their house and home.

92. Men who have no riches, who live on recognfsed, who have perceived void and unconditioneddoen (Nirvana),
their path is difficult to understand, like thatlofds in the air.

[91. Satimanto, Sanskrit smrimantah, ‘possessateofory,’ but here used in the technical sensetipftisa first of the
Bodhyangas. See Burnouf, Introduction, p. 797. Ghlowanslates it by 'intense thought," and thtkésoriginal meaning of
smar, even in Sanskrit. See Lectures on the Scigncanguage, vol, ii. p. 332.

Uyyufiganti, which Buddhaghosa explains by ‘theyretkemselves,' seems to me to signify in this @ltwey depart,’ i.¢
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they leave their family, and embrace an ascetic $fee note to verse 235. See also Rhys Davidshpaaihibbana-sutta,
Sacred Books of the East, vol. xi. p. 22.

92. Suffato and animitto are adjectives belongingmokho, one of the many names of Nirvana, ocpeaing to Childers,
s.v. nibbana, p, 270, Arhatship; see Burnouf, bhiision, pp. 442, 462, on s(inya. The Sanskrit esgioe
sGnyatanimittapranihitam occurs in L'enfant eg8ra, |. 4. Nimitta is cause in the most generaksene, what causes
existence. The commentator explains it chiefly ma@ral sense: Ragadinimittdbh&vena animittam,kakimuttan ti

animitto vimokho, i.e. owing to the absence of pasand other causes, without causation; becaesd from these causes,
therefore it is called freedom without causatioge £hilders, Pali Dictionary, p. 270, col. 2, lihe

The simile is intended to compare the ways of tivaise have obtained spiritual freedom to the flighbirds, it being
difficult to understand how the birds move on withputting their feet on anything. This, at leédsthe explanation of the
commentator; The same metaphor occurs Mahabh6X@3. Childers translates, ‘leaving no more trd@xistence than a
bird in the air.']

p. 28

93. He whose appetites are stilled, who is not diegbin enjoyment, who has perceived void and uditiomed freedom
(Nirvana), his path is difficult to understand dikhat of birds in the air.

94. The gods even envy him whose senses, like ©iarskt broken in by the driver, have been subdudd is free from
pride, and free from appetites.

95. Such a one who does his duty is tolerant hieectarth, like Indra's bolt; he is like a lake withmud; no new births are
store for him.

96. His thought is quiet, quiet are his word anddjevhen he has obtained freedom by true knowleslgen he has thus
become a quiet man.

[95. Without the hints given by the commentator,skeuld probably take the three similes of thisgen their natural
sense, as illustrating the imperturbable statsndirmhanta, or venerable person. The earth is @wegresented as an
emblem of patience; the bolt of Indra, if takernt@technical sense, as the bolt of a gate, migetise suggest the idea of
firmness; while the lake is a constant represergaif serenity and purity. The commentator, howgeseggests that what is
meant is, that the earth, though flowers are cadt, does not feel pleasure, nor the bolt of Indispleasure, although less
savoury things are thrown upon it; and that in likenner a wise person is indifferent to honour distlonour.

96. That this very natural threefold division, tigbt, word, and deed, the trividha-dvara or thedhtteors of the Buddhists
(Hardy, Manual, p. 494), was not peculiar to thedhists or unknown to the Brahmans, has been pragaihst Dr. Weber
by Professor Képpen in his 'Religion des Buddha! #45. He particularly called attention to Maxil, 4-8; and he might
have added Mahabh. XIlI, 4059, 6512, 6549, 6554, X877, &c. Dr. Weber has himself afterwards biaugrward a
passage from the Atharva-veda, VI, 96, 3 (yak kakkh manasé yak ka vakéa upéarima), which, howewasratdifferent
meaning. A better one was quoted by him from thi&.Tar. X, 1, 12 (yan me manasé, vaka, karmanéughkritam kritam)
Similar expressions have been shown to exist irZ#ral-avesta, and among the Manichaeans (Lasseschied
Alterthumskunde, Ill, p. 414; see also Boehtlindiistionary, s.v. k&ya, and Childers, s.v. kAyd)efile was no ground,
therefore, for supposing that this formula had tbita way into the Christian liturgy from Persiar,fas Professor Cowell
remarks (Journal of Philology, vol. vii, p. 215)eé@k writers, such as Plato, employ very similgressions, e.g. Protag. p.
348, 30, {Greek: pros apan ergon kai l6gon kai@iama}. In fact, the opposition between words anelddeoccurs in almost
every writer, from Homer downwards; and the furttlistinction between thoughts and words is clemnlylied even in suc
expressions as, 'they say in their heart.' Thaidé of sin committed by thought was not a nevajéwen to the Jews, may
be seen from Prov. xxiv. 9, 'the thought of foatieks is sin.' In the Apastamba-sitras, lately édiyeProfessor Biihler, we
find the expression, atho yatkifika manasa vakarkets va sankalpayan dhyayaty ahabhivipasyatithaiva tad
bhavatityupadisanti, ‘they say that whatever a Beahintending with his mind, voice, or eye, thingays, or looks, that wi
be.' This is clearly a very different division, aibhés the same which is intended in the passag®a the Atharvareda, quote
above. In the mischief done by the eye, we havdgps, the first indication of the evil eye. (Mahaill, 3417. See
Dhammapada, vv. 231-234.)

On the technical meaning of tadi, see Childers,3'Alwis (p. 78) has evidently received the righterpretation, but has n
understood it. Madrisa also is used very muchtéikisa, and from it méariso, a venerable persoainskrit marshe
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p. 29

97. The man who is free from credulity, but knotws tincreated, who has cut all ties, removed alptations, renounced ¢
desires, he is the greatest of men.

p. 30

98. In a hamlet or in a forest, in the deep watarothe dry land, wherever venerable persons @d)alwell, that place is
delightful.

99. Forests are delightful; where the world findsdelight, there the passionless will find deligbt,they look not for
pleasures.

CHAPTER VIILI.
THE THOUSANDS.

100. Even though a speech be a thousand (of wdrdsinade up of senseless words, one word of setmdter, which if a
man hears, he becomes quiet.

101. Even though a Gatha (poem) be a thousanddiafs), but made up of senseless words, one woad3#tha is better,
which if a man hears, he becomes quiet.

102. Though a man recite a hundred Gathas madésgnseless words, one word of the law is betthighvif a man hears,
he becomes quiet.

103. If one man conquer in battle a thousand tithessand men, and if another conquer himself, teeigreatest of
conquerors.

104., 105. One's own self conquered is better #flasther people; not even a god, a Gandharvavidoa with Brahman
could change into defeat the

[100. This Sahasravarga, or Chapter of the Thowssasdjuoted by that name in the Mahavastu (Mirfajélanges
Asiatiques, VI, p. 583): Teshdm Bhagavan gatilamirarmapadeshu sahasravargam bhéashati: 'Sahasrafgkapam
anarthapadasamhitanam, ekarthavati sreya yam srpasgamyati. Sahasram api gathanam anarthapadé&admnhj
ekarthavati sreya yam srutva upasamyati.' (MS. R5.A.ond.) Here the Pali text seems decidedly mdggnal and perfect.

104. Gitam, according to the commentator, standgifo (lingavipallaso, i.e. viparyasa); see alem&t in Journal
Asiatique, 1880, p. 500.

The Devas (gods), Gandharvas (fairies), and othregiful beings of the Brahmanic religion, suchlestagas, Sarpas,
Garudas, &c., were allowed to continue in the tiadal language of the people who had embraced Bedd See the
pertinent remarks of Burnouf, Introduction, pp. E&4j., 184. On Mara, the tempter, see v. 7. Sagtigan, On the Gaina
Religion, p. xx, says: 'Moreover as it is declairethe Gaina Vedas that all the gods worshippethbyarious Hindu sects,
viz. Siva, Brahma, Vishnu, Ganapati, Subramanigad, others, were devoted adherents of the abovéaned
Tirthankaras, the Gainas therefore do not congligem as unworthy of their worship; but as theysaevants of Arugan,
they consider them to be deities of their systam, accordingly perform certain pdgas in honouheit, and worship them
also.' The case is more doubtful with orthodox Ehigli. 'Orthodox Buddhists,' as Mr. D'Alwis writgstanagalu-vansa, p.
55), 'do not consider the worship of the Devaseasgosanctioned by him who disclaimed for himsaffl all the Devas any
power over man's soul. Yet the Buddhists are evieeyevidolworshippers. Buddhism, however, acknowledges tistance
of some of the Hindu deities, and from the varifsiendly offices which those Devas are said to harelered to Gotama,
Buddhists evince a respect for their idols.' See Bluddhaghosha's Parables, p. 162.]

p. 32
victory of a man who has vanquished himself, amchgé lives under restraint.

106. If a man for a hundred years sacrifice mofttr anonth with a thousand, and if he but for omament pay homage tc
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man whose soul is grounded (in true knowledge}ebét that homage than sacrifice for a hundredsyea

107. If a man for a hundred years worship Agngeffin the forest, and if he but for one moment pagnage to a man who
soul is grounded (in true knowledge), better is tttanage than sacrifice for a hundred years.

108. Whatever a man sacrifice in this world as f@rimg or as an oblation for a whole year in orttegain merit, the whole
of it is not worth a quarter (a farthing); reverershown to the righteous is better.

p. 33

109. He who always greets and constantly revereagled, four things will increase to him, viz. lileauty, happiness,
power.

110. But he who lives a hundred years, viciouswamestrained, a life of one day is better if a isawvirtuous and reflecting.
111. And he who lives a hundred years, ignorantiamdstrained, a life of one day is better if a rizawise and reflecting.
112. And he who lives a hundred years, idle anckwaéife of one day is better if a man has attdifien strength.

113. And he who lives a hundred years, not seedginning and end, a life of one day is betterriian sees beginning and
end.

114. And he who lives a hundred years, not sediagmmortal place, a life of one day is better ihan sees the immortal
place.

115. And he who lives a hundred years, not sediadnighest law, a life of one day is better if annsaes the highest law.

[109. Dr. Fausbdll, in a most important note, chliétention to the fact that the same verse, Vigitsvariations, occurs in
Manu. We there read, Il, 121:

Abhivadanasilasya nityam vriddhopasevinah,

Katvari sampravardhante ayur vidya yaso balam.

Here the four things are, life, knowledge, glorgwer.

In the Apastamba-sitras, |, 2, 5, 15, the rewanthsed for the same virtue is svargam ayus kayéreand long life." It
seems, therefore, as if the original idea of tleisg came from the Brahmans, and was afterwardqaextiby the Buddhists.
How largely it spread is shown by Dr. Fausbdll frime Asiatic Researches, XX, p. 259, where the sseree of the
Dhammapada is mentioned as being in use amongutiéhiists of Siam.

112. On kusfto, see note to verse 7.]

Chapter IX.
Evil.

116. If a man would hasten towards the good, heldi@ep his thought away from evil; if a man dedst is good
slothfully, his mind delights in evil.

117. If a man commits a sin, let him not do it agéét him not delight in sin: pain is the outcoofeevil.
118. If a man does what is good, let him do it agkst him delight in it: happiness is the outcoofigood.

119. Even an evil-doer sees happiness as longa&yihideed has not ripened; but when his evil deedripened, then does
the evil-doer see evil.

120. Even a good man sees evil days, as long apbisdeed has not ripened; but when his good kiagdipened, then
does the good man see happy ¢
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121. Let no man think lightly of evil, saying inshieart, It will not come nigh unto me. Even by filléing of water-drops a
water-pot is filled; the fool becomes full of ev@lyen if he gather it little by little.

122. Let no man think lightly of good, saying irs thieart, It will not come nigh unto me. Even by fhiéng of waterdrops ¢
water-pot is filled; the wise man becomes full obd, even if he gather it little by little.

123. Let a man avoid evil deeds, as a merchahg fas few companions and carries much wealth,
p. 35
avoids a dangerous road; as a man who loves ldEsypoison.

124. He who has no wound on his hand, may toucsopawith his hand; poison does not affect one wdmro wound; nor
is there evil for one who does not commit evil.

125. If a man offend a harmless, pure, and innggergon, the evil falls back upon that fool, liight dust thrown up agair
the wind.

126. Some people are born again; evil-doers gellprighteous people go to heaven; those whorae ffom all worldly
desires attain Nirvana.

127. Not in the sky, not in the midst of the se#,ihwe enter into the clefts of the mountainghisre known a spot in the
whole world where death could not overcome (thetatjr

128. Not in the sky, not in the midst of the seat,ihwe enter into the clefts of the mountaingthisre known a spot in the
whole world where death could not overcome (thetatpr

[125. Cf. Suttanipata, v. 661; Indische Spriich&2] Kathasaritsagara, 49, 222.

126. For a description of hell and its long, yet @odless sufferings, see Buddhaghosha's Pargbl&32. The pleasures of
heaven, too, are frequently described in thesebRerand elsewhere. Buddha himself enjoyed thessespies of heaven,
before he was born for the last time. It is propathen good and evil deeds are equally balancedintlen are born again as
human beings; this, at least, is the opinion ofGlaénas. Cf. Chintdmani, ed. H. Bower, Introd. p. X

127. Cf. St. Luke xii. 2, 'For there is nothing eoed that shall not be revealed;' and Psalm cx8«ix2.]

CHAPTER X.
PUNISHMENT.

129. All men tremble at punishment, all men feaatderemember that you are like unto them, andaddifi, nor cause
slaughter.

130. All men tremble at punishment, all men loYe; lremember that thou art like unto them, and aliokill, nor cause
slaughter.

131. He who seeking his own happiness punishesl®bkings who also long for happiness, will niodf happiness after
death.

[129. One feels tempted, no doubt, to take upantlaeirsense of 'the nearest (der Néchste), the m&igh and to translate,
'having made oneself one's neighbour," i.e. loving's neighbour as oneself. But as upamam, witlod 8, is the correct
accusative of upama, we must translate, ‘havingeroadself the likeness, the image of others, hgpliaced oneself in the
place of others.' This is an expression which accéuguently in Sanskrit; cf. Hitopadesa I, 11:

Préné yathatmano 'bhishta bhGtanam api te tatha,

Atmaupamyena bhiteshu dayam kurvanti sadh
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'As life is dear to oneself, it is dear also toastliving beings: by comparing oneself with otheygod people bestow pity on
all beings.'

See also Hit. I, 12; Ram. V, 23, 5, atmanam upardivé sveshu dareshu ramyatam, 'making oneséteadss, i.e. putting
oneself in the position of other people, it is tighlove none but one's own wife.' Dr. Fausbo# balled attention to similar
passages in the Mahabhérata, XllI, 5569 seq.

130. Cf. St. Luke vi. 31.

131. Dr. Fausbdll points out the striking similgrditetween this verse and two verses occurring inlvand the
Mahabhéarata:--

Manu V, 45:

Yo 'himsakéani bhatani hinasty atmasukhekkhaya,

Sa givams ka mritas kaiva na kvakit sukham edhate.

Mahébhéarata XIIl, 5568:

Ahimsakéni bh(tani dandena vinihanti yah,

Atmanah sukham ikkhan sa pretya naiva sukhi bhavet.

If it were not for ahimsakéani, in which Manu ané tlah&bhéarata agree, | should say that the vardesth were Sanskrit
modifications of the Pali original. The verse ie tlahdbhérata presupposes the verse of the Dhardmppa

p. 37

132. He who seeking his own happiness does nospurikill beings who also long for happiness, Vit happiness after
death.

133. Do not speak harshly to anybody; those whapok&en to will answer thee in the same way. Argpgech is painful,
blows for blows will touch thee.

134. If, like a shattered metal plate (gong), thider not, then thou hast reached Nirvana; corgari§ not known to thee.
135. As a cowherd with his staff drives his cows ithe stable, so do Age and Death drive the Ffi@en.

136. A fool does not know when he commits his deids: but the wicked man burns by his own deed$ barnt by fire.
137. He who inflicts pain on innocent and harmiasisons, will soon come to one of these ten states:

[133. See Mahabharata XlI, 4056.

134. See Childers, s.v. nibbana, p. 270, and &msk; D'Alwis, Buddhist Nirvana, p. 35.

136. The metaphor of 'burning’ for 'suffering' &ywcommon in Buddhist literature. Everything byiires. everything suffer
was one of the first experiences of Buddha him&sie v. 146.]

p. 38

138. He will have cruel suffering, loss, injurytbk body, heavy affliction, or loss of mind,

139. Or a misfortune coming from the king, or afieleaccusation, or loss of relations, or destiuttdf treasures,
140. Or lightning-fire will burn his houses; and evhhis body is destroyed, the fool will go to hell.

141. Not nakedness, not platted hair, not dirt,fasting, or lying on the earth, not rubbing witlst

[138. 'Cruel suffering' is explained by sisarobaadache,’ &c. 'Loss' is taken for loss of morajury of the body' is held 1
be the cutting off of the arm, and other limbs.digafflictions' are, again, various kinds of dises
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139. Upasarga means 'accident, misfortune.' Disli@ltranslates ragato va upassaggam by ‘fulgéatiae) defectionem;’
Dr. Weber by 'Bestrafung vom Konig;' Beal by 'sogosernmental difficulty.” Abbhakkh&nam, Sanskrihgékhyanam, is a
heavy accusation for high treason, or similar oféen Beal translates, 'some false accusation."dEls&ruction of pleasures
or treasures' is explained by gold being changet#ts (see Buddhaghosha's Parables, p. 98; Thjdss@gotami, p. 6),
pearls to cotton seed, corn to potsherds, and loyand cattle becoming blind, lame, &c.

141. Cf. Hibbert Lectures, p. 355. Dr. Faushdll pamted out that the same or avery similar verseics in a legend taken
from the Divydvadana, and translated by Burnoufdbiuction, p. 313 seq.) Burnouf translates the&eiCe n'est ni la
coutume de marcher nu, ni les cheveux nattésjsade d'argile, ni le choix des diverses espéaémedhts, ni I'habitude de
coucher sur la terre nue, ni la poussiéere, ni Ilpropreté, ni I'attention a fuir I'abri d'un toifyi sont capables de dissiper le
trouble dans lequel nous jettent les désirs naisfads; mais qu'un homme, maitre de ses sensgecaduueilli, chaste,
évitant de faire du mal a aucune créature, accaes®la Loi, et il sera, quoique paré d'ornememd®fBrahmane, un Cramal
un Religieux.' See also Suttanipéta, v. 248.

Walking naked and the other things mentioned inveuse are outward signs of a saintly life, and¢hBuddha rejects
because they do not calm the passions. Nakednessehs to have rejected on other grounds too, ihesejudge from the
Sumagadhéa-avadana: 'A number of naked friars wasenabled in the house of the daughter of Anathdigan She called
ber daughter-iraw, Sumégadh4, and said, "Go and see those higépectable persons.” Sumagadha, expecting tmss
of the saints, like Sariputra, Maudgalyayana, aheérs, ran out full of joy. But when she saw thigga's with their hair like
pigeon wings, covered by nothing but dirt, offeesiand looking like demons, she became sad. "Whyawm sad?" said her
mother-in-law. Sumagadha replied, "O mother, ifthare saints, what must sinners be like?"

Burnouf (Introduction, p. 312) supposed that thin@sonly, and not the Buddhists, allowed nakedrigssthe Gainas, too,
do not allow it universally. They are divided irnt@o parties, the Svetambaras and Digambaras. Té&®baras, clad in
white, are the followers of Parsvanatha, and wkahes. The Digambaras, i.e. sky-clad, disrobesl fatowers of
Mahavira, resident chiefly in Southern India. A¢égent they, too, wear clothing, but not when eaBege Sastram Aiyar, p.
XXi.

The gat4, or the hair platted and gathered ugkimod was a sign of a Saiva ascetic. The sittingjontess is one of the
postures assumed by ascetics. Clough explains ilkas 'the act of sitting on the heels;' Wilsovegifor utkatukasana,
'sitting on the hams.' See Fausbdll, note on Vet

p. 39
not sitting motionless, can purify a mortal who has overcome desires.

142. He who, though dressed in fine apparel, egesdranquillity, is quiet, subdued, restraine@dstd, and has ceased to
find fault with all other beings, he indeed is @&Bmana, an ascetic (sramana), a friar (bhikshu).

143. Is there in this world any man so restraingtiumility that he does not mind reproof, as a weined horse the whip?
144. Like a well-trained horse when touched by
[142. As to dandanidh&na, see Mahabh. XIlI, 6558,%utta-nipata, v. 34.

143, 144. 1 am very doubtful as to the real meawindyese verses. If their object is to show hoproef or punishment
should be borne, my translation would be rightutftoalpabodhati in the sense of parvi facere énge.]

p. 40

the whip, be ye active and lively, and by faith Migue, by energy, by meditation, by discernmerthe law you will
overcome this great pain (of reproof), perfectmokledge and in behaviour, and never forgetful.

145. Well-makers lead the water (wherever they)jiketchers bend the arrow; carpenters bend afogood; good people
fashion themselves.

[145. The same as verse 80. According to FaushdlliSubhdti we ought to render the verses by, "Wiaat is there foun
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on earth so restrained by shame that he never kesweproof, as a good horse the whip?' See Chjldar. appabodhati.]

CHAPTER XI.
OLD AGE.

146. How is there laughter, how is there joy, asworld is always burning? Why do you not seelght] ye who are
surrounded by darkness?

147. Look at this dressed-up lump, covered with mets joined together, sickly, full of many thoughtdich has no
strength, no hold!

148. This body is wasted, full of sickness, and;fthis heap of corruption breaks to pieces, lifdeed ends in death.

[148. Dr. Fausholl informs me that Childers progbee emendation maranantam hi givitam. The folhguéxtract from a
letter, addressed by Childers to Dr. Fausbéll, éllread with interest:--'As regards Dhp. v. 148ve no doubt whatever. |
quite agree with you that the idea (mors est \jita)ds a profound and noble one, but the quessiols the idea there? |
think not. Maranam tamhi givitam is not Pali, | me®t a Pali construction, and years ago everategron my ear as a
harsh phrase. The reading of your MSS. of the textsthing; your MSS. of Dhammapada are very begbpand it is
merely the vicious Sinhalese spelling of bad M8ke, kammamtam for kammantam. But the commenttbetguestion at
rest at once, for it explains maranantam by maramapsanam, which is exactly the same. | see tisavae serious difficull
left, that all your MSS. seem to have tamhi, andtam hi; but are you sure it is so? There was anrhapada in the India
Office Library, and | had a great hunt for it a feays ago, but to my deep disappointment it is imis$ do not agree with
you that the sentence "All Life is bounded by Déaithtrivial: it is a truism, but half the noblgsassages in poetry ¢
truisms, and unless | greatly mistake, this versspge will be found in many other literatures.’

Dr. Fausboll adds:--

'| have still the same doubt as before, becausdl ofy MSS. reading maranam tamhi. | do not knowréradings of the
London MSS. The explanation of the commentary dmgsettle the question, as it may as well be ciamed an explanatic
of my reading as of the reading which Childers psma.--V. FAUSBOLL.']

p. 42
149. Those white bones, like gourds thrown awapéautumn, what pleasure is there in looking erth

150. After a stronghold has been made of the baniss;overed with flesh and blood, and there dhveit old age and
death, pride and deceit.

151. The brilliant chariots of kings are destroytbe, body also approaches destruction, but theeswf good people never
approaches destruction,--thus do the good sayetgdbd.

152. A man who has learnt little, grows old likeaq his flesh grows, but his knowledge does notgr

153., 154. Looking for the maker of this tabernatkhall have to run through a course of manyhbirso long as | do not
find (him); and painful is birth again and agaimutBow, maker of the tabernacle, thou hast beem $eeu shalt not make

up

[149. In the Rudrayanavadana of the Divyavadarsaviise appears as,
Yéanimany apariddhani vikshiptani diso disah,

Kapotavarnany asthini tani drishtvaiha ka ratih.

See Schiefner, Mél. Asiat. VIII, p. 589; Gatakal,. vop. 322.

150. The expression mamsalohitalepanam is curidikslfthe expression used in Manu VI, 76, mamsdatepanam, and in
several passages of the Mah&bhérata, XIl, 12468153, 2s pointed out by Dr. Fausk
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153, 154. These two verses are famous among Budgdfis they are the words which the founder of éhidm is supposed
to have uttered at the moment he attained to Buudulith (See Spence Hardy, Manual; p. 180.) Accorttirthe Lalita-
vistara, however, the words uttered on that solenwasion were those quoted in the note to verssn3Be commentary on
the Brahmagala this verse is called the first sp@é®Buddha, his last speech being the words irMhbaparinibbana-sutta,
'Life is subject to age; strive in earnest.' Thadgaused in the Mahé&parinibbana-sutta, Chap. IXa2innam dhammanam
ananubodhé appativedha evam idam digham addhamaiinédsétam samsaritam mamafi k' eva tumhakaf ka,eariswthe
anticipation expressed in our verse.

The exact rendering of this verse has been mudusked, chiefly by Mr. D'Alwis in the Attanugalusan p. cxxviii, and
again in his Buddhist Nirvana, p. 78; also by Chik] Notes on Dhammapada, p. 4, and in his Diatyor@ogerly
translated: 'Through various transmigrations | ntgstel, if | do not discover the builder whom k&€ Spence Hardy:
"Through many different births | have run (to mé hnaving found), seeking the architect of the des@isembling house.'
Fausboll: ‘Multiplices generationis revolutionesqereram, non inveniens, domus (corporis) faboieah quaerens.' And
again (p. 322): 'Multarum generationum revolutidinsiubeunda esset, nisi invenissem domus fabreeatdChilders: 'l
have run through the revolution of countless bjrdegking the architect of this dwelling and firgltlim not.' D'Alwis:
‘Through transmigrations of numerous births hamen| not discovering, (though) seeking the housidbeu' All depends on
how we take sandhavissam, which Fausbdéll takescasditional, Childers, following Trenckner, asaorist, because the
sense imperatively requires an aorist. In eitheecthe dropping of the augment and the doublinhet are, however,
irregular. Sandhavissam is the regular form offthere, and as such | translate it, qualifying, eeer, the future, by the
participle present anibbisan, i.e. not finding, &aking it in the sense of, if or so long as | @ find the true cause of
existence. | had formerly translated anibbisamagesting (anirvisan), but the commentator setenagithorise the meanil
of not finding (avindanto, alabhanto), and in tbase all the material difficulties of the verserade me to disappear.

"The maker of the tabernacle' is explained as iqgadexpression for the cause of new births, asti@ccording to the views
of Buddha's followers, whatever his own views mayénbeen. Buddha had conquered Méara, the représerdaworldly
temptations, the father of worldly desires, andesires (tamha) are, by means of upadana and hhaveause of gati, or
'birth," the destruction of desires and the congoEblara are nearly the same thing, though exgasifferently in the
philosophical and legendary language of the Budslhisamha, 'thirst' or 'desire,' is mentioned agisg in the army of
Méra. (Lotus, p. 443.)]

p. 43

this tabernacle again. All thy rafters are brokég,ridge-pole is sundered; the mind, approachiegEternal (visankhara,
nirvana), has attained to the extinction of allides

p. 44

155. Men who have not observed proper disciplind,lzave not gained treasure in their youth, pdiehold herons in a
lake without fish.

156. Men who have not observed proper disciplind,lz@ave not gained treasure in their youth, lies broken bows, sighir
after the past.

[155. On ghayanti, i.e. kshayanti, see Dr. Bolle'skarned remarks, Zeitschrift der Deutschen MokgGesellschaft,
XVIII, 834, and Boehtlingk-Roth, s.v. ksha.]

CHAPTER XII.
SELF.

157. If a man hold himself dear, let him watch héthsarefully; during one at least out of the thvestches a wise man
should be watchful.

158. Let each man direct himself first to whatrispger, then let him teach others; thus a wise midmut suffer.

159. If a man make himself as he teaches othdrs,tthen, being himself well subdued, he may suljdiiers); one's own
self is indeed difficult to subdt
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160. Self is the lord of self, who else could be ldbrd? With self well subdued, a man finds a lewdh as few can find.
161. The evil done by oneself, self-begotten, bedd, crushes the foolish, as a diamond breaks@aqus stone.

162. He whose wickedness is very great brings Hfrdsevn to that state where his enemy wishes hilnetoas a creeper
does with the tree which it surrounds.

163. Bad deeds, and deeds hurtful to ourselveameto do; what is beneficial and good, thatiy difficult to do.

[157. The three watches of the night are meanth@three stages of life. Cf. St. Mark xiii. 37n@what | say unto you, |
say unto all, Watch.'

158. Cf. Gataka, vol. ii. p. 441.
161. The Chinese translation renders vagiram begl'strill."]
p. 46

164. The foolish man who scorns the rule of theevable (Arahat), of the elect (Ariya), of the viotis, and follows false
doctrine, he bears fruit to his own destructioke lihe fruits of the Katthaka reed.

165. By oneself the evil is done, by oneself orféess; by oneself evil is left undone, by oneseléads purified. Purity and
impurity belong to oneself, no one can purify aeoth

166. Let no one forget his own duty for the sakamafther's, however great; let a man, after hallsagrned his own duty,
be always attentive to his duty.

[164. The reed either dies after it has borne fariis cut down for the sake of its fruit.

Ditthi, literally 'view,' is used even by itselké the Greek 'hairesis," in the sense of heregyRsenouf, Lotus, p. 444). In

other places a distinction is made between mikktédivv. 167, 316) and sammaditthi (v. 319). ldbatam ariydnam are
used in their technical sense, we should tran&teeeverend Arhats,'--Arhat being the highestrele®f the four orders of
Ariras, viz. Srotadpanna, Sakadagamin, Anagamith Aahat. See note to verse 178.

166. Attha, lit. 'object,' must here be taken m@ral sense, as 'duty’ rather than as 'advantalgéders rendered it by
‘spiritual good." The story which Buddhaghosa teflthe Thera Attadattha gives a clue to the orgdgisome of his parables,
which seem to have been invented to suit the tetteoDhammapada rather than vice verséa. A sirodae occurs in the
commentary to verse 227.]

CHAPTER XIILI.
THE WORLD.

167. Do not follow the evil law! Do not live on thoughtlessness! Do not follow false doctrine! B¢ a friend of the world.
168. Rouse thyself! do not be idle! Follow the lafwirtue! The virtuous rests in bliss in this wibdnd in the next.
169. Follow the law of virtue; do not follow thatt €in. The virtuous rests in bliss in this worlddan the next.

170. Look upon the world as a bubble, look upasia mirage: the king of death does not see himtiumlooks down
upon the world.

171. Come, look at this glittering world, like urdaoyal chariot; the foolish are immersed in it the wise do not touch it.

172. He who formerly was reckless and afterwarasime sober, brightens up this world, like the maben freed from
clouds
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173. He whose evil deeds are covered by good dbedbiens up this world, like the moon when frémun clouds.
174. This world is dark, few only can see heresva bnly go to heaven, like birds escaped from #te n

175. The swans go on the path of the sun, thepmgugh the ether by means of their miraculous

[168, 169. See Rhys Davids, Buddhism, p. 65.

170. See Suttanipata, v. 1118.

175. Hamsa may be meant for the bird, whether figmi or swan, or ibis (see Hardy, Manual, p. 1d},itomay also, |
believe, be taken in the sense of saint. As toijdatagical power," i.e. riddhi, see Burnouf, Lqtps310; Spence Hardy,
Manual, pp. 498, 504; Legends, pp. 55, 177; and toterse 254.]

p. 48
power; the wise are led out of this world, wherythave conquered Mara and his train.
176. If a man has transgressed one law, and sfieakand scoffs at another world, there is no legilvill not do.

177. The uncharitable do not go to the world ofdbds; fools only do not praise liberality; a wiman rejoices in liberality,
and through it becomes blessed in the other world.

178. Better than sovereignty over the earth, béttan going to heaven, better than lordship ovewailds, is the reward of
the first step in holiness.

[178. Sotéapatti, the technical term for the fitgfpsin thr path that leads to Nirvana. There ate uch steps, or stages, and
on entering each, a man receives a new title:--

(1) The Srotadpanna, lit. he who has got into tteam. A man may have seven more births before&ehes the other
shore, i.e. Nirvana.

(2) Sakridagamin, lit. he who comes back once adled because, after having entered this stagenaisrborn only once
more among men or gods. Childers shows that thi@ves really two more births, one in the deva wdpthe other in the
world of men: Burnouf says the same, Introductmr293.

(3) Anagamin, lit. he who does not come back, sleddecause, after this stage, a man cannot redgain in a lower
world; but can only be born into a Brahman worleffdoe he reaches Nirvana.

(4) Arhat, the venerable, the perfect, who hasltredthe highest stage that can be reached, anddhich Nirvana is
perceived (sukkhavipassand, Lotus, p. 849). SedyHBEastern Monachism, p. 280; Burnouf, Introduttip. 209; Kdppen,
p. 398; D'Alwis, Attanugaluvansa, p. cxxiv; Feeutr@ en 42 articles, p. 6.]

CHAPTER XIV.
THE BUDDHA (THE AWAKENED).

179. He whose conquest is not conquered againnintse conquest no one in this world enters, bytwhak can you lead
him, the Awakened, the Omniscient, the trackless?

180. He whom no desire with its snares and poisandead astray, by what track can you lead him Alwakened, the
Omniscient, the trackless?

181. Even the gods envy those who are awakenedatrfdrgetful, who are given to meditation, who aise, and wht
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delight in the repose of retirement (from the whrld

182. Difficult (to obtain) is the conception of maifficult is the life of mortals, difficult is th hearing of the True Law,
difficult is the birth of the Awakened (the attaiant of Buddhahood).

[179, 180. Buddha, the Awakened, is to be takesmaappellative rather than as the proper nameeoBtlddha (see v. 183).
It means, anybody who has arrived at complete kedgd. Anantagokaram | take in the sense of, pagedsunlimited
knowledge. Apadam, which Dr. Faushdll takes aspithet of Buddha and translates by 'non investigghis translated
'trackless,’ in order to show the play on the wmada; see Childers, s.v. The commentator says:némewho is possessed
of even a single one of such conditions as raga, l&m ye may lead forward; but the Buddha hasewen one condition or
basis of renewed existence, and therefore by waek will you lead this unconditioned Buddha?' Bhip. w. 92, 420; and
Gataka, vol. i. pp. 79, 313.

182. Mr. Beal (Dhammapada, p. 110) states thattiise occurs in the Sdtra of the Forty-two Sestion
p. 50
183. Not to commit any sin, to do good, and tofywhe's mind, that is the teaching of (all) the ak&ned.

184. The Awakened call patience the highest pendoeg-suffering the highest Nirvana; for he is aatanchorite
(pravragita) who strikes others, he is not an a&s¢gtamana) who insults others.

185. Not to blame, not to strike, to live restrainamder the law, to be moderate in eating, to séeepsit alone, and to dwell
on the highest thoughts,--this is the teachindnefAwakened.

[183. This verse is again one of the most solemsegeamong the Buddhists. According to Csoma Kgitdsiight to follow
the famous Arya stanza, 'Ye dhamma' (Lotus, p.,582®) serve as its complement. But though this Ineathe case in Tibet,
it was not so originally. The same verse (ascriloadlanakamuni) occurs at the end of the Chineseskation of the
Pratimoksha. (Beal, J. R. A. S. XIX, p. 473; Catgmal59); in the Tibetan translation of the Ga#migaha, v. 14 (Schiefn
Mél. Asiat. | VIII, pp. 568, 586; and Csoma Koréas. Res. XX, p. 79). Burnouf has fully discusske metre and meaning
of our verse on pp. 527, 528 of his 'Lotus.' Hdgnesakittaparidamanam, which Csoma translatéthbymind must be
brought under entire subjection' (svakittaparidaana)y; and the late Dr. Mill by 'proprii intellectsgbjugatio.’ But his own
MS. of the Mahapadhéana-sutta gave likewise sakittppdapanam, and this is no doubt the correctingadSee D'Alwis,
Attanugaluvansa, p. cxxix.) We found pariyodappeyeerse 88, in the sense of purging oneself froenttoubles of
thought. From the same verb, (pari) ava + dai, \ag derive the name Avadana, a legend, originafiyrg and virtuous act,
an {Greek: aridteia}, afterwards a sacred storyl possibly a story the hearing of which purifies thind. See Boehtlingk-
Roth, s.v. avadana.

184. Childers, following the commentator, trandatPatience, which is long-suffering, is the lEstotion, the Buddhas
declare that Nirvana is the best (of things).'

185. Cf. Suttanipata, v. 337. Patimokkhe, 'underdlw," i.e. according to the law, the law whichde to Moksha, or
'freedom.’ Pratimoksha is the title of the oldedlection of the moral laws of the Buddhists (Bunfidntroduction, p. 300;
Bigandet, The Life of Gaudama, p. 439; Rhys Dauvilgjdhism, p. 162), and as it was common bothédcShuthem and tt
Northem Buddhists, patimokkhe in our passage magiply be meant, as Professor Weber suggestse disl¢hof that very
collection. The commentator explains it by getttsdleaand patimokkhasila. Sayandsam might stansbfganasanam, see
Mahébh. XIl, 6684; but in Buddhist literature itilgended for sayandsanam; see also Mahéabh. XiB,9fhyyasane.
Fausboll now reads panta instead of patthafi.

187. There is a curious similarity between thisseaand verse 6503 (9919) of the Séantiparva:

Yak ka kAmasukham loke, yak ka divyam mahat sukham,

Trishnakshayasukhasyaite narhatah shodasim kalam.

'And whatever delight of love there is on earth] aatever is the great delight in heaven, theynatavorth the sixteenth
part of the pleasure which springs from the defivnof all desires.' The two verses 186, 187 amibed to king Mandhéi
shortly before his death (Mél. Asiat. VIII, p. 4%&kee also Gataka, vol. ii. p. 113).]

p. 51
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186. There is no satisfying lusts, even by a shafgold pieces; he who knows that lusts have at$hste and cause pain,
he is wise;

187. Even in heavenly pleasures he finds no satisfa the disciple who is fully awakened deligbtdy in the destruction
of all desires.

188. Men, driven by fear, go to many a refuge, tuntains and forests, to groves and sacred trees.

189. But that is not a safe refuge, that is notathst refuge; a man is not delivered from all paifter having gone to that
refuge.

190. He who takes refuge with Buddha, the Law,

[188-192. These verses occur in Sanskrit in théi&n§as(tra, translated by Burnouf, Introductipp, 162-189; see p. 186.
Burnouf translates rukkhaketyéani by 'arbres corésgcproperly, sacred shrines under or near a$®e also Gataka vol. i.
97.

190. Budda, Dharma, and Sangha are called therdniadcf. Burnouf, Introd. p. 630). The four halyths are the four
statements that there is pain in this world, thatdource of pain is desire, that desire can bihidaied, that there is a way
(shown by Buddha) by which the annihilation ofddkires can be achieved, and freedom be obtaited wiay consists of
eight parts. (See Burnouf, Introduction, p. 63g Eightfold way forms the subject of Chapter XV(Bee also Feer,
Journal As. 1870, p. 418, and Chips from a Germankéhop, 2nd ed. vol. i. p. 251 seq.)]

p. 52

and the Church; he who, with clear understandiegs she four holy truths:--

191. Viz. pain, the origin of pain, the destructifrpain, and the eightfold holy way that leadsh®e quieting of pain;--
192. That is the safe refuge, that is the besgeefhaving gone to that refuge, a man is delivéad all pain.

193. A supernatural person (a Buddha) is not eé&silgd, he is not born everywhere. Wherever sushge is born, that ra
prospers.

194. Happy is the arising of the awakened, hapjplyedeaching of the True Law, happy is peaceerctiurch, happy is the
devotion of those who are at peace.

195., 196. He who pays homage to those who desemwage, whether the awakened (Buddha) or theiiptiés; those who
have overcome the host (of evils), and crosseflabd of sorrow, he who pays homage to such as fmwed deliverance
and know no fear, his merit can never be measuwethipbody.

CHAPTER XV.
HAPPINESS.

197. Let us live happily then, not hating those viate us! among men who hate us let us dwell fiza hatred!
198. Let us live happily then, free from ailmentscag the ailing! among men who are ailing let uglifvee from ailments!
199. Let us live happily then, free from greed amtre greedy! among men who are greedy let us dresifrom greed!

200. Let us live happily then, though we call nothour own! We shall be like the bright gods, fegdbn happines
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201. Victory breeds hatred, for the conquered sappy. He who has given up both victory and defeatthe contented, is
happy.

[198. The ailment here meant is moral rather thaysigal. Cf. Mahabh. XIlI, 9924, samprasanto niraamg@925, yo 'sau
pranantiko rogas tdm trishndm tyagatah sukham.

200. The words placed in the mouth of the king wfé¥ia, while his residence Mithila was in flameag, euriously like our
verse; cf. Mahabh. XII, 9917,

Susukham vata givami yasya me nasti kifikana,

Mithilayam pradiptayam na me dahyati kifikana.

' live happily, indeed, for | have nothing; whil&ithila is in flames, nothing of mine is burnin@f. Muir, Religious
sentiments, p. 106.

The abhassara, i.e. dbhasvara, 'the bright goddyemuently mentioned. Cf. Burnouf, Introd. p161

201. This verse is ascribed to Buddha, when hadhafathe defeat of Agatasatru by Prasenagit. ktexn the Northern or
Sanskrit and in the Southern or Péli texts, i.¢hénAvadana-sataka, in the Samyutta-nikdya. See Eemptes Rendus,
1871, p. 44. and Journal As. 1880, p. 509. In thad@na-sataka, the Sanskrit version is--

Gayo vairam prasavati, duhkham sete paragitah

Upaséantah sukham sete hitva gayaparagayam.]

p. 54

202. There is no fire like passion; there is nanlgghrow like hatred; there is no pain like thizdly; there is no happiness
higher than rest.

203. Hunger is the worst of diseases, the bodygteatest of pains; if one knows this truly, thaiisvéna, the highest
happiness.

[202. | take kali in the sense of an unlucky didaliimakes a player lose his game. A real similensewanted here, as in
verse 251, where, for the same reason, | trangtatea by 'shark,’ not by ‘captivitas,’ as Dr. Fallgiyoposes. The same
scholar translates kali in our verse by 'peccatlfrthere is any objection to translating kali ialPby 'unlucky die," | should
still prefer to take it in the sense of the agé@pravity, or the demon of depravity. To judge frAbhidhanappadipika,
1106, kali was used for paradgaya, i.e. loss at gantasing throw, and occurs in that sense agaueiise 252. The Chinese
translation has, 'there is no distress (poisonpe/tinan hate." A similar verse occurs Mahabh. Banfi5, v. 35.

'Body' for khandha is a free translation, but diiicult to find any other rendering. The Chindsanslation also has 'body.’
According to the Buddhists each sentient beingistmsf five khandhas (skandha), or aggregatesprpenized body
(rGpakhandha) with its four internal capacitiesefsation (vedand), perception (safigiia), concefs@nskara), knowledge
(vigiidna). See Burnouf, Introd. pp. 589, 634; Lppus335.

203. Samskara is the fourth of the five khandhasthe commentator takes it here, as well as ire/265, for the five
khandhas together, in which case we can only @asmd by 'body.' See also verse 278. Childersqsep 'organic life'.
(Notes on Dhammapada, p. 1). There is, howevethansamskara, that which follows inimediately upeidya,
'ignorance,’ as the second of the nidanas, orésaafsexistence,' and this too might be calledgtieatest pain, considering
that it is the cause of birth, which is the caukallgpain. Samskara seems sometimes to haveexdiff and less techninal
meaning, being used in the sense of conceptioassplesires, as, for instance, in verse 368, wdarkharanam khayam is
used much like tamhé&khaya. Again, in his commentayge 75, Buddhaghosa says, upadhiviveko sanldrégasikam
vinodeti; and again, upadhiviveko ka nirupadhinamggalanam visankharagatanam.

For a similar sentiment, see Stanislas Julien Aveslanas, vol. i. p. 40, 'Le corps est la plus deasource de souffrance,'
&c. | should say that the khandhas in verse 202thadankharas in verse 203 are nearly, if noegaitnonymous. | should
prefer to read gigakkha-paraméa as a compound. &galor as it is written in one MS., digakkha (§ighatsa), means not
only 'hunger,' but 'appetite; desire."]

p. 55

204. Health is the greatest of gifts, contentedties$est riches; trust is the best of relatiorshiirvana the highe:
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happiness.

205. He who has tasted the sweetness of solitudiéranquillity, is free from fear and free from swhile he tastes the
sweetness of drinking in the law.

206. The sight of the elect (Arya) is good, to lwigh them is always happiness; if a man does eetfgols, he will be truly
happy.

207. He who walks in the company of fools suffefsray way; company with fools, as with an enemygligays painful;
company with the wise is pleasure, like meetindkinsfolk.

208. Therefore, one ought to follow the wise, titelligent, the learned, the much enduring, théfduthe elect; one ought
to follow a good and wise man, as the moon folltiespath of the stars.

[204. Childers translates, 'the best kinsman isaa you can trust.'
205. Cf. Suttanipata, v. 256.

208. | should like to read sukho ka dhirasamvaso.]

CHAPTER XVI.
PLEASURE.

209. He who gives himself to vanity, and does et imself to meditation, forgetting the real gjofi life) and grasping at
pleasure, will in time envy him who has exerted $githin meditation.

210. Let no man ever look for what is pleasantybat is unpleasant. Not to see what is pleasagydiig and it is pain to see
what is unpleasant.

211. Let, therefore, no man love anything; losthefbeloved is evil. Those who love nothing ana hrettthing, have no
fetters.

212. From pleasure comes grief, from pleasure cdeashe who is free from pleasure knows neithiaf gor fear.
213. From affection comes grief, from affection @mnfear; he who is free from affection knows neitirgef nor fear.
214. From lust comes grief, from lust comes fearwo is free from lust knows neither grief norrfea

215. From love comes grief, from love comes fearwho is free from love knows neither grief norrfea

216. From greed comes grief, from greed comes Feawho is free from greed knows neither grief fiear.

217. He who possesses virtue and intelligence,

[214. See Beal, Catena, p. 200.]

p. 57

who is just, speaks the truth, and does what isWwis business, him the world will hold dear.

218. He in whom a desire for the Ineffable (NirvAhas sprung up, who is satisfied in his mind, @whdse thoughts are not
bewildered by love, he is called Grdhvamsrotasrigamupwards by the streai
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219. Kinsmen, friends, and lovers salute a man d®been long away, and returns safe from afar.

220. In like manner his good works receive him vaas done good, and has gone from this world tother;--as kinsmen
receive a friend on his return.

[218. Urdhvamsrotas or uddhamsoto is the techmiaale for one who has reached the world of the Asgrifviha), and is
proceeding to that of the Akanishthas (AkanittAdiis is the last stage before he reaches the feemierld, the ArGpadhai
(See Buddhaghosha's Parables, p. 123; Burnoubdinttion, p. 599.) Originally Grdhvamsrotas mayéhbeen used in a le
technical sense, meaning one who swims againstithem, and is not carried away by the vulgar passif the world.]

CHAPTER XVII.
ANGER.

221. Let a man leave anger, let him forsake ptetehim overcome all bondage! No sufferings betfal man who is not
attached to name and form, and who calls nothiagin.

222. He who holds back rising anger like a rollatgriot, him | call a real driver; other people bte holding the reins.

223. Let a man overcome anger by love, let himawae evil by good; let him overcome the greedyibgrhlity, the liar by
truth!

224. Speak the truth, do not yield to anger; givihou art asked for little; by these three stépsu wilt go near the gods.

225. The sages who injure nobody, and who alwagsa@latheir body, they will go to the unchangeaplizce (Nirvana),
where, if they have gone, they will suffer no more.

226. Those who are ever watchful, who study dayraglit, and who strive after Nirvana, their passiwill come to an end.
227. This is an old saying, O Atula, this is nolyoof to-day: 'They blame him who sits silent,

[221. 'Name and form' or 'mind and body' is thagtation of nAma-ripa, the ninth of the Buddhistawias. Cf. Burnouf,
Introduction, p. 501; see also Gogerly, LecturdBoaddhism, and Bigandet, The Life of Gaudama, p. 454

223. Mahébh. XIlI, 3550, asddhum sadhuna gayefl €f.Gatakas, ed. Fausbdll, p. 5.

227. It appears from the commentary that poranatreggatanam are neuters, referring to what happfeneerly and what
happens tatay, and that they are not to be taken as adjectaferring to asinam, &c. The commentator musthraad atul
instead of atulam, and he explains it as the nanagpopil whom Gautama addressed by that name.r&isbe so (see note
to verse 166); but atula may also be taken in #mse of incomparable (Mahébh. Xlll, 1937), anchit tase we ought to
supply, with Professor Weber, some such word &g &a'saying.']

p. 59
they blame him who speaks much, they also blamenfimsays little; there is no one on earth whooishiamed.'
228. There never was, there never will be, ndnése now, a man who is always blamed, or a manisvatways praised.

229., 230. But he whom those who discriminate pra@ntinually day after day, as without blemishsayirich in knowledge
and virtue, who would dare to blame him, like ancmiade of gold from the Gamba river? Even the gwdsse him, he is
praised even by Brahman.

231. Beware of bodily anger, and control thy boldgave the sins of the body, and with thy body psactirtue!

232. Beware of the anger of the tongue, and cottigotongue! Leave the sins of the tongue, andtig@eirtue with thy
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tongue!
233. Beware of the anger of the mind, and contrpintind! Leave the sins of the mind, and practisei® with thy mind!
234. The wise who control their body, who conthait tongue, the wise who control their mind, ardeied well controlled.

[230. The Brahman worlds are higher that the Dewvddg as the Brahman is higher than a Deva; sedyiktanual, p. 25;
Burnouf, Introduction, pp. 134, 184.]

CHAPTER XVIII.
IMPURITY.

235. Thou art now like a sear leaf, the messengfedteath (Yama) have come near to thee; thou ssaadéhe door of thy
departure, and thou hast no provision for thy jeyrn

236. Make thyself an island, work hard, be wiseléWlthy impurities are blown away, and thou art freen guilt, thou wilt
enter into the heavenly world of the elect (Ariya).

237. Thy life has come to an end, thou art come teedeath (Yama), there is no resting-place feetbn the road, and thou
hast no provision for thy journey.

238. Make thyself an island, work hard, be wise!aWlthy impurities are blown away, and thou art freen guilt, thou wilt
not enter again into birth and decay.

239. Let a wise man blow off the impurities of bélf, as a smith blows off the impurities of sihaere by one, little by little
and from time to time.

240. As the impurity which springs from the iron,

[235. Uyyoga seems to mean departure. See Buddbaghebmmentary on verse 152, p. 319, |. 1; Falsbde Gatakas, |
35.

236. 'An island," for a drowning man to save hifjgske verse 25.) Dipankara is the name of orkeoformer Buddhas,
and it is also used as an appellative of the Buddlliiais always derived from dipo, ‘a lamp.'

239. This verse is the foundation of the thirty+tbusection of the Sdtra of the forty-two sectiopse Beal, Catena, p. 201;
Sutta-nipata, v. 962.]

p. 61
when it springs from it, destroys it; thus do axtgressor's own works lead him to the evil path.

241. The taint of prayers is non-repetition; thattaf houses, non- repair; the taint of the balgloth; the taint of a
watchman, thoughtlessness.

242. Bad conduct is the taint of woman, greeditiesgaint of a benefactor; tainted are all evil waythis world and in the
next.

243. But there is a taint worse than all taintgnerance is the greatest taint. O mendicants! tloffwhat taint, and become
taintless!

244, Life is easy to live for a man who is withghame, a crow hero, a mischief-maker, an insultotd, and wretched
fellow.
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245. But life is hard to live for a modest man, wtieways looks for what is pure, who is disinterdstgiet, spotless, and
intelligent.

246. He who destroys life, who speaks untruth, whihis world takes what is not given him, who gt@snother man's
wife;

247. And the man who gives himself to drinking kitating liquors, he, even in this world, digs up bwn root.

248. O man, know this, that the unrestrained aeebad state; take care that greediness and vioetdwring thee to grief fq
a long time!

[244. Pakkhandin is identified by Dr. Fausboll wittaskandin, one who jumps forward, insults, oilBaddhaghosa explai
it, one who meddles with other people's businas#tarioper. At all events, it is a term of repchaand, as it would seem,
of theological reproach.

246. On the five principal commandments which aeapitulated in verses 246 and 247, see Buddhaglisd3arables, p.
153.

248. Cf. Mahabharata XllI, 4055, yesham vrittis &amgata. See also verse 307.]
p. 62

249. The world gives according to their faith oc@cling to their pleasure: if a man frets aboutftdwsl and the drink given
to others, he will find no rest either by day orriight.

250. He in whom that feeling is destroyed, and nadet with the very root, finds rest by day andnlight.
251. There is no fire like passion, there is nalslike hatred, there is no snare like folly, theseo torrent like greed.

252. The fault of others is easily perceived, bat bf oneself is difficult to perceive; a man wamvs his neighbour's faults
like chaff, but his own fault he hides, as a cliedés the bad die from the gambler.

253. If a man looks after the faults of others, enalways inclined to be offended, his own passiwiill grow, and he is far
from the destruction of passions.

254. There is no path through the air, a man isar®@mana by outward acts. The world

[249. This verse has evidently regard to the fgsliof the Bhikshus or mendicants who receive eittech or little, and wh
are exhorted not to be envious if others receiveertitan they themselves. Several of the Paralhlestrite this feeling.

251. Dr. Fausboll translates gaho by 'captivifas, Weber by ‘fetter.' | take it in the same semsgraha in Manu VI, 78; a
Buddhaghosa does the same, though he assignshto @raore general meaning, viz. anything that seizbether an evil
spirit (yakkha), a serpent (agagara), or a croeq#iimbhila).

Greed or thirst is represented as a river in Lafistara, ed. Calc. p. 482, trishnadT tivega prasoshitda me gfianasiryena
wild river of thirst is dried up by the sun of mpdwledge.'

252. See Childers, Notes, p. 7; St. Matthew vii. 3.
253. As to asava, 'appetite, passion,' see naterse 39.

254. 1 have translated this verse very freely, moidn accordance with Buddhaghosa's commentarykE&ursboll proposed
to translate, 'No one who is outside the Buddhastmunity can walk through the air, but only a Samaand the same vie
is taken by Professor Weber, though he arriveshst a different construction. Now it is perfectiye that the idea of
magical powers (riddhi) which enable saints to vtalough the air, &c., occurs in the Dhammapade,vsd. 75, note. But
the Dhammapada may contain earlier and later veasekin that case our verse might be an earlyeptan the part ¢
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Buddha against the belief in such miraculous pow#is know how Buddha himself protested againstlssiples being
called upon to perform vulgar miracles. 'l commamgddisciples not to work miracles,' he said, 'lautide their good deeds,
and to show their sins' (Burnouf, Introd. p. 140yvould be in harmony with this sentiment if wanslated our verse as |
have done. As to bahira, | should take it in thesseof 'external,’ as opposed to adhyatmika, tariial;' and the meaning
would be, 'a Samana is not a Samana by outwardhadtby his heart.' D'Alwis translates (p. 85héfe is no footprint in
the air; there is not a Samana out of the palb@Buddhist community.'

Prapafika, which | have here translated by 'vagiggms to include the whole host of human weakspstes. 196, where it
is explained by tamhaditthimanapapafika; in ourevbgstamhadisu papafikesu: cf. Lalita-vistara, @, a@alayam
nishprapafikam anutpadam asambhavam (dharmakal&arng.Tathagata, a name of Buddha, cf. Burnoufpthtp. 75.]

p. 63

delights in vanity, the Tathagatas (the Buddhas)¥@e from vanity.

255. There is no path through the air, a man isarfédmana by outward acts. No creatures are etéuighe awakened
(Buddha) are never shaken.

[255. Sankhara for samskara; cf. note to verse @8&ature does not, as Mr. D'Alwis (p. 69) supppsa®lve the Christian
conception of creation.]

CHAPTER XIX.
THE JUST.

256., 257. A man is not just if he carries a mdtteviolence; no, he who distinguishes both righd avrong, who is learned
and leads others, not by violence, but by law andtg, and who is guarded by the law and intelligée is called just.

258. A man is not learned because he talks muchhoeis patient, free from hatred and fear, healted learned.

259. A man is not a supporter of the law becaugalke much; even if a man has learnt little, lressthe law bodily, he is
supporter of the law, a man who never neglectsative

260. A man is not an elder because his head is grenge may be ripe, but he is called 'Old-imvai

261. He in whom there is truth, virtue, love, rasit, moderation, he who is free from impurity asavise, he is called an
elder.

262. An envious, greedy, dishonest man does natrbecespectable by means of much talking onlyydahb beauty of his
complexion.

263. He in whom all this is destroyed, and takerwdgth the very root, he, when freed from hatred anse, is called
respectable.

[259. Buddhaghosa here takes law (dhamma) in thgesef the four great truths, see note to verse@80ld dhammam
k&yena passati mean, 'he observes the law in t58'&tardly, if we compare expressions like dhammgrassato, v. 373.]

p. 65

264. Not by tonsure does an undisciplined man vgealks falsehood become a Samana; can a man beaa&eno is still
held captive by desire and greediness?

265. He who always quiets the evil, whether smalame, he is called a Samana (a quiet man), Iseda& has quieted all
evil.
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266. A man is not a mendicant (Bhikshu) simply hseshe asks others for alms; he who adopts theawéwlis a Bhikshu,
not he who only begs.

267. He who is above good and evil, who is chagle, with knowledge passes through the world, heéads called a
Bhikshu.

268., 269. A man is not a Muni because he obsesilersce (mona, i.e. mauna), if he is foolish

[265. This is a curious etymology, because it shihas at the time when this verse was written aiginal meaning of
sramana had been forgotten. Sramana meant origiivathe language br the Brahmans, a man who pedd hard
penances, from sram, 'to work hard,' &c. When iamee the name of the Buddhist ascetics, the lamgoad changed, and
sramana was pronounced samana. Now there is ar®dhekrit root, sam, 'to quiet,’ which in Pali bmes likewise sam,
and from this root sam, 'to quiet,' and not froamsy'to tire," did the popular etymology of the @dengd the writer of our vers
derive the title of the Buddhist priests. The araiform sramana became known to the Greeks as{G&armanai}, that ¢
samana as {Greek: Samanaioi}; the former througlyddthenes, the latter through Bardesanes, 80-60(Be€ Lassen,
Indische Alterthumskunde, I, 700.) The Chineseréra and the Tungusian Shamen come from the sameesdhough th
latter has sometimes been doubted. See Schott,dibdpppelte Bedeutung des Wortes Schamane, inttihesophical
Transactions of the Berlin Academy, 1842, p. 468 se

266-270. The etymologies here given of the ordinilgs of the followers of Buddha are entirely ¢éal, and are curious
only as showing how the people who spoke Pali batithe etymological consciousness of their languagBhikshu is a
beggar, i.e. a Buddhist friar who bas left his figrand lives entirely on alms. Muni is a sage, le8ékya-muni, a name of
Gautama. Muni comes from man, 'to think," and fraomi comes mauna, 'silence.' Ariya, again, is #ivgegal name of those
who embrace a religious life. It meant originatlyspectable, noble.' In verse 270 it seems ag ifvfiter wished to guard
against deriving ariya from ari, 'enemy.' See noteerse 22.]

p. 66

and ignorant; but the wise who, taking the balanbepses the good and avoids evil, he is a Muwi,iga Muni thereby; he
who in this world weighs both sides is called a Mun

270. A man is not an elect (Ariya) because he @guiving creatures; because he has pity on atidiereatures, therefore is
a man called Ariya.

271., 272. Not only by discipline and vows, notyoly much learning, not by entering into a tramag, by sleeping alone,
do | earn the happiness of release which no waddiian know. Bhikshu, be not confident as londhas hast not attained
the extinction of desires.

[272. See Childers, Notes, p. 7.]

CHAPTER XX.
THE WAY.

273. The best of ways is the eightfold; the bedtuihs the four words; the best of virtues pads&sness; the best of mer
who has eyes to see.

274. This is the way, there is no other that leaadke purifying of intelligence. Go on this waywdtything else is the deceit
of Mara (the tempter).

275. If you go on this way, you will make an endpafn! The way was preached by me, when | had shaled the removal
of the thorns (in the flesh).

276. You yourself must make an effort. The TathégéBuddhas) are only preachers. The thoughtful eviter the way are
freed from the bondage of Mé
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277. 'All created things perish,' he who knows s@els this becomes passive in pain; this is thetavpyrity.

[273. The eightfold or eight-membered way is ttehtécal term for the way by which Nirvana is atedn (See Burnouf,
Lotus, p. 519.) This very way constitutes the fowt the Four Truths, or the four words of truttz.\Duhkha, 'pain ;'
Samudaya, ‘origin;' Nirodha, 'destruction;' Margaad.' (Lotus, p. 517.) See note to verse 178aRother explanation of
the Méarga, or 'way,' see Hardy, Eastern Monachisrag0.

274. The last line may mean, 'this way is the ceiofu of Mara,' i.e. the discomfiture of Mara.

275. The salyas, 'arrows or thorns,' are the stasthe arrows of grief.' Buddha himself is cdllmahasalya-harta, ‘the
great remover of thorns.' (Lalita-vistara, p. 58habh. XIl, 5616.)

277. See v. 255.]
p. 68

278. 'All created things are grief and pain,’ h@whows and sees this becomes passive in painisttiie way that leads to
purity.

279. 'All forms are unreal," he who knows and skissbecomes passive in pain; this is the waylt#sds to purity.

280. He who does not rouse himself when it is timase, who, though young and strong, is full lotts, whose will and
thought are weak, that lazy and idle man will nefireat the way to knowledge.

281. Watching his speech, well restrained in mietda man never commit any wrong with his body! aehan but keep
these three roads of action clear, and he willaehthe way which is taught by the wise.

282. Through zeal knowledge is gotten, through tEfckeal knowledge is lost; let a man who knows tlouble path of gain
and loss thus place himself that knowledge may grow

283. Cut down the whole forest (of lust), not a&tomly! Danger comes out of the forest (of lustheif you have cut down
both the forest (of lust) and its undergrowth, tHghikshus, you will be rid of the forest and free!

[278. See v. 203.
279. Dhamma is here explained, like sankhara,efiih khandha, i.e. as what constitutes a livindyb
281. Cf. Beal, Catena, p. 159.

282. Bhari was rightly translated 'intelligentig DBr. Fausboll. Dr. Weber renders it by 'Gedeihkuat'the commentator
distinctly explains it as 'vast knowledge," andha technical sense the word occurs after vidyabafdre medhd, in the
Lalita-vistara, p. 541.

283. A pun, vana meaning both 'lust' and 'for&€ste some mistaken remarks on this verse in D'AMiivana, p. 86, and
some good remarks in Childers, Notes, p. 7.]

p. 69

284. So long as the love of man towards women, gvesmallest, is not destroyed, so long is hisdmirbondage, as the
calf that drinks milk is to its mother.

285. Cut out the love of self, like an autumn lotuih thy hand! Cherish the road of peace. Nirvhas been shown by
Sugata (Buddha).

286. 'Here | shall dwell in the rain, here in winéed summer,' thus the fool meditates, and doethimk of his deatl
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287. Death comes and carries off that man, prdeelis children and flocks, his mind distractesl gaflood carries off a
sleeping village.

288. Sons are no help, nor a father, nor relatithvese is no help from kinsfolk for one whom deh#s seized.
289. A wise and good man who knows the meaningisf should quickly clear the way that leads tovBlira.
[285. Cf. Gataka, vol. i. p. 183.

286. Antaraya, according to the commentator, gin#@éiya, i.e. interitus, death. In Sanskrit, atdds used in the sense of
‘vanished' or 'perished.’

287. See notes to verse 47, Thiessen, Kisagotarhl, gnd Mahabh. Xll, 9944, 6540.]

CHAPTER XXI.
MISCELLANEOUS.

290. If by leaving a small pleasure one sees & gfeasure, let a wise man leave the small pleasmetlook to the great.

291. He who, by causing pain to others, wishedtain pleasure for himself, he, entangled in thedsoof hatred, will neve
be free from hatred.

292. What ought to be done is neglected, what onghto be done is done; the desires of unrulyyghtless people are
always increasing.

293. But they whose whole watchfulness is alwaysatiéd to their body, who do not follow what ougbt to be done, and
who steadfastly do what ought to be done, the eesif such watchful and wise people will come tead.

294. A true Brdhmana goes scatheless, though hekiléed father and mother, and two valiant kintp@ugh he has
destroyed a kingdom with all its subjects.

295. A true Brahmana goes scatheless, though hekiltad father and mother, and two holy kings, anceminent man
besides.

[292. Cf. Beal, Catena, p. 264.

294, 295. These two verses are either meant to #ava truly holy man who, by accident, commitdtese crimes is
guiltless, or they refer to some particular everBuddha's history. The commentator is so stattiatihe explains them
allegorically. Mr. D'Alwis is very indignant thatshould have supposed Buddha capable of pardoaimnigide. 'Can it be
believed,' he writes, 'that a Teacher, who hel Bfven the life of the minutest insect, nay, esdining tree, in such high
estimation as to prevent its wanton destructios,declared that the murder of a Brahmana, to wherickorded reverence,
along with his own Sangha, was blameless?' D'AlNisjana, p. 88. Though something might be saideply, considering
the antecedents of king Agatasatru, the patrornuaidBa, and stories such as that quoted by the catatoe on the
Dhammapada (Beal, I.c. p. 150), or in Der Weise d@dThor, p. 306, still these two verses arelgtgrtand | am not aware
that Buddha has himself drawn the conclusion, whigh been drawn by others, viz. that those who heaghed the highest
Sambodhi, and are in fact no longer themselvespatiside the domain of good and bad, and beyondetieh of guilt.
Verses like 39 and 412 admit of a different exptema Still our verses being miscellaneous extrawight possibly have
been taken from a work in which such an opinion adgsanced, and | find that Mr. Childers, no meamiaer of Buddha,
was not shocked by my explanation. 'In my judgmdetsays, 'this verse is intended to expresgancible manner the
Buddhist doctrine that the Arhat cannot commitréoses sin.' However, we have met before wilh facted puns in these
verses, and it is not impossible that the nativaroentators were right after all in seeing some pungldles in this verse.
D'Alwis, following the commentary, explains mottees lust, father as pride, the two valiant kingbex®tical systems, and
the realm as sensual pleasure, while veyyagglakéntby him for a place infested wilh the tiger®bs$truction against final
beatitude. Some confirmation of this interpretaimsupplied by a passage in the third book ol thiekavatara-sitra, as
qguoted by Mr. Beal in his translation of the Dhanparda, Introduction, p. 5. Here a stanza is quosdthaing been recite
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by Buddha, in explanation of a similar startlingetance which he had made to Mahamati:
‘Lust, or carnal desire, this is the Mother,

Ignorance, this is the Father,

The highest point of knowledge, this is Buddha,

All the klesas, these are the Rahats,

The five skandhas, these are the Priests;

To commit the five unpardonable sins

Is to destroy these five

And yet not suffer the pains of hell.’

The Lankévatara-sitra was translated into Chingdgolhiruki (508-511); when it was written is dofubt See also Géataka,
vol. ii. p. 263.]

p. 71

296. The disciples of Gotama (Buddha) are alwayksaweake, and their thoughts day and night are génset on Buddha.
297. The disciples of Gotama are always well awaké,their thoughts day and night are always s¢hetaw.

298. The disciples of Gotama are always well awakéd,their thoughts day and night are always s¢hemrchurch.

299. The disciples of Gotama are always well awakd,their thoughts day and night are always sé¢hein body.

p. 72

300. The disciples of Gotama are always well awaked,their mind day and night always delights impassion.

301. The disciples of Gotama are always well awake,their mind day and night always delights irditagion.

302. It is hard to leave the world (to become arjriit is hard to enjoy the world; hard is the rastery, painful are the
houses; painful it is to dwell with equals (to shawerything in common), and the itinerant mendicabeset with pain.
Therefore let no man be an itinerant mendicanttendill not be beset with pain.

303. Whatever place a faithful, virtuous, celeldtand wealthy man chooses, there he is respected.
304. Good people shine from afar, like the snowy

[302. This verse is difficult, and | give my traatbn as tentative only. Childers (Notes, p. 118sinot remove the
difficulties, and | have been chiefly guided by th&erpretation put on the verse by the Chinegsestedor; Beal,
Dhammapada, p. 137.]

p. 73
mountains; bad people are not seen, like arrowsishoight.

305. He alone who, without ceasing, practises thg df sitting alone and sleeping alone, he, subglhimself, will rejoice
in the destruction of all desires alone, as iflgyin a forest.

[305. | have translated this verse so as to btingo something like harmony with the precedingses. Vanante, according
to a pun pointed out before (v. 283), means batthé end of a forest,’ and 'in the end of degjres.

CHAPTER XXII.
THE DOWNWARD COURSE
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306. He who says what is not, goes to hell; healso, having done a thing, says | have not dongfier death both are
equal, they are men with evil deeds in the nextdvor

307. Many men whose shoulders are covered witlgelew gown are ill-conditioned and unrestraineats evil-doers by
their evil deeds go to hell.

308. Better it would be to swallow a heated iroh, e flaring fire, than that a bad unrestrairfetiow should live on the
charity of the land.

309. Four things does a wreckless man gain whotsdws neighbour's wife,--a bad reputation, an umcotable bed,
thirdly, punishment, and lastly, hell.

[306. | translate niraya, 'the exit, the downwandrse, the evil path,' by 'hell,' because the nmepassigned to that ancient
mythological name by Christian writers comes sa teshe Buddhist idea of niraya, that it is diffitnot to believe in som
actual contact between these two streams of thoGglet also Mahabh. XII, 7176. Cf. Gataka, vop.i416; Suttanipata, v.
660.

307, 308. These two verses are said to be takemtine Vinaya-pitaka I, 4, 1; D'Alwis, Nirvana; 20.
308. The charity of the land, i.e. the alms givieom a sense of religious duty, to every mendithat asks for it.

309, 310. The four things rnentioned in verse 3¥hsto be repeated in verse 310. Therefore, apélitfie| 'bad fame," is t
same in both: gati papik& must be niraya; danda brigind4, and réati thokik& explains the anikaiyem®. Buddhaghosa
takes the same view of the meaning of anikdmaseyya,athé ikkhati evam seyyam alabhitva, anildnitparittakam eva
kalam seyyam labhati, 'not obtaining the rest awisbes it, he obtains it, as he does not widloita short time only.]

p. 75

310. There is bad reputation, and the evil wayhéib), there is the short pleasure of the frighteimethe arms of the
frightened, and the king imposes heavy punishnthatgfore let no man think of his neighbour's wife.

311. As a grass-blade, if badly grasped, cuts time badly-practised asceticism leads to hell.
312. An act carelessly performed, a broken vow, lasitating obedience to discipline, all this bamg great reward.

313. If anything is to be done, let a man do ithien attack it vigorously! A careless pilgrim ordgatters the dust of his
passions more widely.

314. An evil deed is better left undone, for a mgpents of it afterwards; a good deed is betteedfmr having done it, one
does not repent.

315. Like a well-guarded frontier fort, with defescwithin and without, so let a man guard him3étt a moment should
escape, for they who allow the right moment to paser pain when they are in hell.

316. They who are ashamed of what they ought noétashamed of, and are not ashamed of what thght tmbe ashamed
of, such men, embracing false doctrines enterigath.

317. They who fear when they ought not to fear, falad not when they ought to fear, such men, enigdalse doctrines,
enter the evil path.

[313. As to raga meaning 'dust' and 'passion Bsgielhaghosha’s Parables, pp. 65, 66.]
p. 76

318. They who forbid when there is nothing to babiden, and forbid not when there is somethingedorbidden, such
men, embracing false doctrines, enter the evil.
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319. They who know what is forbidden as forbiddemd what is not forbidden as not forbidden, such,reenbracing the
true doctrine, enter the good path.

CHAPTER XXIII.
THE ELEPHANT.

320. Silently shall | endure abuse as the elepindpattle endures the arrow sent from the bowtherworld is ill-natured.

321. They lead a tamed elephant to battle, the iiagnts a tamed elephant; the tamed is the bestg@amen, he who
silently endures abuse.

322. Mules are good, if tamed, and noble Sindhsédmrand elephants with large tusks; but he wheddrimself is better
still.

323. For with these animals does no man reachrttvredden country (Nirvana), where a tamed man goes tamed anime
viz. on his own well-tamed self.

324. The elephant called Dhanapélaka, his templasimg with sap, and difficult to hold, does not @anorsel when bound;
the elephant longs for the elephant grove.

[320. The elephant is with the Buddhists the embdémndurance and self-restraint. Thus Buddha Hinsealled Naga,
'the Elephant’ (Lal. Vist. p. 553), or Mahanade great Elephant' (Lal. Vist. p. 553), and in pagsage (Lal. Vist. p. 554)
the reason of this name is given, by stating thatdbha was sudanta, 'well-tamed,’ like an elephtatiescended from
heaven in the form of an elephant to be born othear

Cf. Manu VI, 47, ativadams titiksheta.

323. I read, as suggested by Dr. Fausbdll, yatimatsudantena danto dantena gakkhati' (cf. vé@e The India Office
MS. reads na hi etehi thAnehi gakkheya agatam digatim attdnam sudantena danto dantena gakkisato thanehi instead
of yanehi, see verse 224.]

p. 78

325. If a man becomes fat and a great eater,ig bieepy and rolls himself about, that fool, l&kéog fed on wash, is born
again and again.

326. This mind of mine went formerly wandering abasi it liked, as it listed, as it pleased; butdlsnow hold it in
thoroughly, as the rider who holds the hook hotdthe furious elephant.

327. Be not thoughtless, watch your thoughts! Dyawrself out of the evil way, like an elephant simknud.

328. If a man find a prudent companion who walkihwkim, is wise, and lives soberly, he may walkhwitm, overcoming
all dangers, happy, but considerate.

329. If a man find no prudent companion who wallihwim, is wise, and lives soberly, let him walkrze, like a king who
has left his conquered country behind,--like ampledant in the forest.

330. It is better to live alone, there is no conmpaship with a fool; let a man walk alone, let hiemmit no sin, with few
wishes, like an elephant in the forest.

[326. Yoniso, i.e. yonisah, is rendered by Dr. Bdéllissapientia," and this is the meaning ascriioegbni by many Buddhist
authorities. But the reference to Hemakandra (eg¢hBingk and Rieu, p. 281) shows clearly thatéamt 'origin,' or ‘cause.'
Yoniso occurs frequently as a mere adverb, medthingoughly, radically' (Dhammapada, p. 359), andigo manasikara
(Dhammapada, p. 110) means 'taking to heart' oxdimg thoroughly,' or, what is nearly the sameséahj.' In the Lalit-
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vistara, p. 41, the commentator has clearly mistgkmisah, changing it to ye 'niso, and explaintriyy yamnisam, whereas
M. Foucaux has rightly translated it by 'depuisidime.' Professor Weber suspected in yonisah adldantendre, but even
grammar would show that our author is innocent.dhiLalita-vistara, p. 544, |. 4, ayonisa occirshe sense of error.

328, 329. Cf. Suttanipéta, vv. 44, 45.]
p. 79

331. If an occasion arises, friends are pleasaijayment is pleasant, whatever be the cause; a wooklis pleasant in the
hour of death; the giving up of all grief is pleasa

332. Pleasant in the world is the state of a motleasant the state of a father, pleasant the sta Samana, pleasant the
state of a BrAhmana.

333. Pleasant is virtue lasting to old age, plegisam faith firmly rooted; pleasant is attainmehintelligence, pleasant is
avoiding of sins.

[332. The commentator throughout takes these wtikdsmatteyyata, &c., to signify, not the statdsaonother, or
maternity, but reverence shown to a mother.]

CHAPTER XXIV.
THIRST.

334. The thirst of a thoughtless man grows likeeeper; he runs from life to life, like a monkegkiag fruit in the forest.

335. Whomsoever this fierce thirst overcomes,dtifboison, in this world, his sufferings increaie Ithe abounding Birana
grass.

336. He who overcomes this fierce thirst, difficltbe conquered in this world, sufferings fall fslim him, like water-
drops from a lotus leaf.

337. This salutary word | tell you, 'Do ye, as masyare here assembled, dig up the root of thisshe who wants the sweet-
scented Usira root must dig up the Birana graasMlara (the tempter) may not crush you again @aihaas the stream
crushes the reeds.’

338. As a tree, even though it has been cut daswiitm so long as its root is safe, and grows agaiums, unless the feeders
of thirst are destroyed, the pain (of life) wiltuen again and again.

339. He whose thirst running towards pleasure égeding strong in the thirty-six channels, the
[334. This is explained by a story in the Chinga@glation. Beal, Dhammapada, p. 148.

335. Birana grass is the Andropogon muricatum,thedcented root of it is called Usira (cf. ver3&)3
338. On Anusaya, i.e. Anusaya (Anlage), see Wassilper Buddhismus, p. 240 seq.

339. The thirty-six channels, or passions, whiehdivided by the commentator into eighteen exteandl eighteen internal,
are explained by Burnouf (Lotus, p. 649), from asglof the Gina-alankara 'L'indication préciseafésctions dont un
Buddha acte indépendant, affections qui sont aubneme dix-huit, nous est fourni par la glose divae appartenant aux
Buddhistes de Ceylan,' &c. Subh(ti gives the rightding as mandpassavand; cf. Childers, Note2, p. 1

Vaha, which Dr. Fausbdll translates by 'equi,’ lhaywaha, 'undae.' Cf. Suttanipata, v. 1(
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p. 81
waves will carry away that misguided man, viz. desires which are set on passion.

340. The channels run everywhere, the creepera@dipn) stands sprouting; if you see the creepérgipg up, cut its root
by means of knowledge.

341. A creature's pleasures are extravagant andidws; sunk in lust and looking for pleasure, meadergo (again and
again) birth and decay.

342. Men, driven on by thirst, run about like arsabhare; held in fetters and bonds, they undeagofor a long time, agai
and again.

343. Men, driven on by thirst, run about like arsaihare; let therefore the mendicant drive ousthby striving after
passionlessness for himself.

344. He who having got rid of the forest (of lus#. after having reached Nirvana) gives himse#rao forest-life (i.e. to
lust), and who, when removed from the forest {r@m lust), runs to the forest (i.e. to lust), loatkthat man! though free, he
runs into bondage.

[344. This verse seems again full of puns, all eatad with the twofold meaning of vana, ‘forest arsd.' By replacing
‘forest’ by 'lust,’ we may translate: 'He who, wiree from lust, gives himself up to lust, who, whemoved from lust runs
into lust, look at that man," &c. Nibbana, 'thougith a short a, may be intended to remind the herBlibbana. The right
reading is nibbanatho; see Childers, Notes, p. 8.]

p. 82

345. Wise people do not call that a strong fettieictvis made of iron, wood, or hemp; far strongethie care for precious
stones and rings, for sons and a wife.

346. That fetter wise people call strong which drdgwn, yields, but is difficult to undo; after liag cut this at last, people
leave the world, free from cares, and leaving @ssind pleasures behind.

347. Those who are slaves to passions, run downthet stream (of desires), as a spider runs doe/méb which he has
made himself; when they have cut this, at lastewisople leave the world free from cares, leavihgfiection behind.

348. Give up what is before, give up what is behgide up what is in the middle, when thou goedhwmother shore of
existence; if thy mind is altogether free, thoutwibt again enter into birth and decay.

349. If a man is tossed about by doubts, full odreg passions, and yearning only for what is défighhis thirst will grow
more and more, and he will indeed make his fettgmng.

350. If a man delights in quieting doubts, and,alsvreflecting, dwells on what is not delightful
[345. Apekha, apeksha, 'care;' see Manu VI, 4134@&anipata, v. 37; and Gataka, vol. ii. p. 140.
346. Paribbag, i.e. parivrag ; see Manu VI, 41.

347. The commentator explains the simile of theepas follows: 'As a spider, after having madé¢htsad-web, sits in the
middle, and after killing with a violent rush a tarfly or a fly which has fallen in its circle, dks its juice, returns, and sits
again in the same place, in the same manner cesaturo are given to passions, depraved by hatnednaddened by
wrath, run along the stream of thirst which theyénmade themselves, and cannot cross it," &c.]

p. 83

(the impurity of the body, &c.), he certainly wikmove, nay, he will cut the fetter of Mé
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351. He who has reached the consummation, whortmidsemble, who is without thirst and without dire, has broken all
the thorns of life: this will be his last body.

352. He who is without thirst and without affectievho understands the words and their interpratatidno knows the ord:
of letters (those which are before and which arerpfhe has received his last body, he is calledgteat sage, the great man.

353. 'l have conquered all, | know all, in all cafwdhs of life | am free from taint; | have leftlahnd through the destruction
of thirst | am free; having learnt myself, whom khaeach?'

354. The gift of the law exceeds all gifts; the stmess of the law exceeds all sweetness; the délighe law exceeds all
delights; the extinction of thirst overcomes alirpa

355. Pleasures destroy the foolish, if they lookfoothe other shore; the foolish by his thirst fideasures destroys himself,
as if he were his own enemy.

[352. As to nirutti, and its technical meaning amadine Buddhists, see Burnouf, Lotus, p. 841. Fausiadislates 'niruttis
vocabulorum peritus,’ which may be right, if wedakrutti in the sense of the language of the Surgs. See note to verse
363. Could not sannipata mean samhita or sanni&arShnnipata occurs in the Sakala-pratisakhyayitiuta different
meaning.

353. Cf. Suttanipéata, v. 210.

354. The dhammadéana, or 'gift of the law," is #whhical term for instruction in the Buddhist rédig. See Buddhaghosha's
Parables, p. 160, where the story of the Sakkadguaais told, and where a free rendering of ourevergjiven.]

p. 84

356. The fields are damaged by weeds, mankindnsadad by passion: therefore a gift bestowed opaissionless brings
great reward.

357. The fields are damaged by weeds, mankindnsadad by hatred: therefore a gift bestowed on thdsedo not hate
brings great reward.

358. The fields are damaged by weeds, mankindnsdad by vanity: therefore a gift bestowed on thelse are free from
vanity brings great reward.

359. The fields are damaged by weeds, mankindnsadad by lust: therefore a gift bestowed on thdse are free from lu:
brings great reward.

CHAPTER XXV.
THE BHIKSHU (MENDICANT).

360. Restraint in the eye is good, good is redtraithe ear, in the nose restraint is good, gea@straint in the tongue.

361. In the body restraint is good, good is restriai speech, in thought restraint is good, goa@ssraint in all things. A
Bhikshu, restrained in all things, is freed frorhpin.

362. He who controls his hand, he who controlsd®s, he who controls his speech, he who is weltredled, he who
delights inwardly, who is collected, who is solt@nd content, him they call Bhikshu.

363. The Bhikshu who controls his mouth, who spesiksly and calmly, who teaches the meaning andbthehis word is
sweet
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364. He who dwells in the law, delights in the lameditates on the law, follows the law, that Bhikstill never fall away
from the true law.

365. Let him not despise what he has received,

[363. On artha and dharma, see Stanislas JulienAkadéanas, |, 217, note; 'Les quatre connaissaw#s1® la
connaissance du sens (artha); 2° la connaissaraed.de(dharma); 3° la connaissance des explioatimiroukti); 4° la
connaissance de l'intelligence (préatibhéana).'

364. The expression dhammaramo, 'having his gavddrlight (Lustgarten) in the law,' is well matdhay the Brahmanic
expression ekarama, i.e. nirdvandva (Mahabh. XBB0). Cf. Suttanipéata, v. 326; Dhammapada, v. 32.]

p. 86
nor ever envy others: a mendicant who envies otth@es not obtain peace of mind.

366. A Bhikshu who, though he receives little, dnesdespise what he has received, even the gdidsraise him, if his life
is pure, and if he is not slothful.

367. He who never identifies himself with name &mth, and does not grieve over what is no morantieed is called a
Bhikshu.

368. The Bhikshu who acts with kindness, who isncial the doctrine of Buddha, will reach the quikstge (Nirvana),
cessation of natural desires, and happiness.

369. O Bhikshu, empty this boat! if emptied, itlgb quickly; having cut off passion and hatreduhwalt go to Nirvana.

370. Cut off the five (senses), leave the fives above the five. A Bhikshu, who has escaped flmfive fetters, he is
called Oghatinna, 'saved from the flood.'

371. Meditate, O Bhikshu, and be not heedless! @dalitect thy thought to what gives pleasure thatitmayest not for thy
heedlessness have to swallow the iron ball (in) jestid that thou mayest not cry out when burnifilgis'is pain.'

[367. Namar(pa is here used again in its techsigase of mind and body, neither of which, howeigerith the Buddhists
atman, or 'self."' Asat, 'what is not," may thereforean the same as namaripa, or we may takehit sense of what is no
more, as, for instance, the beauty or youth obitbdy, the vigour of the mind, &c.

368. See Childers, Notes, p. 11.

371. The swallowing of hot iron balls is consideasda punishment in hell; see verse 308. Profé¥strer has perceived t
right meaning of bhavassu, which can only be bhaswag, but | doubt whether the rest of his rendasmight, for who
would swallow an iron ball by accident?]

p. 87

372. Without knowledge there is no meditation, withmeditation there is no knowledge: he who hastedge and
meditation is near unto Nirvana.

373. A Bhikshu who has entered his empty housewdrade mind is tranquil, feels a more than humdigldewhen he sees
the law clearly.

374. As soon as he has considered the origin astdudéon of the elements (khandha) of the bodyfjries happiness and
joy which belong to those who know the immortalr{féina)

375. And this is the beginning here for a wise Bhik watchfulness over the senses, contentedmsssint under the law;
keep noble friends whose life is pure, and whonateslothful
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376. Let him live in charity, let him be perfecthis duties; then in the fulness of delight he widke an end of suffering.
377. As the Vassika plant sheds its withered fleyweren should shed passion and hatred, O ye Blgkshu

378. The Bhikshu whose body and tongue and mindj@isted, who is collected, and has rejected tlits bathe world, he
is called quiet.

379. Rouse thyself by thyself, examine thyselftbyself, thus self-protected and attentive wilt thiee happily, O Bhikshu!
380. For self is the lord of self, self is the gwof self; therefore curb thyself as the mercleanibs a good horse.

[372. Cf. Beal, Catena, p. 247.

375. Cf. Suttanipéata, v. 337.]

p. 88

381. The Bhikshu, full of delight, who is calm tmetdoctrine of Buddha will reach the quiet place{éha), cessation of
natural desires, and happiness.

382. He who, even as a young Bhikshu, applies hfrtsthe doctrine of Buddha, brightens up this ldolike the moon
when free from clouds.

[381. See verse 368. D'Alwis translates, 'dissofutif the sankharas (elements of existence).']

CHAPTER XXVI.
THE BRAHMANA (ARHAT).

383. Stop the stream valiantly, drive away thergssiO Brahmana! When you have understood theustistn of all that
was made, you will understand that which was nalena

384. If the Brahmana has reached the other shdretinlaws (in restraint and contemplation), alhs vanish from him
who has obtained knowledge.

385. He for whom there is neither this nor thatrehnor both, him, the fearless and unshackledll imdeed a Brahmana.

386. He who is thoughtful, blameless, settled,fdtwithout passions, and who has attained thadsgend, him | call
indeed a Brahmana.

387. The sun is bright by day, the moon shinesiglgtnthe warrior is bright in his armour, the Bnddéna is bright in his
meditation; but Buddha, the Awakened, is brightwgplendour day and night.

388. Because a man is rid of evil, therefore heaiked Br@hmana; because he walks quietly, thezdferis called Samana;
because he has sent away his own impurities, threrék is called Pravragita (Pabbagita, a pilgrim).

[385. The exact meaning of the two shores is niiegulear, and the commentator who takes themédrsémse of internal
and external organs of sense can hardly be rigietvBrse 86.

388. These would-be etytmologies are again intieigesis showing the decline of the etymlologicat liff the spoken
language of India at the time when such etymologexzsame possible. In order to derive Brahmana fréam it must have
been pronounced bdhmano; vah, 'to remove,' ocregadntly in the Buddhistical Sanskrit. Cf. LalsWip. 551, |. 1; 553, I.
7. See note to verse 2¢
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p. 90

389. No one should attack a Brahmana, but no Brahr(ihattacked) should let himself fly at his agggor! Woe to him
who strikes a Brahmana, more woe to him who flidsissaggressor!

390. It advantages a Brahmana not a little if Hdbis mind back from the pleasures of life; wiadrwish to injure has
vanished, pain will cease.

391. Him | call indeed a Brahmana who does notnaoffey body, word, or thought, and is controlledtloese three points.

392. After a man has once understood the law ahtday the Well-awakened (Buddha), let him worshigarefully, as the
Brédhmana worships the sacrificial fire.

393. A man does not become a Brahmana by his glatte, by his family, or by birth; in whom theretruth and
righteousness, he is blessed, he is a Brahmana.

394. What is the use of platted hair, O fool! wbithe raiment of goat-skins? Within thee thereigening, but the outside
thou makest clean.

395. The man who wears dirty raiments, who is

[390. | am afraid | have taken too much libertyhntitis verse. Dr. Fausbdll translates, 'Non Brahemamoc paulo melius,
guando retentio fit mentis a jucundis.’'

393. Fausboll proposes to read gakka (gatyd). "Bothe first edition of my translation was a nrigp for 'birth.’

394. | have not copied the language of the Bibleettlban | was justified in. The words are abbhamntde gahanam,
bahiram parimaggasi, 'interna est abyssus, extemundas.' Cf. Gataka, vol. i. p. 481.

395. The expression Kisan dhamanisanthatam isahsk&t krisam dhamanisantatam, the frequent oenaer of which in
the Mahébharata has been pointed out by Boehtlgkdhamani. It looks more like a BrAhmanic thiee a Buddhist
phrase.]

p. 91
emaciated and covered with veins, who lives alortbé forest, and meditates, him | call indeed @&Brana.

396. 1 do not call a man a Brahmana because afrtgs or of his mother. He is indeed arrogant, Aeds wealthy: but the
poor, who is free from all attachments, him | ¢gadleed a Brahmana.

397. Him | call indeed a Brahmana who has cutedtefs, who never trembles, is independent andachstd.

398. Him | call indeed a Brahmana who has cut ttapsand the thong, the chain with all that pegamit, who has burst t
bar, and is awakened.

399. Him | call indeed a Brahmana who, though redmmmitted no offence, endures reproach, bondssiipes, who has
endurance for his force, and strength for his army.

400. Him | call indeed a Brahmana who is free framger, dutiful, virtuous, without appetite, whasisodued, and has
received his last body.

[396. From verse 396 to the first half of verse 4P8 text of the Dhammapada agrees with the tetkisoVasishtha-
Bharadvéagas(tra. These verses are translated bywiB'iy his Nirvana, pp. 113-118, and again by Filis Suttanipata, v.
620 seq.

The text contains puns on kifikana, which meansltiyebut also 'attachment;’ cf. Childers,
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398. D'Alwis points out a double entendre in theseds. Nandhi may be either the strap that goesd@udrum, or enmity;
varatta may be either a thong or attachment; sanediner chain or scepticism; sabanakkamam eiteodder or all its
concomitants; paligha either bar or ignorance.

399. The exact meaning of balanika is difficulfital. Does it mean, possessed of a strong armigoimg a force, or leadir
a force?]

p. 92

401. Him | call indeed a Brahmana who does nogdinpleasures, like water on a lotus leaf, likawstard seed on the
point of a needle.

402. Him | call indeed a Brahmana who, even hanews the end of his suffering, has put down hislear and is
unshackled.

403. Him | call indeed a Brahmana whose knowledg#eep, who possesses wisdom, who knows the rigihhtwd the
wrong, and has attained the highest end.

404. Him | call indeed a Brahmana who keeps alotii from laymen and from mendicants, who frequenttouses, and
has but few desires.

405. Him | call indeed a Brahmana who finds notfath other beings, whether feeble or strong, does not kill nor caus
slaughter.

406. Him | call indeed a Brahmana who is toleraiththe intolerant, mild with fault-finders, andef from passion among
the passionate.

407. Him | call indeed a Brahmana from whom anget laatred, pride and envy have dropt like a mustesd! from the
point of a needle.

408. Him | call indeed a Brahmana who utters tpeesh, instructive and free from harshness, schthaffend no one.

409. Him | call indeed a Brahmana who takes notlmirtpe world that is not given him, be it longsirort, small or large,
good or bad.

410. Him | call indeed a Brahmana who fosters reirde for this world or for the next, has no inalions, and is
unshackled.

[405. On tasa and thavara, see Childers, s.v.paflavis, Nirvana, p. 115. On danda, 'the rod,’ Bdgbert Lectures, p. 355,
note.]

p. 93

411. Him | call indeed a Brahmana who has no istsreand when he has understood (the truth), dutesay How, how?
and who has reached the depth of the Immortal.

412. Him | call indeed a Brahmana who in this wasldbove good and evil, above the bondage of Ikl ,from grief fron
sin, and from impurity.

413. Him | call indeed a Brahmana who is brightltke moon, pure, serene, undisturbed, and in wadibgaiety is extinct.

414. Him | call indeed a Brahmana who has travetisisdmiry road; the impassable world and its wanitho has gone
through, and reached the other shore, is thougluiuleless, free from doubts, free from attachmantl content.

415. Him | call indeed a Brahmana who in this wpltdving all desires, travels about without a hpamal in whom all
concupiscence is extin
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416. Him | call indeed a Brahmana who, leavindaifjings, travels about without a home, and in wladincovetousness is
extinct.

417. Him | call indeed a Brahmana who, after leg\all bondage to men, has risen above all

[411. Akathankathi is explained by Buddhaghosa eanimg, 'free from doubt or hesitation.' He alsesusathankatha in the
sense of 'doubt’ (verse 414). In the Kavyadartal Tl the commentator explains akatham by kathath nirvivadam,
which would mean, 'without a kath&, a speech, iy stithout contradiction, unconditionally." Fromrmpassage, however, it
seems as if kathankatha was a noun derived frohakiathayati, 'to say How, how?' so that neitheffitlst nor the second
element had anything to do with kath, 'to relaad in that case akatham, too, ought to be takémreisense of 'without a
Why.'

412. See verse 39. The distinction between goodceaihdanishes when a man has retired from thedyamd has ceased to
act, longing only for deliverance.]

p. 94
bondage to the gods, and is free from all and elvendage.

418. Him | call indeed a Brahmana who has left vgiags pleasure and what gives pain, who is caid,feee from all
germs (of renewed life), the hero who has conqualigtie worlds.

419. Him | call indeed a Brahmana who knows thérdeson and the return of beings everywhere, vhivge from
bondage, welfaring (Sugata), and awakened (Buddha).

[418. Upadhi, if not used in a technical sensegist translated by 'passions or affections.' Teeligithere are four upadhis
or substrata, viz. the kandhas, kAma, 'desires&ijl'sin,' and kamma, 'work.' The Br@hmana masabed nirupadhi, as
being free from desire, misery, and work and itsseguences, but not yet of the kandhas, whichleondgh death only. Tt
commentator explains nirupadhi by nirupakkilesgeffrom sin.' See Childers, s.v. nibbana, p. 268 a

419. Sugata is one of those many words in Budditésature which it is almost impossible to trats|ebecause they have
been taken in so many acceptations by the Buddhisteselves. Sugata etymologically means 'one walsddred well,'
sugati means 'happiness and blessedness.' It igwadranslate it literally by ‘welcome,’ for thatSanskrit is svagata; and
we cannot accept Dr. Eitel's staternent (Handbpok38) that sugata stands incorrectly for svagatgata is one of the not
very numerous technical terms in Buddhism for whitherto we know of no antecedents in earlier Brahism. It may
have been used in the sense of 'happy and blebséd,hever became a title, while in Buddhisrhas become, not only a
title, but almost a proper name of Buddha. The sappdies to tathagata, lit. 'thus come,' but useBanskrit very much like
tathavidha, in the sense of talis, while in Buddhismeans a Buddha. There are of course manypirgtitions of the word,
and many reasons are given why Buddhas shouldlleel @athagata (Burnouf, Introduction, p. 75, &gehtlingk s.v.
supposed that, because Buddha had so many pregjicateas, for the sake of brevity, called 'suon@as he really is.' |
think we may go a step further. Another word, téarimeaning talis, becomes in Pali, under the fafrtddi, a name of
Buddha's disciples, and afterwards of Buddha himgelpplied to Buddha's disciples, it may haveamteoriginally 'such as
he,' i.e. his fellows; but when applied to Buddiragelf, it can only mean 'such a one," i.e. 's@gaeman.' The Sanskrit
marsha is probably the Pali méariso, which standsnfdiso, Sk. madrisa, 'like me," used in Pali wasuperior addresses
others as his equals, and afterwards changed imere title of respect.]

p. 95

420. Him | call indeed a Brahmana whose path tlds gilo not know, nor spirits (Gandharvas), nor mémse passions are
extinct, and who is an Arhat (venerable).

421. Him | call indeed a Brahmana who calls nothiiggjown, whether it be before, behind, or betw&érg is poor, and
free from the love of the world.

422. Him | call indeed a Brahmana, the manly, thiel®, the hero, the great sage, the conquerompassible, the
accomplished, the awakened.

423. Him | call indeed a Brahmana who knows hister abodes, who sees heaven and hell, has redehedd of births, i
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perfect in knowledge, a sage, and whose perfectiomall perfect.
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