��___ BR__1_0     Q ÿ____˜#– J_  _@X __P_Œ_È___@_|_¸_ô_0_#˜c) ‘Gods & men, Aggivessano, are longing back to the five strands of sense-desire’ it says in M 125. The Pali is as follows:_’Eta-gedhaa hi, Aggivessana, deva-manussaa yadidam panjca kaamagunaa.’ In a letter of Neumann tyo his friend G. de Lorenzo in Nap les dated 13.3.1903 Neumann says that in the entire discourse M 125 is nowhere even the slightest mention of gods. Therefore one had to understand the d in deva as euphonic, so that an eva remains (a fill-word, approximately just or indeed). AggivessanŠa‹ & evŠa‹ produced a hiatus which was bridged by the d. So one had to read d’eva._Sinc e this is, as Neumann also mentions in the same letter, grammatically incorrect (the nominative manussaa has to be changed into a genitive manussaanam) I see no reason to deviate from the text and to follow Neumann’s idea, which he had, as he said, two years after the translation of the third volume of M, in the evening just before falling asleep. Also regard content there is no reason for this construction. The gods of the sense-world too, are attached to the five sense desires and have to overcome this longing, if they are following the teaching. The Buddha had as we know, many followers among the gods, in fact he is in the first place called the teacher of gods & humans. Therefore is the mention of gods in M 125 certainly within reason. Only an all to modern point of view objects to that and every means is good enough for it to find a grammatical reason ‘to deny the existence of anything that does not accord with 20th century scientific world- view.’ [last line ‘‘ in copy not readable]_d) ‘Of many humans many crowds_have inve nted holy prayers’,_so does Sn 258, the famous Mahaa-mangala-sutta start in Neumann’s translation. The introduction to it, which occurs also in J 453i, he leaves as inauthentic out. In it is mention of a deva who speaks the first verse. The first line in the Pali is Bahuu devaa manussaa ca = many gods & humans._The Pali text with deva is found in the parallel to the sutta in the Khuddakapatto No. 5 as well as in all German translations. The form bahu-d-eva is given by Fahs as one example for euphony. The PED however, gives as references only J I, 170 & Bu 20,32, meaning very peripheral works._But I don’t see any reason to interpret the text in Sn 258 in the way Neumann does and to dev iate thereby from the tradition. That sutta can be just as well valid for gods. Only those who would like to eliminate the gods welcome the grammatical possibility to construct a euphony.__ŠIX. Grammatical gender‹_About three quarters of all nouns are declined so that masculine end in -o, feminine in -aa, neuter in -am. In these declinations is the grammatical gender immediately to be recognised from the gender. That corresponds with the Roman usage, e.g. Mario (masculine) & Maria (feminine), Paolo & Paula._For this reason have Wilhelm v. Schlegel (in the Sanskrit) and A.J. Edmunds (in Pali) used these endings for quotations, e.g. the Buddho, the sannjaa, the Nibbaanam. Apart from th e above mentioned similarity to the Romanic, Edmunds mentions good sound and the fact that also the Greek had adopted Indian words in the nominative (Buddhist & Christian Gospels, 3. edition, Tokyo 1905, p. IX). Neumann follows this usage._The vast majority however, quotes all three gender in the so called stem-form, i.e. dhamma, sannjaa, Nibbaan a.
This stem-form does practically only in component-words exist, i.e. instead of Buddho-dhammo Buddha-dhammo, as abrasion. Furthermore the -a stands in the vocative singular of these declinations. Neumann gives the following reasons for his choice:_1. Although this principle would be clumsy in Sanskrit because of the complicated sandhi-rules, th is objection doesn’t hold in Pali. Here a strict execution of the rule would be the only thing natural & appropriate. (GA II, p. 686)_2. In Pali would already 33% of all letters be a. If one were now to make also the endings on am & o into a, it would become completely monotonous (letter to de Lorenzo dated 4.7.1897)._3. Already in the introduct ion of his Buddhist anthology (1892) he points out how artificial this usage is:_’The actually used nominative singular is relevant for us, not however a philologically constructed stem that was never spoken or written and which blurs the characteristics ...  for the sake of a scholastic quirk.’_Though Ven. Nyanatiloka followed in his translation of A the usage of the stem-form, he made for two reasons an exemption for names:_1. Because of the o-form which associates in the Italian masculine, and_2. because for names the ugly plural forms (rupams, Buddhos) would not have to be feared._Since the third edition did Ven. Nyanaponika turned away from this compromise and uses the stem- form o nly.__Since advantages & disadvantages of stem- and nominative form are about level, the compromise with the names would be good. Otherwise one can e.g. never know whether Nando or Nandaa, Sono or Sonaa are meant. I am going to follow that compromise but also use the nominative form if possible. One thing that should be avoided are mixtures, lik e Gotama Buddho.__ŠX. Double meanings‹_It is notable that the Buddha uses often words that have a double meaning. The westerner regrets this and thinks that the Buddha should have clearly said which meaning he meant, so that arguments would be prevented. In that is quietly our either-or dogma presumed, instead of considering the as-well- as, w hich the Buddha apparently wanted. To grasp two possible and equally wholesome meanings in one word, that is really an art.__ŠA. Different roots‹_As examples for words which have two different roots that both have a good Buddhist meaning be given:__Š1. Sotapatti‹_Neumann translates hearer-ship, almost all others streamentry. How much has Neumann already been insulted because of that!_Sota is first of all PP of sunaati (root sru, Skr. srota) to hear. That is Neumann’s preference: M I note 36, Dhp note 178, notes to Thag 1027 & Thig 137._That suits: The believer lends an ear (M 70 = 95). Whoever lends an ear is capable (A III/67). Whoever listens with an open ear wholehearted ly to the teaching becomes a Sotapanno (M 48). Such a one is equipped with the ear of the teaching (dhamma-sota-sampanno: S 12,27). - To that belongs suta (experience) and saavako (the obedient): the Sotapanno is the first in the community of followers (saavaka- sangho)._Sota from savati (root sru, Skr. srotas) to flow. From there: sota river, str eam. The river now is in the Canon twofold, positive & negative._POSITIVE: The stream of the teaching (dhamma-sota) carries along (A VI/10 & 44). He only needs to give himself to the current towards the goal (S 35,200). As the Ganges flows to ocean, so do the disciples go towards Nibbaana (M 73, Thag 168), or as rain-water runs down from the moun tains to the ocean (S 55,38). In one definition of sotapatti is sota defined as eightpath (S, 55,5). That fits to Thag 349: In the eightfold divided stream does all evil run off. Further more is the sotapatti compared to floods (abhisanda) of wholesome things (S 55,31;- 37;-47;-43)._NEGATIVE: The stream of the unholy has to be crossed (M 22, 34, 64; D 13; A IV/196; Sn 715), the wide water are the four floods of drives (S 35,197), the water of ascesis has four dangers (M 67) the ocean of which one has to cross (S 35,187). The human being is swept away by the stream of attachments (S 22,93), by the stream of darkness (Sn 355), he has to swim against the current (It 109), even in tears (A I V/5). He should not flow along in the stream of existence (S 1,28), should cross the flood (S 1,1) or dam it (Sn 1034, Thag 761)._So one gets even three meanings:_1. Streamentry, if stream is understood negative: He has to dare to swim against the stream in order to cross it, to get to the safe shore. In so far is the teaching, as is said, one t hat goes against the stream._2. Streamentry, if stream is understood positive: The disciple is carried along by the current to the goal, into the eightpath._3. Hearership: The ear of the teaching, the voice of the teaching, comes up unmistakably for the hearer and compels him as obedient one [Ge-horsamen, obedient from Latin ob-audire listen up, tr] onto the path to the goal.__All these meanings are wholesome but they show three very different aspects. To grasp these into a single word, that is the teaching skill of the Buddha.__Š2. Diipa‹_It can mean:_1. dipo/dipam = dvi-apo = two water = island. So it means usually island, secure place, safety from the flood of the drives: Dhp 25, Sn 1092-4, 1145, Thag 412. KEN does always translate as island. To that also A III/51- 2; S 43,30, S 42/7._2. diipo, related to deva, dibba meaning to shine. Therefore: light, lamp. With atta (self) connected: oneself a lamp (Dhp 236; Sn 501; D 16 II, D 26; S 22,43, S 47,9 & 13). With the same meaning pa-diipa: Dhp 146 (to long for light), Sn 235 (like the light extinguishes, so do the wise).__Also here both meanings make good sense: One looks for a refuge, an island, a safe place. That is in it’s final meaning Nibbaana and everything that leads there, meaning every drive that’s given up._And one seeks clarity, light, enlightenment, within oneself. Therefore often times the formulat ion: atta-dipa, atta-sarana = to be oneself a lamp, oneself a refuge. Because the meaning lamp or light is here somewhat predominant, the word refuge is added to it. Oneself an island does not fit so well. Ven. Nyanaponika says to S 22,43 FN 36:_’Although the mention together with refuge suggests a translation with island, the common translat ion with light was kept for this well-known word of the Buddha.’_Also Franke translates in D 16 II with light and says:_’But also diipo island can perhaps not be excluded (‘look for an island of peace within yourself’), compare Dhp 25’_Rockhill did translate here with island. Dahlke translated in D 16 II dipa with support & protection but he says that one could also translate with lamp (p. 237).__Š3. Avadaaniya‹_This word occurs in the Pali Canon only three times (Sn 663, 774, A X/76). Fritz Schaefer says to Sn 774, that the Buddha did certainly not choose without intention a word with a double meaning. Because it can mean:_1. From root daa, daana = giving. Ava-daan’iy a means then: away from giving, to be far from giving. That is: not sharing anything, to be miserly, stingy, small minded, petty, buttoned up. Ven. Nyanaponika translates in Sn 663, where it stands next to stinginess, with not generous._2. From vada (word, teaching) derived it means a-vada(n)iya = not addressable, ‘one with whom one cannot talk ‘ (so does Ven. Nyanaponika say good to Sn 774). But he translates there unteachable and in A X/76 even unfriendliness (avadannuta). Meant however, is not everybody who is inaccessible to teaching and who rejects it unfriendly but only somebody who is not approachable for requests respective alms, because for not being teachable there is the w ord du-bbacco._Both meanings cover each other: The pleasure-addict, who is mentioned in Sn 774, is easily stingy because he only wants to enjoy himself and he does not want to give anything away. And when he is asked or when the blessing of giving is discussed he is not approachable, is deaf on that ear. He is always afraid that he might have to share something so that he has less himself. Only in so far is Neumann’s translation jealous fear understandable. But it is not so, that somebody who is rich is always unapproachable for the teaching is, as Christ meant when he said ‘rather would a camel pass through the eye of a needle than a rich person would enter kingdom of heaven’ (Math 19, 24). Many rich one’s were disciples of the Buddha, were Sotapannas, like Anathapindako & Visaaka.__ŠB. Other double meanings‹__Š4. The Dhammapada‹_This is the title of the second work of the shorter collection. It is an anthology in verses about the teaching. The title is difficult to translate:_Dhamma: That is the most ambiguous Pali wo rd of all. It is of truly chameleon-like character and changes it’s meaning according to the context. The root dar. dharati (to hold , carry) is more obvious in the Sanskrit version dharma. The dhammo is that which holds, the strong-hold, to which the mind can keep, the correlation. Therefore: The law of the world, the order of the world. Because the Buddha did not teach anything but these laws of reality and there correlation: The teaching. The four truth are dhammo:_The first truth, that of suffering, shows the circumstances, things, the appearances._The second truth, that of the arising of suffering, shows the law, the lawful conditions of things._The third truth shows the unbecome t hing, the really remaining & stable. [end of sentence not readable, tr.]_The second word- component of dhamma-pada is pada, root pad, Latin pedes foot, and that which the foot does: step, walking on the path. In the figurative sense also verse-foot, verse-line, but also verse, word. paada on the other hand, only the fourth line, the foot of the verse._There are now ten German and over forty English translations of the Dhamma-padam and the titles divide up into the two meanings as follows:_[Titles in italics have been translated from the German, tr.]_1. Path of: the teaching (Dahlke), the truth (Markgraf), Truth-path (KEN), Path of: Virtue (Max Mueller, Woodwards), Religion (Sp. Hardy) , Truth (Ven. Gunaratana), Righteousness (Hazeldine), Perfection (Mascaro), Wisdom (Ven. Bodhi), Buddhism (Ven. Narada), eternal law (Premananda)._2. Way of Truth (Silacara), Virtue (Saunders)_3. Footstep of religion (Gogerly).__Pada as word is definitly in the minority:_1. Words of truth (Schroeder), Truth-words (Ven. Nyanatiloka), Dhamma- words (Franke)._2. Book of sayings (K. Schmidt)_3. Verses on Dhamma (Rhys Davis)_4. The high song of the truth (Much)_5. Hymns of Faith (Edmunds)_6. Standes on dhamma (Prajnananda)__One notices the desperate effort to be original, to come up with something new compared to that of one’s predecessors, a kind of image neurosis._Actually the a rgument is completely superfluous. Both meanings are meaningful, in fact they are almost identical. The words of truth of the Buddha consist precisely of the path-directions [Wegweisung]. Word is way. The teaching is the path. Exactly that says the title: The teaching (dhamma) is the path (pada). pada is so to speak a synonym for maggo (path), as Ven. Nyanaponika remarks accurately to Sn 88 where both, pada & maggo occur._Where the word dhamma-pada comes up, not as a title of a collection but as normal term, one has to see in each case which meaning dominates and translate then accordingly._Dhp 102: Here translates also KEN with saying of truth; it is obviously a verse meant._Dhp 44 & 45: Here do both word & path fit, meaning direction in line three. The same line in Sn 88, there with maggo._S 1,33 = J 424: Better than a gift is dhamma-padam (Geiger: ‘word of truth’; Dutoit: teaching). Both fit: The direction of the teaching is more than giving. Geiger however, thinks that he is undoubtedly right._A IV/191: In the next wor ld one remembers the words of the teaching, i.e. the directions._A IV/29 & 30: (shorter 































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































two meanings of the word do not exclude each other and flow together, it is different with indriya. Here are mainly two groups given that are contradictory and which we can hardly describe in one word._Indriya is derived from Indra, the king of heaven, the mighty one. Indra is related to Latin indu (moon) or nero (strong): Indra is the moon-like shining, is the strong man. In Pali is Indo generally ruler, so devanam indo, assur’indo, manuss’indo, mar’indo._Indr’iya: belonging to Indra: ruling power, mightiness, capacity, ability, protestas & facultas._In the Pali are now the six sense-faculties and the five facult ies of sanity [Heilsfaehigkeiten] differentiated:_The six sense-faculties are the active propensities for seeing, hearing etc. That they are working is merit, is result of good deeds. Who on the other hand, is blind, deaf, or even mentally ill has created this bad result through bad actions. In order to see the Buddha and to be able to read about him one needs a working sense of sight (cakkh’indriya). In order to hear the Buddha or the teaching one needs the sense of hearing. And most of all one needs a healthy mind, the capacity to reason [Faehigkeit der Vernunft](man’indriya). - But usually the human being uses it’s acquired, working sense-faculties only to worsen it’s kamma or at best to use it up. So the sensual drives use the sense-faculties, abuse them and gamble them away. Therefore is sense-restraint (indriya-samvara), watching over the sense-doors necessary (indriyesu-gutta-dvara). In that are often the sense-faculties and the sense- urges mistaken for each other and it can come to that which Christ says: ‘When your eye an noys you ‘tear  it out’[last line not readable, tr.]_The five faculties of sanity on the other hand are: trust, energy, mindfulness, unification, wisdom. These qualities can also the worldling have but faculties they become only through the Buddha. They start as faculties only in the anusari (M 70). In the worldling they are not at all as faculti es in existence (S 48,18). These faculties develop on the path to sanity more and more and progress is dependent on their strength. The streamenterer has them weakly. When they become stronger he becomes a once-returner etc. In the saint they are strongest. When they become dominating and defeat the drives, they are called powers (bala)._With the five faculties of sanity one achieves power over the six sense-faculties and is not anymore under their power & slavery. The six sense-faculties are to be penetrated & restrained. The five faculties of sanity are to be developed._The Buddha did not find it necessary to differentiate between both terminologically. One does note indeed soon whethe r the sense-faculties or the faculties of sanity are meant. Therefore is an addition in the translation not actually necessary. Which faculties are meant, one should really see oneself. That also sharpens the eye. If one on the other hand, translates with ‘sense- faculty’ & faculty of sanity one makes it too easy and prevents the respective not ing & differentiation.__ŠXI. Translations in verses‹_In all collections do verses take up a lot of space. The religious literature of India is generally frequently in verses. In the Pali Canon do particularly the gods speak in such compact language. All that shows the importance that verses have. They are better to remember because they are m ore penetrative. And the texts are of course meant to be learned by heart. Writing was not used for religious texts: also the Buddha did not write a single word._To translate verses in prose is therefore a strong intervention into the mode of transmission. One can almost say: Then one need not translate the verses at all. The essential is really lost through the refusal to translate metrical. The form is in metrical texts as important as the content. Through the form becomes the content easy to memorise and thereby can in repetition it’s meaning be developed. The prosaic translation is therefore a sacrilege, a banalisation without comparison. Fortunately did only Geiger & Seidenstuecker s in in this way at the texts, as far as the German goes. Seidenstueckers translations of the verses of Udaana & Itivuttaka are for this reason undigestible, also Geigers translation of the first volume of the Samyutta Nikaaya, which is mainly a verse collection that is called sa-gatha (with verses)._Now there is the temptation to fall into the oth er extreme and rhyme the Pali verses. But that would be too much of a good thing. In the Pali there is no end-rhyme. The meter of the verses is determined by the number of syllables. The greatest number of verses consists of four lines with eight syllables each or, contracted, out of two lines of sixteen syllables each. That is the sloka (Pali: si loka), literally the famous one. Here do rise & fall interchange and result in a very simple, uncomplicated meter which sinks in immediately. The rhyme on the other hand, forces ‘for rhyme’s sake’ to make adaptations and produces a tension towards the rhyme that is tendencious._Another problem of translation is the inversion, the change of the word-sequence. First of all it should be mentioned that there is e.g. in Latin, no fixed sequence of words. In English is the sentence structure normally subject-verb-object but one can deviate from that depending on what is meant to be emphasised. Example:_She has lost ten pounds._Ten pounds she has lost!_So there is no reason to prohibit a ch ange of words for metric reasons - and our poets have used this poetic freedom amply. That modesty is also here a virtue does hardly have to be mentioned.__Concluding is to the translation of verses the following to be said:_1. Never in prose._2. End-rhyme is not to be aspired to, but to be avoided._3. Inversions are, if necessary permissib le._5. Stumbling verses with a distortion of the rhythm are to be avoided absolutely._6. The eight-syllable verse meter of the sloka is to be maintained always._7. For meters with more than eight syllables is greater freedom permitted._Š_ŠXII. Special translation problems‹_A number of small questions concerning translation may here be add ressed in arbitrary sequence:_1. Translating Šnames‹?_Neumann has often translated names of persons & places, often quiet good. There is no reason to prohibit that categorically but there are limits:_Names of places & rivers that do still exist has also Neumann not translated. He did translate second degree names (of monasteries, areas, mount ains), like seer-stone (Isi-patana) or vultures-peak (Gijjha-kuta) or forest of the victor (Jeta-vana)._First degree personal names he leaves untranslated. To translate Go-tamo literally as dark cow would be senseless. But sometimes it can be good to translate names of gods. Generally has Neumann translated the different classes of gods quite apt ly. Only with the shadow gods (yama-deva) has even Neumann been influenced by the commentarial misinterpretation. Better would have been restrained ones. To translate the gods (deva) with angel, like Ven. Nyanatiloka did, is not so good since too narrow. One tends to think of beings with wings & harp._At any rate, it is good not to be unnec essarily exotic and to translate second degree names where possible._2. A special case of names is ŠBuddha‹. Neumann did always translate the Awakened One. That is very good. In that way does the nature of the teaching, which wants to educate towards awakening, come clearly into focus, while Buddha does still sound somewhat strange and ma kes one think of Chinese fat-belly-Buddhas. It is also very good that Neumann never talks about the Enlightened One. That is not a translation but an opinion, and a wrong one too. It does probably come out of Chinese Buddhism. For us is an Enlightened One (Illuminant) only a mystic or a religious practitioner. But an Awakened One is far beyond that. Every translation with Enlightened One declassifies him and drags him down on the level of mere spirituality._3. In translating one should not, as K. Schmidt says correctly, translate artificially Šantiquated‹ (M, p. 10) - but even less one should fall into the opposite and, as Schmidt does it not rarely, translate deliberately casua l. The teaching can do without currying favour by being translated into newspaper language. When Schmidt translates The good bite with The honey-cake it seems ridiculous._4. Also one shouldn’t Šinvent‹ new words but use, if possible, those translations which are generally the most well-known in Buddhism, anyway as a rule. Even if one notice s that they are not totally exact, it is still better to tolerate them, like e.g. ‘greed, hatred & delusion’ (raaga, dosa, moha) or mindfulness (sati). _5. The attempt of Ven. Nyanaponika to establish similar sounding words asŠ loan-words‹ [Germ.: Nirwahn, Mahr] did not receive any applause. Something like that cannot be dictated but has to g row naturally. Perhaps at some later stage loan-words will arise._6. As Šforeign words‹ did here the Sanskrit versions become established, like karma, Nirvana, Siddharta, Bodhisatva, Stupa, Mandala etc. In translating only Nirvana has to be used. Even for karma we have the good translation acting [Wirken]. And to translate personal names in t he Sanskrit version does make little sense, when e.g. Gautama instead of Gotama is used. Untranslatable are really only: Nirvana, Maro, Brahma (Brahmin), Vinnjaana, as well as work titles like Samyutta, Suttanipato, Itivuttaka, Udaana._7. ŠDouble words‹ of the Pali are often so constructed that the thinking is upside-down, from the consequence to the cause or that the more important is post-positioned. In our languages it is just the other way round: Examples:_Father & mother. In the Pali: matar-pitar = mother & father_Woman & child. In the Pali: putta-dara = child & woman_Man & woman. In the Pali: itthi-purisa = woman & man_Sun & moon. In the Pali: candimaa-suriya = moon & sun_In such cases it makes sense to follow our usage. That has KEN also done with nana-ruupa, by inverting the sequence in the German: image & term [Bild & Begriff]. But since we do not really have that double-term like that - body & soul it is exactly not! - it is probably better to follow here the Pali and to translate with name & form or ‘mind-c orporeality’ [Geist-Koerperlichkeit]. We do speak of body & mind, but ruupa is not only the body but the entire corporeality, namely matter, in particularly also the outside.__ŠXIII. Wrong interpretations‹_There are relatively few wrong interpretations of the discourses within the Theravada. Where subjective opinions occurred that deviated form the Buddha, individual sects arose which comprised the traditional 17 schools of the Hinayana. The most influential sect were the Sabbatthika (Skr. Sarvastivadin) who taught explicitly that everything (sabba) was real (atthi), namely space & time & matter (‘Empty space is free from conditions and therefore indestructible’, Surangama-Sutra, p. 73 [reference not clearly readable, tr.]). Of their dogmas have some crept subtly into the scholasticism of the Theravada, without this being explicitly stated. That the world exists objectively is there presumed completely matter of fact. Therefore is the subject in the deliverance annihilated: the world however, remains, is beginning- & endle ss.__Š1. The objective space‹_In the first edition of his anthology ‘Pali-Buddhism in translations’, Breslau 1911, p. 152 top, does Seidenstuecker print a Buddha-word which is supposed to come from the Anguttara Nikaaya:_’The following two things, o monks, are remaining, constant, eternal, not subject to change; what two? Space & Nibbaana’_ In the second edition of the above work, Neubiberg 1923, p. 116 does he say in the explanation of the six elements [Grundarten] concerning space, that the above quotation is not to be found in the Anguttara Nikaaya and ‘anyway problematic in it’s origin’. He continuos however:_’As far as I overlook the canonical texts, it will however, be difficu lt to find a passage which contradicts factually the here expressed thought of the unchangeability & permanence of the (pure) space (next to Nibbana). While the ‘four great formations’ exist in a mutual mixing- & influencing-relationship, this does for space really not hold; that is merely the foundation for any physical expansion and the containe r of all matter [Stofflichkeit] which comes into appearance through the four Mahabhuta; apart from that it remains completely untouched by the formation-processes [Gestaltungen] that circle within it.’_ 

